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ABSTRACT
This paper examines how climate anxiety and the accompanying dread permeates daily life, 

subtly invading everyday rhythms, routines and social interactions. The protagonist Lizzie 
Benson, a librarian, begins managing the email inbox of a climate change Podcast after 
reconnecting with her old college professor. This intensi�es her preoccupation with climate 
apocalypse and survival and she strains to balance her personal life- her husband, son and 
struggling brother- with the ever-growing anxiety of surviving on a planet that keeps growing 
warmer. By drawing on the concept of ‘solastagia’ developed by Glenn Albrecht, eco-anxiety and 
through the lens of Henri Lefebvre’s theory of ‘everyday life’ the paper argues that the ambient 
presence of the anticipated climate crisis in�ltrates ordinary, mundane life. The anxiety of 
witnessing the negative environmental changes in one’s familiar surroundings causes extreme 
distress and guilt. The study aims to understand how this state of helplessness in the face of an 
anticipated catastrophe makes daily existence dreary and quietly changes the interactions of the 
people with themselves and the increasingly warming world. Lizzie’s ine�ectual e�orts to sustain 
normal routines and keep a clear head aggravate the anxiety that pervades her daily existence. 
This unsettled consciousness in the wake of anticipated ecological loss is also mirrored in the 
novel’s fragmented, almost tweet-like chains of thought. Thus, the paper attempts to explore 
how climate anxiety and existential dread, a condition that accompanies living in the 
anthropocene, reshapes everyday life and examines the human attempt to regulate ordinary life 
while anticipating collapse. 
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As things currently stand with the UN o�cially declaring that the world has entered an era of 
"global water bankruptcy”, conversations about the accelerating climate change and 
environmental justice to prevent the oncoming ecological collapse becomes crucial and 
unavoidable, one that is now being copiously depicted through the emerging genre of climate 
�ction (cli-�). But these novels often feature an apocalyptic setting where people try to sustain 
themselves on a planet they have actively destroyed, with little focus on the psychological 
impacts the loss of one’s familiar environment can have on an individual. Weather then becomes 
a sort of record of individual psychic and emotional response to living on the eve of a 
catastrophe – the feeling of being lost and unmoored. In a world of planetary disasters, extreme 
weather, rising sea levels and ice sheet collapse, anxiety and dread about the coming apocalypse 
is justi�ed. This social, economic, environmental and humanitarian emergency has come to 
pervade every aspect of human existence causing our consciousness to be constantly 
overwhelmed by the looming threat of extinction. With media and IT globalization bringing the 
global events of climate crises and su�ering to the living room, people are forced out of the 
“sepulcher of oblivion”. 

The attritional violence against the environment, “ a violence of delayed destruction”, which 
was out of public sight and consciousness for a long time has now become increasingly hard to 
ignore as the calamitous repercussions of our greed is becoming more and more conspicuous. 
The casualties are no longer postponed, regions are turning uninhabitable and climate change 
has become irretrievable. The progressively tangible “death by indirection” makes it ever more 

di�cult to comprehend the world we live in. As one’s identity and understanding of self is 
inextricably linked to one’s sense of place, these incremental changes in one’s familiar 
environment can severely disrupt a coherent sense of self and identity. This brings about a state 
of disenfranchised grief and anxiety as one, confronted with their inability to do anything 
substantial to reverse the damage and prevent the accelerating degradation is paralysed into 
inaction. This fact of one’s helplessness in the face of a climate catastrophe causes extreme 
mental anguish. In this age of hypercapitalism, there is a consensual sense of the clock ticking, 
that the present has been truncated and compressed. This interminable experience of a 
fast-forward life, combined with the cognizance of an onrushing apocalypse, plummeting 
ecosystem productivity and irreparable destruction of the biosphere induces a gripping climate 
anxiety that derails normal functioning and interaction. Global environmental shifts and regional 
ecological decay are increasingly interwoven with everyday experience, triggering visceral 
psychological and emotional reactions (Cunson and Ellis). This demonstrates that humans 
possess an innate ability to develop ‘a�ective ties’ across a multitude of settings (urban, natural, 
personal, communal) which further highlights how land and ecosystems function as vital assets 
in fostering mental well-being, community thriving and cultural identity. Hence in this world, on 
the brink of a global catastrophe, how we live, work, love, endure and care for eachother can be 
severely altered. 

How do we live on a planet we are constantly ravaging? How do you maintain optimism 
amidst a sinkhole of crises? How do you cope with your own mortality and that of your loved 
ones? What happens when the alarm of climate change becomes too loud to ignore or escape? 
How do you maintain purpose and hope without falling into despair and nihilism, when only the 
wealthy can a�ord total disengagement? What is the optimal way to face the impending 
apocalypse? Would you choose to be a ‘climate defeatist’ retreating from society while making 
plans for your ‘doomstead’ or would you confront it communally, engaging in collective and 
collaborative actions to mitigate the disaster? The paper examines through Lefebvre’s everyday 
life and Albrecht’s ‘solastagia’ and the concept of eco-anxiety how daily life becomes a juggling 
act as one is perturbed by these unanswerable questions. As a core component of social reality, 
‘everyday life’ is de�ned by familiar routines, habitual actions and predictable patterns that o�er 
meaning, direction and sense of safety by providing a comforting order and stability. Everyday 
life is thus ingrained in an individual’s culture, social interactions, relationships and experiences 
with all their di�erences and con�icts, awareness of which only arises by tediousness or 
disruption. Henri Lefebvre in his Critique of Everyday Life argues that daily life is in�uenced by 
larger societal forces and that true freedom is impossible as these forces control our everyday 
existence- our routines, habits and consumption patterns. The human being stops being human 
and instead “becomes a thing to be used by another thing”. In Weather, the worsening climate 
becomes the totalizing force, the fulcrum, that determines the character’s everyday life as they 
attempt to balance domestic concerns amid anxious predictions of a global climatic collapse.The 
weather becomes the ‘urban’ that disrupts the perceived, conceived and lived social space of the 
residents as the same era that brought incredible advancements in daily technology has also 
seen a profound decline in the quality of daily life for the average person. Thus the entire fabric 
becomes compressed to this ambient weather; every aspect of everyone’s life feels threatened, 
every decision an intense duel,continually oscillating between individual survival and collective 
action. When the ‘lived experience of the space’ is disrupted especially with the media bringing 
increased exposure to the cause of the distress (climate crisis), for the coping individual “the 
trivial becomes extraordinary, and the habitual becomes 'mythical' ”(Critique of Everyday Life 
14).  

Lizzie Benson, a middle aged – underquali�ed librarian, experiences a complete subsumption 

of her daily life by the looming specter of the ecological collapse. Faced with the disorienting 
reality of her own corporeal limitations, she obsesses over the mundane in face of tectonic shifts– 
a desperate attempt to escape the pervasive anxiety that de�ne the anthropocene.As the 
boundaries between her domestic life and the outside world of imminent chaos becomes 
increasingly porous, she grapples with the question of how to “ keep tending your own garden 
once you’ve seen the �ames beyond its walls?”. Burdened by the psychological weight of the 
climate crisis, anticipatory dread and exhaustion, and overwhelmed by her whirlwinding interior 
landscape, her “everyday life is de�ned by contradictions: illusion and truth, power and 
helplessness, the intersection of the sector man controls and the sector he does not 
control”(Critique of Everyday Life 21).

This feeling of pervasive anxiety and uneasiness of living in the anthropocene is what Albrecht 
called ‘solastagia’, the lost comfort (Latin solacium) and the mounting distress from seeing one’s 
familiar environment changing due to climate crisis. Di�erent from nostalgia, ‘solastagia’ is a form 
of anxiety that develops when a person’s accustomed setting turns hostile and progressively 
uninhabitable. “It is the ‘lived experience’ of the loss of the present as manifest in a feeling of 
dislocation; of being undermined by forces that destroy the potential for solace to be derived 
from the present”(Albrecht 5).The individual panics as “the place, which was considered essential 
for the emotional and physical survival of the individual and their community, is 
endangered”(Ferrarello). As the physical gap between the individual and the anxiety trigger is 
closing, they often experience a sense of paralysis unable to translate such a fear into action.This 
eco-anxiety and melancholia is clearly exhibited by each of the novel’s main  characters – 
Lizzie,Sylvia and Henry. 

Lizzie’s average life – working an unful�lling, routine job and resigned to the fact of her dull, 
disappointing existence – takes the turn for the paranoid and conspiratorial as she isobligated to 
navigate a world that feels increasingly disquieting and precarious. After reconnecting with her 
old mentor, Sylvia Liller, who recruits her to answer the emails she receives from the listeners of 
her podcast ‘Hell and High Water’, Lizzie gets more and more involved with doomsday prepping, 
climate survivalism and evangelical doomsayers and spirals into a state of chronic climate 
anxiety. She tries not to “spill the full cup”, struggling to balance her domestic life (the mundane) 
with the rising anxiety and dread. The numerous seminars, emails concerning disorienting 
questions of safety, bioengineered bodies, survival tips and regular engagement with the 
hopeless and detached, she also becomes caught in the doomer-prepper state – “There are 
fewer and fewer birds these days. This is the hole I tumbled down an hour ago”(O�ll 49) – which 
becomes too much for her sensitive mind to handle. But unlike the defeatists, Lizzie can’t run 
away or retreat. She has a son to provide for, an elderly mother to worry about, a recovering drug 
addict brother to care for and a straining marriage to �x. Carrying the baggage of all these 
identities makes her hooked to responsibility as she becomes a personal therapist for those 
around her which causes her husband to remark, “I wish you were a real shrink…then we’d be 
rich”(O�ll 8). After all the talk about the “invisible horsemen galloping towards us”, she must 
return home to bills, �iers and chores that de�ne her daily life. While attending a Zen meditation 
class to assuage her anxiety she is asked to let go of everything she loves, which only raises her 
fear of not being able to protect her family from the coming doom. “The pieces of glass from a 
wedding were meant to be saved. If the husband died �rst, the wife prepared his body for burial 
by weighting his eyelids with the shards. If the wife died �rst, it was the husband’s job to do this. 
I wish I had known this. I wish I had kept those shards” (O�l 66). 

In the absence of a beginner’s course on how to cope and distressed by doubts about her 
parenting, marital and familial relationships, Lizzie attempts to carry on through wry humour, 
research of survival tips, mapping a doomstead and doubling as an ‘uno�cial shrink’ for people 

around her. Growing increasingly paranoid– “Now when I see my neighbors the voice in my head 
gets all Jesusy. One of you will betray me. But which? Is it you Mrs. Kovinski?”(O�ll 60) – and 
confronted with the truth of her frailty –“Then one day I have to run to catch a bus. I am so out of 
breath when I get there that I know in a �ash all my preparations for the apocalypse 
aredoomed”(O�ll 90) – she even came close to having an a�air with Will, a wilderness survival 
instructor and photographer. But no matter how meticulously she prepares for the crisis, she is 
forced to confront her powerlessness ,“Do you really think you can protect [your family]? In 
2047?” Sylvia asks. I look at her. Because until this moment, I did, I did somehow think this…“Then 
become rich, very, very rich,” she says in a tight voice”(O�ll 63). The true scale of things scare her 
and her bid to not think of the ‘bigness and smallness’ of things always fail–“My #1 fear is the 
acceleration of days. No such thing supposedly, but I swear I can feel it”(O�ll 14). Meanwhile, her 
brother Henry with whom she’s in a co-dependent relationship, lapses into drug use crippled by 
the mounting anxiety of being a good father in a world that is turning crescively dangerous. His 
self-destructive attitude prompted by bizarre and unsettling dreams and visions destroys his 
marriage and makes him incapable of normal human interactions. 

Sylvia, on the other hand, though having started the podcast with a vision of “rewilding half 
the earth” grows more hopeless as she failed to protect her soul from the ubiquitous dread– “No 
more campaigning, no more fund-raising, no more obligatory notes of hope…all she wants now 
is to go somewhere quiet and dark”(O�ll 90). Burnt out she realizes the futility of trying to delay 
the apocalypse by reasoning with the complacent evangelists, doomsayers and de-extinction 
maniacs. She becomes a doomer herself as she succumbs to despair and isolates herself– “There’s 
no hope anymore, only witnesses”(O�l 67). 

This omnipresent anxiety manifests in other characters’ as well–anxious Ben, the ‘doomed 
adjunct’ and the blonde who frequents the library, the perfection-obsessed Catherine, the local 
bodega owner- whose lives are equally lost and destabilized. Individuals usually navigate 
hurdles through familiar routines and adapting their experiences to the changes within daily life. 
The frantic oscillation between the sti�ing daily pressures and the looming shadow of a global 
catastrophe will have people dazed and reeling in the fatiguing modern age of information 
overload. The response of an average individual to the rising tide of the climate crisis is 
‘eco-paralysis’– “... it’s a myth that people panic in emergencies. Eighty percent just freeze. The 
brain refuses to take in what is happening. This is called the incredulity response”(O�ll 31).This 
growing senselessness of the world is also mirrored in the novel’s incohesive narration, the 
fragmented tweet-like form, and the non-sequential jumping from one event to the next. The 
text, peppered with doomer-prepper tips, proverbs, quotes, jokes and mails is jarring, re�ecting 
the disorientation of the individual experience. 

As the domestic space becomes saturated with the knowledge of the coming collapse, 
‘solastagia’ manifests as anticipatory grief– grief associated with anticipated future losses– which 
“. . . generate an emotional blockage between individuals, their environment and their 
place”(Ferrarello ). Daily life becomes a site of con�ict– a ham sandwich raises moral concerns, 
packing your kid’s schoolbag reminds you of how you will fail to protect him during the 
life-altering temperatures of 2047, cleaning reignites anxiety of generating indisposable waste. 
This eco-anxiety can also be visible in insomniac behaviour– “He’s not doing well with this sleep 
deprivation. There’s a reason it’s used as a tool of torture. But still, everyone I know is trying to 
sleep less”(O�ll 62). Stressed about their future, this hopelessness and grief pervades their 
private and public life which comes to be de�ned by the prepper acronym ‘FUD’- Fear, 
Uncertainty, Doubt. But “In everyday life the actor becomes committed, compromised; it is a 
serious business. The parts must be acted out until the end”(Lefebvre 136). 

to remain in denial. Yet “with practice…one may learn to accept the feeling of groundlessness 
without existential fear”(O�ll 61). Even if we cannot all organise protests or conduct scienti�c 
enquiry, if we all work together we can make great progress in preserving this doomed planet. As 
the novel concludes, Lizzie with her brief rendezvous with Will ending, realizes the fallacious 
notion of trying to save only oneself, discerning that she must rejoin the community for 
collective action and slowly learn to manage the multiple dimensions of her lived experience. 
This is further highlighted by the quote Ben pins on his desk, “You are not some disinterested 
bystander/Exert yourself”(O�ll 94). Since the enemy is ourselves and our wasteful practices, 
O�ll provides a website “Obligatory Note of Hope” that enables access to practical resources to 
join climate movements, uplifting insights and pro�les of inspiring “People of Conscience” to 
remind one of doing one’s part however small. 

Hence the paper examines how the novel Weather delineates individual existence in a toxic 
world, in the heart of the uncertainty of a global collapse (unknown in its form or time) and 
explores the individual e�ort “to commit to the next day, the next hour, the next minute 
even”(O�ll 83) as the concurrency of daily life and climate disaster produces a paralysing fear of 
“dying early and ignobly.” The paper thus highlights through ‘solastagia’ and everyday theory the 
importance of collective action for positive change by seeing the many unconnected individuals 
as one big family, each responsible for the other.
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So how does one respond to such paralysing anxiety and terror of the oncoming destruction? 
Should one like Lizzie gather survival tips–tuna can candle, t-shirt �shing– hatch plans of a 
doomstead carefully assessing people to bring along and get ‘enmeshed’ in other’s life forgetting 
oneself; like the evangelists treat the collapse as god’s will; like the fatalists succumb to despair 
and gloom and retreat believing it too late to stop the crisis; or like the techno-optimistic 
populace devise plans of inhabiting Mars or genetically modifying bodies to adapt?–“. . . 
eventually all those who are unnerved by what is falling away will be gone, and after that, there 
won't be any more talk of what has been lost, only of what has been gained”(O�ll 23). The reason 
most will be inclined towards passivity in the face of an ecological crisis is because they are 
complicit, enjoying the comfort of modern life. Since it requires real physical sacri�ce to stop 
participating in the slaughter of the planet, it becomes easier to wait for the rapture than actively 
engage in preventive actions. This con�ict is precisely captured in Lizzie's dilemma between 
convenience or rightness. “ I take the car service home because I’m ridiculous”(O�ll 35). Hence 
this daily life where the scales shift every few minutes, there arises the burning question of ‘does 
intense psychic pain make one more empathetic to other’s su�ering or blind to the pain of others 
outside individual experience?’ 

Lefebvre suggests that the only remedy for such “terror-enforced passivity”, the only escape 
from the perpetual pendulation of one’s acts having little or colossal impact, is channeling it into 
action– spontaneous and utopian. “Action and action alone can bring this healthiness and this 
elementary equilibrium, this ability to grasp life in its varied aspects, without being deliberately 
gloomy or abstractly optimistic . . . either looking at life on the black side or through rose-tinted 
glasses”(Lefebvre 186). To break with this monotonous taxing everyday, a massive redrafting of 
life is essential, brought about by change in society and space, as rumination can only 
immobilize. No one has a clue on how to deal with the coming doom, as even the most optimistic 
of scientists support limiting climate change and adapting to the pillage but not reversal. Feeling 
threatened but choosing to remain passive won’t stave o� the calamity. Sylvia's dystopian 
attitude, recognising the problem without a reliable solution only causes more worry. The 
trans-humanist outlook of �xing one’s biological form to adapt to the warming planet or 
terraforming Mars after making a perfectly good planet uninhabitable is not a feasible answer. 
Nor is prioritizing oneself over collective survival as it is foolish to assume one’s wealth and wit 
can make them immune to the catastrophe, ignoring the interconnected existence of living 
beings. The epiphanic realization that “the core delusion is that I am here and you are there”(O�ll 
96) and recognising that it is a collective crisis where we’re all responsible for eachother, can be a 
helpful �rst step. A major positive response to climate anxiety is engaging in collective 
conservation, restoration and revitalization of one’s own environment. As Thunberg said “ no one 
is too small to make a di�erence” and extensive changes always start with something small– 
minimalistic lifestyle, �ghting unchecked pollution, donating to organisations, caring for 
marginalised and severely a�ected communities and maintaining a climate-forward approach. 
But one must carefully guard one’s soul and mind as when surrounded by dread, hopelessness 
and pessimism since “the world continues to end” can make one weary and to eventually stop 
caring. “What it means to be a good person, a moral person, is calculated di�erently in times of 
crisis than in ordinary circumstances”(O�ll 15). 

To avoid this one can apply the ‘loss-proo�ng’ method mentioned in the novel–‘to think of the 
group �rst in order to survive as it gives one purpose, providing the necessary strength one 
needs to withstand an emergency’. It can be taxing to take the �rst step, feeling anxious and lost 
as one is in the Anthropocene. But what if you are “walking past my own search party by not 
allowing myself to join any collective enterprises?”(O�ll). Like Lizzie, we are all in the “twilight 
knowing” wherein an individual is aware of uncomfortable and destabilizing truths but chooses 

caste. An ecofeminist reading reveals that the �lm not only critiques caste oppression but also 
highlights the parallel exploitation of ecological spaces and women. The natural landscape and 
the female body are both depicted as sites for control and domination.The paper also utilizes the 
theory of intersectionality, a concept introduced by Kimberlé Crenshaw, which refers to the 
interaction and cumulative e�ects of multiple forms of discrimination that shape an individual’s 
life. As Crenshaw argues, "Intersectional subordination need not be intentionally produced; in 
fact, it is frequently the consequence of the imposition of one burden that interacts with 
preexisting vulnerabilities to create yet another dimension of disempowerment" (Crenshaw 
1249). Thus, systems of oppression do not operate independently but intersect in complex ways. 
This framework is particularly relevant to Papilio Buddha, where gender, class, and caste intersect 
to sustain the marginalisation of communities. The �lm demonstrates that these structures of 
inequality are interconnected, with individuals experiencing layered forms of oppression rather 
than a single, isolated form of discrimination. 

Thus, the concepts of ecofeminism and intersectionality operate together in Papilio Buddha, 
contributing to the marginalisation of both nature and the indigenous people of Meppara. These 
forms of oppression are interconnected and function simultaneously, resulting in the 
exploitation and dispossession of both ecological spaces and marginalised communities. The 
character of Manjushree in the �lm can be understood as one of the victims of these intersecting 
structures of power, including patriarchal domination, caste-based marginalisation, and the 
systemic displacement of indigenous populations.The �lm begins with a variety of visual 
sequences of the lush landscape of Wayanad, a tool that Cherian uses to establish the ecological 
narrative as central to the text. This is followed by Shankaran, the protagonist carrying a dead 
peacock from a bushy area to the top of a mountain and lying beside it. The dead peacock thus 
turns into a visual representation of the ecological degradation which is prevalent not just in the 
�ctional place Meppara but also around the world. The visual of the peacock feathers resting on 
Shankaran’s face adds on a layer of intimate connection between nature and individual.

To understand how the female characters in the movie are exploited, it is important to analyse 
the di�erent ways in which violence targets both indigenous women and the natural 
environment, and how these two threads run side by side. Cherian visually juxtaposes shots of 
degraded hills and landscapes with moments of explicit violence against women. In one such 
sequence, images of environmental degradation are immediately followed by police raiding two 
indigenous women. The police o�cers do not hold back, instead they humiliate the women with 
language loaded with sexual threats. This incident is not just a dramatic choice of Cherian but a 
key to ecofeminism. The �lm leans into an ecofeminist stance, showing that patriarchal power 
doesn’t just dominate nature or women in isolation. It ties the two together, so the ruined 
landscape and the abused bodies both end up as sites of control and exploitation.

 The character of Manjushree o�ers a signi�cant example of gendered oppression within the 
�lm. As a woman who earns a living by driving an auto-rickshaw, she openly de�es traditional 
gender roles, this results in hostility from male drivers.  A targeted campaign of sexualized verbal 
abuse similar to the earlier treatment of indigenous women follows. However, she refuses to be 
a passive subaltern; she actively resists the aggressors by confronting one of the men. Her 
realisation becomes explicit when she tells Shankaran, “I thought his problem was me being an 
auto driver. Now I realize, it is because I am a girl” (35:16–35:20). This moment highlights how her 
identity as a woman becomes the basis of her marginalisation.When Manjusree shares her 
experience of harassment to Shankaran, he responds by reducing it to her body, aiming to say 
that such attention is inevitable because of her physicality. This response reveals how the female 
body is seen as something to be desired, used and consumed rather than respected. Manjusree 
does not hold back her anger at such kind of objecti�cation. The entitlement and tone of 

consumption that the male �gures in the �lm embody re�ect a larger pattern, where nature too 
is considered as something to be taken, used and controlled. The female body and environment 
are exploited without consent.

Further, outsiders who claim to support indigenous struggles often view the landscape 
merely as a site of visual beauty to be captured through the camera, reducing nature to an object 
of aesthetic pleasure. In a similar way, Manjusree and the other indigenous women are subjected 
to the patriarchal gaze, where they are viewed as objects for voyeuristic pleasure. This parallel 
becomes striking in the scene where an earth moving machine removes the last tree from a hill, 
symbolising the violent stripping of the environment. Just as how the environment is valued 
only for its resources and beauty before being stripped of its dignity, women too are stripped 
away of all their identity and dignity.The brutal gang rape of Manjusree within the bushy fringes 
of the forest serves as the �lm’s most visceral metaphor for the dual exploitation of nature and 
the marginalized body. By staging this assault in a natural space that has been rendered 
‘unprotected’ by the state, Cherian establishes a direct parallel between the desecration of the 
topography and the violation of the female subject. The act of the attackers urinating upon her 
is particularly signi�cant; it functions as an act of abjection, reducing the woman to the status of 
‘waste’ or ‘dirt’ in the same way that the industrial-patriarchal state treats the landscape as a site 
for toxic disposal and extraction.

Cherian utilizes the image of a tribal pregnant woman being brutalized to illustrate the 
intersectional vulnerability of the displaced subject. As the woman intervenes to prevent the 
extrajudicial ‘dragging’ of her husband into a police vehicle, the o�cer’s boot to her stomach 
symbolizes the patriarchal State’s desire to abort the resistance movement itself. Within an 
ecofeminist framework, the bleeding of the pregnant mother mirrors the ‘bleeding’ of the 
Wayanad soil; both the maternal body and the earth are treated as sites of extraction and 
disposal. The police o�cer’s violence highlights a chilling reality: in the eyes of the hegemony, 
the indigenous womb is a threat that must be disciplined, while the indigenous man is a criminal 
for demanding his right to the soil. Ultimately, the ecofeminist trajectory of Papilio Buddha 
establishes the idea that the degradation of the Meppara landscape and the systemic violation 
of female bodies are two branches of the same patriarchal tree. By visually putting together the 
excavation of the hills and capturing the Dalit land with the sexualized disenfranchisement of 
indigenous women, Cherian argues that the state’s developmental agenda is essentially for 
extracting the fertility of the earth and the autonomy of women. The �lm suggests that the rape 
of the land and the rape of the woman are part of a singular, phallocentric logic of conquest.  

Intersectionality is another important theoretical framework that can be traced throughout 
the �lm. Although Kimberlé Crenshaw primarily developed this concept in relation to African 
American women, it is equally relevant in understanding the experiences of indigenous 
communities in Papilio Buddha. Intersectionality highlights how multiple forms of oppression 
operate together rather than separately. As Britannica notes, “Crenshaw introduced the concept 
to address experiences of oppression that could not be adequately understood as the result of 
ordinary patterns of discrimination” (August Samie). In the �lm, caste, gender, ethnicity, and class 
collectively contribute to the marginalisation of individuals and communities. The experiences of 
Manjushree, as discussed earlier, demonstrate how indigenous women are not oppressed solely 
on the basis of gender but through multiple, overlapping factors. While she faces harassment as 
a woman, her marginalised social background and economic condition further intensify her 
vulnerability, “the ideological construction of gender keeps the male dominant. If … the 
subaltern has no history and cannot speak, the subaltern as female is more deeply in the 
shadow’’ (Spivak, 2013). Class, in particular, plays a signi�cant role in shaping her lived reality. Her 
economic circumstances compel her to take up work as an auto-rickshaw driver, a profession 

dominated by men, where she continues to face hostility and discrimination. “I want to make a 
living too. I am struggling to run that school. They all want to have me” (35:21 – 35:29) is what she 
says to Shankaran.

Being a Pulaya woman becomes yet another reason for marginalisation in the �lm. “Gender 
relations are circuitous in a subaltern community with women double oppressed and occupying 
liminal spaces within the caste-entrenched patriarchal society.” (Raj et al. 10) In the �lm 
Manjusree is subjected to the voyeuristic gaze of male auto drivers, not just because she is a 
woman but also because she belongs to a marginalised caste. Her body is considered as 
accessible within this social hierarchy. The brutal rape in�icted upon her and the denial of justice 
highlights how caste intensi�es gendered oppression.Ethnicity functions a major role in 
intersectional Marginalisation within the �lm. Because the residents of Meppara are ethnically 
and culturally distinct from the dominant state apparatus, the land rights activism is frequently 
re-coded as terrorism and insurgency. This is evident in the dialogue by a politician: “The Dalits of 
Meppara has put the government in crisis” (1:25:26- 1:25:28). This reframing enables the state to 
impose a criminalizing gaze, where the simple act of inhabiting ancestral land is transformed 
into trespassing state-controlled forest spaces. Cherian argues that this erasure is deliberate, “In 
Papilio Buddha, we captured visually the horror of this ecocide in a region where Adivasis and the 
Dalit population were leading an environmentally-friendly life. These were people whose living 
depended on the forest” (Misrahi-Barak and Thiara 6). By portraying these lives as inherently 
disposable, the state ensures that “The state-sanctioned deforestation and ecocide go hand in 
hand with the genocide of the people who were displaced from their habitat” (Misrahi-Barak and 
Thiara 6). Thus, ethnicity is not a simple axis in intersectionality but as a speci�c site in which the 
state enacts its dual destruction of human life and environmental heritage.

The Postcolonial dimension adds yet another layer to the already existing intersectional 
framework. In a scene, Shankaran is seen attempting to capture a rare butter�y for a foreign 
researcher, which underlines the commodi�cation of nature. The act of taking a butter�y which 
is endemic to Western Ghats points to the colonial practice of appropriating indigenous 
biodiversity and knowledge for the bene�t of outside systems of power. For the foreign 
researcher the Meppara land is not valued for what it means to the people who live within it but 
for the resources that he can capture away from the place to bene�t the foreign knowledge 
system. This is what Rob Nixon identi�es as slow violence — harm that is "dispersed across space 
and time," where “casualties are deferred across generations and the agents of destruction 
remain di�cult to name” (Nixon 14). The harmful e�ects of capturing an endemic species can 
only be understood later as time passes. The researcher’s gaze over Meppara land replicates the 
colonial surveyor’s gaze.This extractive behaviour has a historical root in Wayanad. Colonial 
forest policies systematically displaced the indigenous communities from their land, 
reclassifying their ancestral lands as state-controlled reserves. The state’s present-day 
criminalisation of Dalit-rights movements is not a new one but a continuation of the old colonial 
one that frames demand for ancestral land as terrorism. This dimension deepens Crenshaw’s 
concept of intersectionality. Nixon notes that such violence haunts the lives of those 
"immiserated, abandoned, and humiliated by authoritarian rule and by a purportedly 
postcolonial new world order," where slow violence "coupled with direct repression, can ignite 
tensions, creating �ashpoints of desperation" (Nixon 29). This is precisely what Papilio Buddha 
shows, the Dalit- Adivasi communities of Meppara are not just marginalised by one aspect but 
are entrapped in a loop of marginalising factors.

Consequently, an intersectional approach shows that the oppression in Papilio Buddha is not 
singular but a systemic one. The �lm shows how caste hierarchy, colonial extraction, gendered 
objecti�cation, economic marginalisation, and ethnic othering work together to render the 

Dalit-Adivasi subject expendable. By tracing how these forces converge upon the lives of the 
people of Meppara, Jayan Cherian challenges the idea of oppression as a singular or uniform 
experience. Instead, the �lm demonstrates that the state’s criminalising gaze operates through 
the intersection of these multiple forms of marginality. Consequently, the resistance depicted in 
the �lm moves from mere land-rights activism to a radical ontological shift toward 
Ambedkarite-Buddhism. This is a profound recognition that one cannot dismantle the ecocide of 
the Western Ghats without simultaneously dismantling the intersectional power structures that 
facilitate it. The �lm suggests that the ecological destruction of the Western Ghats cannot be 
addressed without also confronting the social and political systems that sustain it.

In conclusion, Papilio Buddha serves as a powerful articulation of both ecofeminist and 
intersectional concerns. The �nal sequence acts as a striking realisation of how the system of 
power prioritises capital over the marginalised and the natural environment. Cherian choice of a 
silent tone as the residents of Meppara succumb to state power is a profound cinematic 
mourning. As the displaced trek through the lush jungle and emerge into the stark, degraded 
landscapes scarred by the dominant system, the �lm visually maps the transition from organic 
belonging to industrial alienation.From an ecofeminist perspective, this forced exodus signi�es 
the breaking of the deep connection between body and land, where the su�ering of the people 
parallels the degradation of the environment. At the same time, an intersectional reading reveals 
how the Dalit-Adivasi community is rendered expendable within structures of caste, class, and 
state power. The fragile Papilio Buddha butter�y, once a symbol of ecological richness, becomes 
a metaphor for the precarious existence of both nature and marginalised lives under such 
systems. The �lm ultimately suggests that the destruction of the Western Ghats is not merely an 
ecological crisis, but also a social one, involving the systematic displacement of those who have 
historically lived in harmony with the land. In its �nal moments, the �lm leaves the viewer with a 
stark realisation: without meaningful resistance to these intersecting structures of power, both 
the environment and the communities that depend on it face an uncertain and diminished 
future.
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ABSTRACT
This paper discusses Jayan Cherian’s 2013 �lm Papilio Buddha through the theoretical 

frameworks of ecofeminism and intersectionality.  The �lm being set in ecologically rich 
landscape of Wayanad in the Western Ghats of Kerala, foregrounds the systemic violence 
experienced by Dalit communities, women, and the natural environment. Through an 
ecofeminist lens, the study probes into how the exploitation of land parallels the marginalisation 
of the female bodies within a patriarchal and caste-based social order. Drawing on Kimberlé 
Crenshaw’s concept of intersectionality, the study argues that environmental injustice in the �lm 
cannot be understood independently of caste oppression, gender marginalisation, and the 
struggle for Dalit land rights; instead they must be understood as a united single entity. The 
reading also gently focuses on how the Malabar Banded Peacock butter�y, referenced in the title 
of the �lm, symbolically represents transformation and resistance. Additionally, it examines the 
postcolonial implications associated with the butter�y being collected by a foreign researcher, 
suggesting a correspondence between the extraction of natural resources and the exploitation 
of local landscapes and communities. By examining the relationship between marginalised 
communities and their ecological surroundings, the paper argues that Papilio Buddha presents 
the landscape not merely as a background but as an intrinsic part of the struggle for land and 
identity. Ultimately, the study argues that ecological destruction in the �lm is closely connected 
to the social struggles of marginalised communities. 

Key Words: Ecofeminism, Intersectionality, Exploitation, Marginalisation.

INTRODUCTION
The correlation between humans and the environment has become a substantial  

apprehension in contemporary literature and cinema. Cinema, as a powerful medium of visual 
representation, enables the portrayal of ecological spaces in a �amboyant manner and Papilio 
Buddha is no exception. The �lm opens not with characters but with the beautiful landscape of 
the untamed nature. Written and directed by Jayan K. Cherian, the �lm focuses on the atrocities 
committed against Dalits, women, and the natural environment. The narrative transpires in a 
�ctional space called Meppara in Wayanad, picturing the beauty of the Western Ghats through 
striking visual imagery. Within this landscape, the �lm explores how environmental spaces form 
a setting for social hierarchies and structures of power. The title referring to the Malabar Banded 
Peacock butter�y found in the Western Ghats, symbolically connects to the region’s biodiversity. 
This paper therefore examines Papilio Buddha through the theoretical frameworks of 
ecofeminism and intersectionality in order to analyse how ecological exploitation intersects with 
caste oppression, gender marginalisation, and struggles for land and identity. 

The paper uses ecofeminism to apprehend how the oppression of women is linked to the 
exploitation of nature. “The new relationship of man's domination and mastery over nature was 
thus also associated with new patterns of domination and mastery over women” (Shiva xv). 
Ecofeminist thinkers like Vandana Shiva argue that the domination of women and nature are 
interconnected processes rooted in patriarchal and hierarchical structures. This outlook is 
distinctly relevant to Papilio Buddha, which has been primarily studied only through the lens of 
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ABSTRACT
This paper examines how climate anxiety and the accompanying dread permeates daily life, 

subtly invading everyday rhythms, routines and social interactions. The protagonist Lizzie 
Benson, a librarian, begins managing the email inbox of a climate change Podcast after 
reconnecting with her old college professor. This intensi�es her preoccupation with climate 
apocalypse and survival and she strains to balance her personal life- her husband, son and 
struggling brother- with the ever-growing anxiety of surviving on a planet that keeps growing 
warmer. By drawing on the concept of ‘solastagia’ developed by Glenn Albrecht, eco-anxiety and 
through the lens of Henri Lefebvre’s theory of ‘everyday life’ the paper argues that the ambient 
presence of the anticipated climate crisis in�ltrates ordinary, mundane life. The anxiety of 
witnessing the negative environmental changes in one’s familiar surroundings causes extreme 
distress and guilt. The study aims to understand how this state of helplessness in the face of an 
anticipated catastrophe makes daily existence dreary and quietly changes the interactions of the 
people with themselves and the increasingly warming world. Lizzie’s ine�ectual e�orts to sustain 
normal routines and keep a clear head aggravate the anxiety that pervades her daily existence. 
This unsettled consciousness in the wake of anticipated ecological loss is also mirrored in the 
novel’s fragmented, almost tweet-like chains of thought. Thus, the paper attempts to explore 
how climate anxiety and existential dread, a condition that accompanies living in the 
anthropocene, reshapes everyday life and examines the human attempt to regulate ordinary life 
while anticipating collapse. 

Key Words: Climate Anxiety, Solastagia, Anthropocene, Ecological Responsibility 

As things currently stand with the UN o�cially declaring that the world has entered an era of 
"global water bankruptcy”, conversations about the accelerating climate change and 
environmental justice to prevent the oncoming ecological collapse becomes crucial and 
unavoidable, one that is now being copiously depicted through the emerging genre of climate 
�ction (cli-�). But these novels often feature an apocalyptic setting where people try to sustain 
themselves on a planet they have actively destroyed, with little focus on the psychological 
impacts the loss of one’s familiar environment can have on an individual. Weather then becomes 
a sort of record of individual psychic and emotional response to living on the eve of a 
catastrophe – the feeling of being lost and unmoored. In a world of planetary disasters, extreme 
weather, rising sea levels and ice sheet collapse, anxiety and dread about the coming apocalypse 
is justi�ed. This social, economic, environmental and humanitarian emergency has come to 
pervade every aspect of human existence causing our consciousness to be constantly 
overwhelmed by the looming threat of extinction. With media and IT globalization bringing the 
global events of climate crises and su�ering to the living room, people are forced out of the 
“sepulcher of oblivion”. 

The attritional violence against the environment, “ a violence of delayed destruction”, which 
was out of public sight and consciousness for a long time has now become increasingly hard to 
ignore as the calamitous repercussions of our greed is becoming more and more conspicuous. 
The casualties are no longer postponed, regions are turning uninhabitable and climate change 
has become irretrievable. The progressively tangible “death by indirection” makes it ever more 

di�cult to comprehend the world we live in. As one’s identity and understanding of self is 
inextricably linked to one’s sense of place, these incremental changes in one’s familiar 
environment can severely disrupt a coherent sense of self and identity. This brings about a state 
of disenfranchised grief and anxiety as one, confronted with their inability to do anything 
substantial to reverse the damage and prevent the accelerating degradation is paralysed into 
inaction. This fact of one’s helplessness in the face of a climate catastrophe causes extreme 
mental anguish. In this age of hypercapitalism, there is a consensual sense of the clock ticking, 
that the present has been truncated and compressed. This interminable experience of a 
fast-forward life, combined with the cognizance of an onrushing apocalypse, plummeting 
ecosystem productivity and irreparable destruction of the biosphere induces a gripping climate 
anxiety that derails normal functioning and interaction. Global environmental shifts and regional 
ecological decay are increasingly interwoven with everyday experience, triggering visceral 
psychological and emotional reactions (Cunson and Ellis). This demonstrates that humans 
possess an innate ability to develop ‘a�ective ties’ across a multitude of settings (urban, natural, 
personal, communal) which further highlights how land and ecosystems function as vital assets 
in fostering mental well-being, community thriving and cultural identity. Hence in this world, on 
the brink of a global catastrophe, how we live, work, love, endure and care for eachother can be 
severely altered. 

How do we live on a planet we are constantly ravaging? How do you maintain optimism 
amidst a sinkhole of crises? How do you cope with your own mortality and that of your loved 
ones? What happens when the alarm of climate change becomes too loud to ignore or escape? 
How do you maintain purpose and hope without falling into despair and nihilism, when only the 
wealthy can a�ord total disengagement? What is the optimal way to face the impending 
apocalypse? Would you choose to be a ‘climate defeatist’ retreating from society while making 
plans for your ‘doomstead’ or would you confront it communally, engaging in collective and 
collaborative actions to mitigate the disaster? The paper examines through Lefebvre’s everyday 
life and Albrecht’s ‘solastagia’ and the concept of eco-anxiety how daily life becomes a juggling 
act as one is perturbed by these unanswerable questions. As a core component of social reality, 
‘everyday life’ is de�ned by familiar routines, habitual actions and predictable patterns that o�er 
meaning, direction and sense of safety by providing a comforting order and stability. Everyday 
life is thus ingrained in an individual’s culture, social interactions, relationships and experiences 
with all their di�erences and con�icts, awareness of which only arises by tediousness or 
disruption. Henri Lefebvre in his Critique of Everyday Life argues that daily life is in�uenced by 
larger societal forces and that true freedom is impossible as these forces control our everyday 
existence- our routines, habits and consumption patterns. The human being stops being human 
and instead “becomes a thing to be used by another thing”. In Weather, the worsening climate 
becomes the totalizing force, the fulcrum, that determines the character’s everyday life as they 
attempt to balance domestic concerns amid anxious predictions of a global climatic collapse.The 
weather becomes the ‘urban’ that disrupts the perceived, conceived and lived social space of the 
residents as the same era that brought incredible advancements in daily technology has also 
seen a profound decline in the quality of daily life for the average person. Thus the entire fabric 
becomes compressed to this ambient weather; every aspect of everyone’s life feels threatened, 
every decision an intense duel,continually oscillating between individual survival and collective 
action. When the ‘lived experience of the space’ is disrupted especially with the media bringing 
increased exposure to the cause of the distress (climate crisis), for the coping individual “the 
trivial becomes extraordinary, and the habitual becomes 'mythical' ”(Critique of Everyday Life 
14).  

Lizzie Benson, a middle aged – underquali�ed librarian, experiences a complete subsumption 

of her daily life by the looming specter of the ecological collapse. Faced with the disorienting 
reality of her own corporeal limitations, she obsesses over the mundane in face of tectonic shifts– 
a desperate attempt to escape the pervasive anxiety that de�ne the anthropocene.As the 
boundaries between her domestic life and the outside world of imminent chaos becomes 
increasingly porous, she grapples with the question of how to “ keep tending your own garden 
once you’ve seen the �ames beyond its walls?”. Burdened by the psychological weight of the 
climate crisis, anticipatory dread and exhaustion, and overwhelmed by her whirlwinding interior 
landscape, her “everyday life is de�ned by contradictions: illusion and truth, power and 
helplessness, the intersection of the sector man controls and the sector he does not 
control”(Critique of Everyday Life 21).

This feeling of pervasive anxiety and uneasiness of living in the anthropocene is what Albrecht 
called ‘solastagia’, the lost comfort (Latin solacium) and the mounting distress from seeing one’s 
familiar environment changing due to climate crisis. Di�erent from nostalgia, ‘solastagia’ is a form 
of anxiety that develops when a person’s accustomed setting turns hostile and progressively 
uninhabitable. “It is the ‘lived experience’ of the loss of the present as manifest in a feeling of 
dislocation; of being undermined by forces that destroy the potential for solace to be derived 
from the present”(Albrecht 5).The individual panics as “the place, which was considered essential 
for the emotional and physical survival of the individual and their community, is 
endangered”(Ferrarello). As the physical gap between the individual and the anxiety trigger is 
closing, they often experience a sense of paralysis unable to translate such a fear into action.This 
eco-anxiety and melancholia is clearly exhibited by each of the novel’s main  characters – 
Lizzie,Sylvia and Henry. 

Lizzie’s average life – working an unful�lling, routine job and resigned to the fact of her dull, 
disappointing existence – takes the turn for the paranoid and conspiratorial as she isobligated to 
navigate a world that feels increasingly disquieting and precarious. After reconnecting with her 
old mentor, Sylvia Liller, who recruits her to answer the emails she receives from the listeners of 
her podcast ‘Hell and High Water’, Lizzie gets more and more involved with doomsday prepping, 
climate survivalism and evangelical doomsayers and spirals into a state of chronic climate 
anxiety. She tries not to “spill the full cup”, struggling to balance her domestic life (the mundane) 
with the rising anxiety and dread. The numerous seminars, emails concerning disorienting 
questions of safety, bioengineered bodies, survival tips and regular engagement with the 
hopeless and detached, she also becomes caught in the doomer-prepper state – “There are 
fewer and fewer birds these days. This is the hole I tumbled down an hour ago”(O�ll 49) – which 
becomes too much for her sensitive mind to handle. But unlike the defeatists, Lizzie can’t run 
away or retreat. She has a son to provide for, an elderly mother to worry about, a recovering drug 
addict brother to care for and a straining marriage to �x. Carrying the baggage of all these 
identities makes her hooked to responsibility as she becomes a personal therapist for those 
around her which causes her husband to remark, “I wish you were a real shrink…then we’d be 
rich”(O�ll 8). After all the talk about the “invisible horsemen galloping towards us”, she must 
return home to bills, �iers and chores that de�ne her daily life. While attending a Zen meditation 
class to assuage her anxiety she is asked to let go of everything she loves, which only raises her 
fear of not being able to protect her family from the coming doom. “The pieces of glass from a 
wedding were meant to be saved. If the husband died �rst, the wife prepared his body for burial 
by weighting his eyelids with the shards. If the wife died �rst, it was the husband’s job to do this. 
I wish I had known this. I wish I had kept those shards” (O�l 66). 

In the absence of a beginner’s course on how to cope and distressed by doubts about her 
parenting, marital and familial relationships, Lizzie attempts to carry on through wry humour, 
research of survival tips, mapping a doomstead and doubling as an ‘uno�cial shrink’ for people 

around her. Growing increasingly paranoid– “Now when I see my neighbors the voice in my head 
gets all Jesusy. One of you will betray me. But which? Is it you Mrs. Kovinski?”(O�ll 60) – and 
confronted with the truth of her frailty –“Then one day I have to run to catch a bus. I am so out of 
breath when I get there that I know in a �ash all my preparations for the apocalypse 
aredoomed”(O�ll 90) – she even came close to having an a�air with Will, a wilderness survival 
instructor and photographer. But no matter how meticulously she prepares for the crisis, she is 
forced to confront her powerlessness ,“Do you really think you can protect [your family]? In 
2047?” Sylvia asks. I look at her. Because until this moment, I did, I did somehow think this…“Then 
become rich, very, very rich,” she says in a tight voice”(O�ll 63). The true scale of things scare her 
and her bid to not think of the ‘bigness and smallness’ of things always fail–“My #1 fear is the 
acceleration of days. No such thing supposedly, but I swear I can feel it”(O�ll 14). Meanwhile, her 
brother Henry with whom she’s in a co-dependent relationship, lapses into drug use crippled by 
the mounting anxiety of being a good father in a world that is turning crescively dangerous. His 
self-destructive attitude prompted by bizarre and unsettling dreams and visions destroys his 
marriage and makes him incapable of normal human interactions. 

Sylvia, on the other hand, though having started the podcast with a vision of “rewilding half 
the earth” grows more hopeless as she failed to protect her soul from the ubiquitous dread– “No 
more campaigning, no more fund-raising, no more obligatory notes of hope…all she wants now 
is to go somewhere quiet and dark”(O�ll 90). Burnt out she realizes the futility of trying to delay 
the apocalypse by reasoning with the complacent evangelists, doomsayers and de-extinction 
maniacs. She becomes a doomer herself as she succumbs to despair and isolates herself– “There’s 
no hope anymore, only witnesses”(O�l 67). 

This omnipresent anxiety manifests in other characters’ as well–anxious Ben, the ‘doomed 
adjunct’ and the blonde who frequents the library, the perfection-obsessed Catherine, the local 
bodega owner- whose lives are equally lost and destabilized. Individuals usually navigate 
hurdles through familiar routines and adapting their experiences to the changes within daily life. 
The frantic oscillation between the sti�ing daily pressures and the looming shadow of a global 
catastrophe will have people dazed and reeling in the fatiguing modern age of information 
overload. The response of an average individual to the rising tide of the climate crisis is 
‘eco-paralysis’– “... it’s a myth that people panic in emergencies. Eighty percent just freeze. The 
brain refuses to take in what is happening. This is called the incredulity response”(O�ll 31).This 
growing senselessness of the world is also mirrored in the novel’s incohesive narration, the 
fragmented tweet-like form, and the non-sequential jumping from one event to the next. The 
text, peppered with doomer-prepper tips, proverbs, quotes, jokes and mails is jarring, re�ecting 
the disorientation of the individual experience. 

As the domestic space becomes saturated with the knowledge of the coming collapse, 
‘solastagia’ manifests as anticipatory grief– grief associated with anticipated future losses– which 
“. . . generate an emotional blockage between individuals, their environment and their 
place”(Ferrarello ). Daily life becomes a site of con�ict– a ham sandwich raises moral concerns, 
packing your kid’s schoolbag reminds you of how you will fail to protect him during the 
life-altering temperatures of 2047, cleaning reignites anxiety of generating indisposable waste. 
This eco-anxiety can also be visible in insomniac behaviour– “He’s not doing well with this sleep 
deprivation. There’s a reason it’s used as a tool of torture. But still, everyone I know is trying to 
sleep less”(O�ll 62). Stressed about their future, this hopelessness and grief pervades their 
private and public life which comes to be de�ned by the prepper acronym ‘FUD’- Fear, 
Uncertainty, Doubt. But “In everyday life the actor becomes committed, compromised; it is a 
serious business. The parts must be acted out until the end”(Lefebvre 136). 

to remain in denial. Yet “with practice…one may learn to accept the feeling of groundlessness 
without existential fear”(O�ll 61). Even if we cannot all organise protests or conduct scienti�c 
enquiry, if we all work together we can make great progress in preserving this doomed planet. As 
the novel concludes, Lizzie with her brief rendezvous with Will ending, realizes the fallacious 
notion of trying to save only oneself, discerning that she must rejoin the community for 
collective action and slowly learn to manage the multiple dimensions of her lived experience. 
This is further highlighted by the quote Ben pins on his desk, “You are not some disinterested 
bystander/Exert yourself”(O�ll 94). Since the enemy is ourselves and our wasteful practices, 
O�ll provides a website “Obligatory Note of Hope” that enables access to practical resources to 
join climate movements, uplifting insights and pro�les of inspiring “People of Conscience” to 
remind one of doing one’s part however small. 

Hence the paper examines how the novel Weather delineates individual existence in a toxic 
world, in the heart of the uncertainty of a global collapse (unknown in its form or time) and 
explores the individual e�ort “to commit to the next day, the next hour, the next minute 
even”(O�ll 83) as the concurrency of daily life and climate disaster produces a paralysing fear of 
“dying early and ignobly.” The paper thus highlights through ‘solastagia’ and everyday theory the 
importance of collective action for positive change by seeing the many unconnected individuals 
as one big family, each responsible for the other.
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So how does one respond to such paralysing anxiety and terror of the oncoming destruction? 
Should one like Lizzie gather survival tips–tuna can candle, t-shirt �shing– hatch plans of a 
doomstead carefully assessing people to bring along and get ‘enmeshed’ in other’s life forgetting 
oneself; like the evangelists treat the collapse as god’s will; like the fatalists succumb to despair 
and gloom and retreat believing it too late to stop the crisis; or like the techno-optimistic 
populace devise plans of inhabiting Mars or genetically modifying bodies to adapt?–“. . . 
eventually all those who are unnerved by what is falling away will be gone, and after that, there 
won't be any more talk of what has been lost, only of what has been gained”(O�ll 23). The reason 
most will be inclined towards passivity in the face of an ecological crisis is because they are 
complicit, enjoying the comfort of modern life. Since it requires real physical sacri�ce to stop 
participating in the slaughter of the planet, it becomes easier to wait for the rapture than actively 
engage in preventive actions. This con�ict is precisely captured in Lizzie's dilemma between 
convenience or rightness. “ I take the car service home because I’m ridiculous”(O�ll 35). Hence 
this daily life where the scales shift every few minutes, there arises the burning question of ‘does 
intense psychic pain make one more empathetic to other’s su�ering or blind to the pain of others 
outside individual experience?’ 

Lefebvre suggests that the only remedy for such “terror-enforced passivity”, the only escape 
from the perpetual pendulation of one’s acts having little or colossal impact, is channeling it into 
action– spontaneous and utopian. “Action and action alone can bring this healthiness and this 
elementary equilibrium, this ability to grasp life in its varied aspects, without being deliberately 
gloomy or abstractly optimistic . . . either looking at life on the black side or through rose-tinted 
glasses”(Lefebvre 186). To break with this monotonous taxing everyday, a massive redrafting of 
life is essential, brought about by change in society and space, as rumination can only 
immobilize. No one has a clue on how to deal with the coming doom, as even the most optimistic 
of scientists support limiting climate change and adapting to the pillage but not reversal. Feeling 
threatened but choosing to remain passive won’t stave o� the calamity. Sylvia's dystopian 
attitude, recognising the problem without a reliable solution only causes more worry. The 
trans-humanist outlook of �xing one’s biological form to adapt to the warming planet or 
terraforming Mars after making a perfectly good planet uninhabitable is not a feasible answer. 
Nor is prioritizing oneself over collective survival as it is foolish to assume one’s wealth and wit 
can make them immune to the catastrophe, ignoring the interconnected existence of living 
beings. The epiphanic realization that “the core delusion is that I am here and you are there”(O�ll 
96) and recognising that it is a collective crisis where we’re all responsible for eachother, can be a 
helpful �rst step. A major positive response to climate anxiety is engaging in collective 
conservation, restoration and revitalization of one’s own environment. As Thunberg said “ no one 
is too small to make a di�erence” and extensive changes always start with something small– 
minimalistic lifestyle, �ghting unchecked pollution, donating to organisations, caring for 
marginalised and severely a�ected communities and maintaining a climate-forward approach. 
But one must carefully guard one’s soul and mind as when surrounded by dread, hopelessness 
and pessimism since “the world continues to end” can make one weary and to eventually stop 
caring. “What it means to be a good person, a moral person, is calculated di�erently in times of 
crisis than in ordinary circumstances”(O�ll 15). 

To avoid this one can apply the ‘loss-proo�ng’ method mentioned in the novel–‘to think of the 
group �rst in order to survive as it gives one purpose, providing the necessary strength one 
needs to withstand an emergency’. It can be taxing to take the �rst step, feeling anxious and lost 
as one is in the Anthropocene. But what if you are “walking past my own search party by not 
allowing myself to join any collective enterprises?”(O�ll). Like Lizzie, we are all in the “twilight 
knowing” wherein an individual is aware of uncomfortable and destabilizing truths but chooses 

caste. An ecofeminist reading reveals that the �lm not only critiques caste oppression but also 
highlights the parallel exploitation of ecological spaces and women. The natural landscape and 
the female body are both depicted as sites for control and domination.The paper also utilizes the 
theory of intersectionality, a concept introduced by Kimberlé Crenshaw, which refers to the 
interaction and cumulative e�ects of multiple forms of discrimination that shape an individual’s 
life. As Crenshaw argues, "Intersectional subordination need not be intentionally produced; in 
fact, it is frequently the consequence of the imposition of one burden that interacts with 
preexisting vulnerabilities to create yet another dimension of disempowerment" (Crenshaw 
1249). Thus, systems of oppression do not operate independently but intersect in complex ways. 
This framework is particularly relevant to Papilio Buddha, where gender, class, and caste intersect 
to sustain the marginalisation of communities. The �lm demonstrates that these structures of 
inequality are interconnected, with individuals experiencing layered forms of oppression rather 
than a single, isolated form of discrimination. 

Thus, the concepts of ecofeminism and intersectionality operate together in Papilio Buddha, 
contributing to the marginalisation of both nature and the indigenous people of Meppara. These 
forms of oppression are interconnected and function simultaneously, resulting in the 
exploitation and dispossession of both ecological spaces and marginalised communities. The 
character of Manjushree in the �lm can be understood as one of the victims of these intersecting 
structures of power, including patriarchal domination, caste-based marginalisation, and the 
systemic displacement of indigenous populations.The �lm begins with a variety of visual 
sequences of the lush landscape of Wayanad, a tool that Cherian uses to establish the ecological 
narrative as central to the text. This is followed by Shankaran, the protagonist carrying a dead 
peacock from a bushy area to the top of a mountain and lying beside it. The dead peacock thus 
turns into a visual representation of the ecological degradation which is prevalent not just in the 
�ctional place Meppara but also around the world. The visual of the peacock feathers resting on 
Shankaran’s face adds on a layer of intimate connection between nature and individual.

To understand how the female characters in the movie are exploited, it is important to analyse 
the di�erent ways in which violence targets both indigenous women and the natural 
environment, and how these two threads run side by side. Cherian visually juxtaposes shots of 
degraded hills and landscapes with moments of explicit violence against women. In one such 
sequence, images of environmental degradation are immediately followed by police raiding two 
indigenous women. The police o�cers do not hold back, instead they humiliate the women with 
language loaded with sexual threats. This incident is not just a dramatic choice of Cherian but a 
key to ecofeminism. The �lm leans into an ecofeminist stance, showing that patriarchal power 
doesn’t just dominate nature or women in isolation. It ties the two together, so the ruined 
landscape and the abused bodies both end up as sites of control and exploitation.

 The character of Manjushree o�ers a signi�cant example of gendered oppression within the 
�lm. As a woman who earns a living by driving an auto-rickshaw, she openly de�es traditional 
gender roles, this results in hostility from male drivers.  A targeted campaign of sexualized verbal 
abuse similar to the earlier treatment of indigenous women follows. However, she refuses to be 
a passive subaltern; she actively resists the aggressors by confronting one of the men. Her 
realisation becomes explicit when she tells Shankaran, “I thought his problem was me being an 
auto driver. Now I realize, it is because I am a girl” (35:16–35:20). This moment highlights how her 
identity as a woman becomes the basis of her marginalisation.When Manjusree shares her 
experience of harassment to Shankaran, he responds by reducing it to her body, aiming to say 
that such attention is inevitable because of her physicality. This response reveals how the female 
body is seen as something to be desired, used and consumed rather than respected. Manjusree 
does not hold back her anger at such kind of objecti�cation. The entitlement and tone of 

consumption that the male �gures in the �lm embody re�ect a larger pattern, where nature too 
is considered as something to be taken, used and controlled. The female body and environment 
are exploited without consent.

Further, outsiders who claim to support indigenous struggles often view the landscape 
merely as a site of visual beauty to be captured through the camera, reducing nature to an object 
of aesthetic pleasure. In a similar way, Manjusree and the other indigenous women are subjected 
to the patriarchal gaze, where they are viewed as objects for voyeuristic pleasure. This parallel 
becomes striking in the scene where an earth moving machine removes the last tree from a hill, 
symbolising the violent stripping of the environment. Just as how the environment is valued 
only for its resources and beauty before being stripped of its dignity, women too are stripped 
away of all their identity and dignity.The brutal gang rape of Manjusree within the bushy fringes 
of the forest serves as the �lm’s most visceral metaphor for the dual exploitation of nature and 
the marginalized body. By staging this assault in a natural space that has been rendered 
‘unprotected’ by the state, Cherian establishes a direct parallel between the desecration of the 
topography and the violation of the female subject. The act of the attackers urinating upon her 
is particularly signi�cant; it functions as an act of abjection, reducing the woman to the status of 
‘waste’ or ‘dirt’ in the same way that the industrial-patriarchal state treats the landscape as a site 
for toxic disposal and extraction.

Cherian utilizes the image of a tribal pregnant woman being brutalized to illustrate the 
intersectional vulnerability of the displaced subject. As the woman intervenes to prevent the 
extrajudicial ‘dragging’ of her husband into a police vehicle, the o�cer’s boot to her stomach 
symbolizes the patriarchal State’s desire to abort the resistance movement itself. Within an 
ecofeminist framework, the bleeding of the pregnant mother mirrors the ‘bleeding’ of the 
Wayanad soil; both the maternal body and the earth are treated as sites of extraction and 
disposal. The police o�cer’s violence highlights a chilling reality: in the eyes of the hegemony, 
the indigenous womb is a threat that must be disciplined, while the indigenous man is a criminal 
for demanding his right to the soil. Ultimately, the ecofeminist trajectory of Papilio Buddha 
establishes the idea that the degradation of the Meppara landscape and the systemic violation 
of female bodies are two branches of the same patriarchal tree. By visually putting together the 
excavation of the hills and capturing the Dalit land with the sexualized disenfranchisement of 
indigenous women, Cherian argues that the state’s developmental agenda is essentially for 
extracting the fertility of the earth and the autonomy of women. The �lm suggests that the rape 
of the land and the rape of the woman are part of a singular, phallocentric logic of conquest.  

Intersectionality is another important theoretical framework that can be traced throughout 
the �lm. Although Kimberlé Crenshaw primarily developed this concept in relation to African 
American women, it is equally relevant in understanding the experiences of indigenous 
communities in Papilio Buddha. Intersectionality highlights how multiple forms of oppression 
operate together rather than separately. As Britannica notes, “Crenshaw introduced the concept 
to address experiences of oppression that could not be adequately understood as the result of 
ordinary patterns of discrimination” (August Samie). In the �lm, caste, gender, ethnicity, and class 
collectively contribute to the marginalisation of individuals and communities. The experiences of 
Manjushree, as discussed earlier, demonstrate how indigenous women are not oppressed solely 
on the basis of gender but through multiple, overlapping factors. While she faces harassment as 
a woman, her marginalised social background and economic condition further intensify her 
vulnerability, “the ideological construction of gender keeps the male dominant. If … the 
subaltern has no history and cannot speak, the subaltern as female is more deeply in the 
shadow’’ (Spivak, 2013). Class, in particular, plays a signi�cant role in shaping her lived reality. Her 
economic circumstances compel her to take up work as an auto-rickshaw driver, a profession 

dominated by men, where she continues to face hostility and discrimination. “I want to make a 
living too. I am struggling to run that school. They all want to have me” (35:21 – 35:29) is what she 
says to Shankaran.

Being a Pulaya woman becomes yet another reason for marginalisation in the �lm. “Gender 
relations are circuitous in a subaltern community with women double oppressed and occupying 
liminal spaces within the caste-entrenched patriarchal society.” (Raj et al. 10) In the �lm 
Manjusree is subjected to the voyeuristic gaze of male auto drivers, not just because she is a 
woman but also because she belongs to a marginalised caste. Her body is considered as 
accessible within this social hierarchy. The brutal rape in�icted upon her and the denial of justice 
highlights how caste intensi�es gendered oppression.Ethnicity functions a major role in 
intersectional Marginalisation within the �lm. Because the residents of Meppara are ethnically 
and culturally distinct from the dominant state apparatus, the land rights activism is frequently 
re-coded as terrorism and insurgency. This is evident in the dialogue by a politician: “The Dalits of 
Meppara has put the government in crisis” (1:25:26- 1:25:28). This reframing enables the state to 
impose a criminalizing gaze, where the simple act of inhabiting ancestral land is transformed 
into trespassing state-controlled forest spaces. Cherian argues that this erasure is deliberate, “In 
Papilio Buddha, we captured visually the horror of this ecocide in a region where Adivasis and the 
Dalit population were leading an environmentally-friendly life. These were people whose living 
depended on the forest” (Misrahi-Barak and Thiara 6). By portraying these lives as inherently 
disposable, the state ensures that “The state-sanctioned deforestation and ecocide go hand in 
hand with the genocide of the people who were displaced from their habitat” (Misrahi-Barak and 
Thiara 6). Thus, ethnicity is not a simple axis in intersectionality but as a speci�c site in which the 
state enacts its dual destruction of human life and environmental heritage.

The Postcolonial dimension adds yet another layer to the already existing intersectional 
framework. In a scene, Shankaran is seen attempting to capture a rare butter�y for a foreign 
researcher, which underlines the commodi�cation of nature. The act of taking a butter�y which 
is endemic to Western Ghats points to the colonial practice of appropriating indigenous 
biodiversity and knowledge for the bene�t of outside systems of power. For the foreign 
researcher the Meppara land is not valued for what it means to the people who live within it but 
for the resources that he can capture away from the place to bene�t the foreign knowledge 
system. This is what Rob Nixon identi�es as slow violence — harm that is "dispersed across space 
and time," where “casualties are deferred across generations and the agents of destruction 
remain di�cult to name” (Nixon 14). The harmful e�ects of capturing an endemic species can 
only be understood later as time passes. The researcher’s gaze over Meppara land replicates the 
colonial surveyor’s gaze.This extractive behaviour has a historical root in Wayanad. Colonial 
forest policies systematically displaced the indigenous communities from their land, 
reclassifying their ancestral lands as state-controlled reserves. The state’s present-day 
criminalisation of Dalit-rights movements is not a new one but a continuation of the old colonial 
one that frames demand for ancestral land as terrorism. This dimension deepens Crenshaw’s 
concept of intersectionality. Nixon notes that such violence haunts the lives of those 
"immiserated, abandoned, and humiliated by authoritarian rule and by a purportedly 
postcolonial new world order," where slow violence "coupled with direct repression, can ignite 
tensions, creating �ashpoints of desperation" (Nixon 29). This is precisely what Papilio Buddha 
shows, the Dalit- Adivasi communities of Meppara are not just marginalised by one aspect but 
are entrapped in a loop of marginalising factors.

Consequently, an intersectional approach shows that the oppression in Papilio Buddha is not 
singular but a systemic one. The �lm shows how caste hierarchy, colonial extraction, gendered 
objecti�cation, economic marginalisation, and ethnic othering work together to render the 

Dalit-Adivasi subject expendable. By tracing how these forces converge upon the lives of the 
people of Meppara, Jayan Cherian challenges the idea of oppression as a singular or uniform 
experience. Instead, the �lm demonstrates that the state’s criminalising gaze operates through 
the intersection of these multiple forms of marginality. Consequently, the resistance depicted in 
the �lm moves from mere land-rights activism to a radical ontological shift toward 
Ambedkarite-Buddhism. This is a profound recognition that one cannot dismantle the ecocide of 
the Western Ghats without simultaneously dismantling the intersectional power structures that 
facilitate it. The �lm suggests that the ecological destruction of the Western Ghats cannot be 
addressed without also confronting the social and political systems that sustain it.

In conclusion, Papilio Buddha serves as a powerful articulation of both ecofeminist and 
intersectional concerns. The �nal sequence acts as a striking realisation of how the system of 
power prioritises capital over the marginalised and the natural environment. Cherian choice of a 
silent tone as the residents of Meppara succumb to state power is a profound cinematic 
mourning. As the displaced trek through the lush jungle and emerge into the stark, degraded 
landscapes scarred by the dominant system, the �lm visually maps the transition from organic 
belonging to industrial alienation.From an ecofeminist perspective, this forced exodus signi�es 
the breaking of the deep connection between body and land, where the su�ering of the people 
parallels the degradation of the environment. At the same time, an intersectional reading reveals 
how the Dalit-Adivasi community is rendered expendable within structures of caste, class, and 
state power. The fragile Papilio Buddha butter�y, once a symbol of ecological richness, becomes 
a metaphor for the precarious existence of both nature and marginalised lives under such 
systems. The �lm ultimately suggests that the destruction of the Western Ghats is not merely an 
ecological crisis, but also a social one, involving the systematic displacement of those who have 
historically lived in harmony with the land. In its �nal moments, the �lm leaves the viewer with a 
stark realisation: without meaningful resistance to these intersecting structures of power, both 
the environment and the communities that depend on it face an uncertain and diminished 
future.
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ABSTRACT
This paper discusses Jayan Cherian’s 2013 �lm Papilio Buddha through the theoretical 

frameworks of ecofeminism and intersectionality.  The �lm being set in ecologically rich 
landscape of Wayanad in the Western Ghats of Kerala, foregrounds the systemic violence 
experienced by Dalit communities, women, and the natural environment. Through an 
ecofeminist lens, the study probes into how the exploitation of land parallels the marginalisation 
of the female bodies within a patriarchal and caste-based social order. Drawing on Kimberlé 
Crenshaw’s concept of intersectionality, the study argues that environmental injustice in the �lm 
cannot be understood independently of caste oppression, gender marginalisation, and the 
struggle for Dalit land rights; instead they must be understood as a united single entity. The 
reading also gently focuses on how the Malabar Banded Peacock butter�y, referenced in the title 
of the �lm, symbolically represents transformation and resistance. Additionally, it examines the 
postcolonial implications associated with the butter�y being collected by a foreign researcher, 
suggesting a correspondence between the extraction of natural resources and the exploitation 
of local landscapes and communities. By examining the relationship between marginalised 
communities and their ecological surroundings, the paper argues that Papilio Buddha presents 
the landscape not merely as a background but as an intrinsic part of the struggle for land and 
identity. Ultimately, the study argues that ecological destruction in the �lm is closely connected 
to the social struggles of marginalised communities. 

Key Words: Ecofeminism, Intersectionality, Exploitation, Marginalisation.

INTRODUCTION
The correlation between humans and the environment has become a substantial  

apprehension in contemporary literature and cinema. Cinema, as a powerful medium of visual 
representation, enables the portrayal of ecological spaces in a �amboyant manner and Papilio 
Buddha is no exception. The �lm opens not with characters but with the beautiful landscape of 
the untamed nature. Written and directed by Jayan K. Cherian, the �lm focuses on the atrocities 
committed against Dalits, women, and the natural environment. The narrative transpires in a 
�ctional space called Meppara in Wayanad, picturing the beauty of the Western Ghats through 
striking visual imagery. Within this landscape, the �lm explores how environmental spaces form 
a setting for social hierarchies and structures of power. The title referring to the Malabar Banded 
Peacock butter�y found in the Western Ghats, symbolically connects to the region’s biodiversity. 
This paper therefore examines Papilio Buddha through the theoretical frameworks of 
ecofeminism and intersectionality in order to analyse how ecological exploitation intersects with 
caste oppression, gender marginalisation, and struggles for land and identity. 

The paper uses ecofeminism to apprehend how the oppression of women is linked to the 
exploitation of nature. “The new relationship of man's domination and mastery over nature was 
thus also associated with new patterns of domination and mastery over women” (Shiva xv). 
Ecofeminist thinkers like Vandana Shiva argue that the domination of women and nature are 
interconnected processes rooted in patriarchal and hierarchical structures. This outlook is 
distinctly relevant to Papilio Buddha, which has been primarily studied only through the lens of 
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ABSTRACT
This paper examines how climate anxiety and the accompanying dread permeates daily life, 

subtly invading everyday rhythms, routines and social interactions. The protagonist Lizzie 
Benson, a librarian, begins managing the email inbox of a climate change Podcast after 
reconnecting with her old college professor. This intensi�es her preoccupation with climate 
apocalypse and survival and she strains to balance her personal life- her husband, son and 
struggling brother- with the ever-growing anxiety of surviving on a planet that keeps growing 
warmer. By drawing on the concept of ‘solastagia’ developed by Glenn Albrecht, eco-anxiety and 
through the lens of Henri Lefebvre’s theory of ‘everyday life’ the paper argues that the ambient 
presence of the anticipated climate crisis in�ltrates ordinary, mundane life. The anxiety of 
witnessing the negative environmental changes in one’s familiar surroundings causes extreme 
distress and guilt. The study aims to understand how this state of helplessness in the face of an 
anticipated catastrophe makes daily existence dreary and quietly changes the interactions of the 
people with themselves and the increasingly warming world. Lizzie’s ine�ectual e�orts to sustain 
normal routines and keep a clear head aggravate the anxiety that pervades her daily existence. 
This unsettled consciousness in the wake of anticipated ecological loss is also mirrored in the 
novel’s fragmented, almost tweet-like chains of thought. Thus, the paper attempts to explore 
how climate anxiety and existential dread, a condition that accompanies living in the 
anthropocene, reshapes everyday life and examines the human attempt to regulate ordinary life 
while anticipating collapse. 

Key Words: Climate Anxiety, Solastagia, Anthropocene, Ecological Responsibility 

As things currently stand with the UN o�cially declaring that the world has entered an era of 
"global water bankruptcy”, conversations about the accelerating climate change and 
environmental justice to prevent the oncoming ecological collapse becomes crucial and 
unavoidable, one that is now being copiously depicted through the emerging genre of climate 
�ction (cli-�). But these novels often feature an apocalyptic setting where people try to sustain 
themselves on a planet they have actively destroyed, with little focus on the psychological 
impacts the loss of one’s familiar environment can have on an individual. Weather then becomes 
a sort of record of individual psychic and emotional response to living on the eve of a 
catastrophe – the feeling of being lost and unmoored. In a world of planetary disasters, extreme 
weather, rising sea levels and ice sheet collapse, anxiety and dread about the coming apocalypse 
is justi�ed. This social, economic, environmental and humanitarian emergency has come to 
pervade every aspect of human existence causing our consciousness to be constantly 
overwhelmed by the looming threat of extinction. With media and IT globalization bringing the 
global events of climate crises and su�ering to the living room, people are forced out of the 
“sepulcher of oblivion”. 

The attritional violence against the environment, “ a violence of delayed destruction”, which 
was out of public sight and consciousness for a long time has now become increasingly hard to 
ignore as the calamitous repercussions of our greed is becoming more and more conspicuous. 
The casualties are no longer postponed, regions are turning uninhabitable and climate change 
has become irretrievable. The progressively tangible “death by indirection” makes it ever more 

di�cult to comprehend the world we live in. As one’s identity and understanding of self is 
inextricably linked to one’s sense of place, these incremental changes in one’s familiar 
environment can severely disrupt a coherent sense of self and identity. This brings about a state 
of disenfranchised grief and anxiety as one, confronted with their inability to do anything 
substantial to reverse the damage and prevent the accelerating degradation is paralysed into 
inaction. This fact of one’s helplessness in the face of a climate catastrophe causes extreme 
mental anguish. In this age of hypercapitalism, there is a consensual sense of the clock ticking, 
that the present has been truncated and compressed. This interminable experience of a 
fast-forward life, combined with the cognizance of an onrushing apocalypse, plummeting 
ecosystem productivity and irreparable destruction of the biosphere induces a gripping climate 
anxiety that derails normal functioning and interaction. Global environmental shifts and regional 
ecological decay are increasingly interwoven with everyday experience, triggering visceral 
psychological and emotional reactions (Cunson and Ellis). This demonstrates that humans 
possess an innate ability to develop ‘a�ective ties’ across a multitude of settings (urban, natural, 
personal, communal) which further highlights how land and ecosystems function as vital assets 
in fostering mental well-being, community thriving and cultural identity. Hence in this world, on 
the brink of a global catastrophe, how we live, work, love, endure and care for eachother can be 
severely altered. 

How do we live on a planet we are constantly ravaging? How do you maintain optimism 
amidst a sinkhole of crises? How do you cope with your own mortality and that of your loved 
ones? What happens when the alarm of climate change becomes too loud to ignore or escape? 
How do you maintain purpose and hope without falling into despair and nihilism, when only the 
wealthy can a�ord total disengagement? What is the optimal way to face the impending 
apocalypse? Would you choose to be a ‘climate defeatist’ retreating from society while making 
plans for your ‘doomstead’ or would you confront it communally, engaging in collective and 
collaborative actions to mitigate the disaster? The paper examines through Lefebvre’s everyday 
life and Albrecht’s ‘solastagia’ and the concept of eco-anxiety how daily life becomes a juggling 
act as one is perturbed by these unanswerable questions. As a core component of social reality, 
‘everyday life’ is de�ned by familiar routines, habitual actions and predictable patterns that o�er 
meaning, direction and sense of safety by providing a comforting order and stability. Everyday 
life is thus ingrained in an individual’s culture, social interactions, relationships and experiences 
with all their di�erences and con�icts, awareness of which only arises by tediousness or 
disruption. Henri Lefebvre in his Critique of Everyday Life argues that daily life is in�uenced by 
larger societal forces and that true freedom is impossible as these forces control our everyday 
existence- our routines, habits and consumption patterns. The human being stops being human 
and instead “becomes a thing to be used by another thing”. In Weather, the worsening climate 
becomes the totalizing force, the fulcrum, that determines the character’s everyday life as they 
attempt to balance domestic concerns amid anxious predictions of a global climatic collapse.The 
weather becomes the ‘urban’ that disrupts the perceived, conceived and lived social space of the 
residents as the same era that brought incredible advancements in daily technology has also 
seen a profound decline in the quality of daily life for the average person. Thus the entire fabric 
becomes compressed to this ambient weather; every aspect of everyone’s life feels threatened, 
every decision an intense duel,continually oscillating between individual survival and collective 
action. When the ‘lived experience of the space’ is disrupted especially with the media bringing 
increased exposure to the cause of the distress (climate crisis), for the coping individual “the 
trivial becomes extraordinary, and the habitual becomes 'mythical' ”(Critique of Everyday Life 
14).  

Lizzie Benson, a middle aged – underquali�ed librarian, experiences a complete subsumption 

of her daily life by the looming specter of the ecological collapse. Faced with the disorienting 
reality of her own corporeal limitations, she obsesses over the mundane in face of tectonic shifts– 
a desperate attempt to escape the pervasive anxiety that de�ne the anthropocene.As the 
boundaries between her domestic life and the outside world of imminent chaos becomes 
increasingly porous, she grapples with the question of how to “ keep tending your own garden 
once you’ve seen the �ames beyond its walls?”. Burdened by the psychological weight of the 
climate crisis, anticipatory dread and exhaustion, and overwhelmed by her whirlwinding interior 
landscape, her “everyday life is de�ned by contradictions: illusion and truth, power and 
helplessness, the intersection of the sector man controls and the sector he does not 
control”(Critique of Everyday Life 21).

This feeling of pervasive anxiety and uneasiness of living in the anthropocene is what Albrecht 
called ‘solastagia’, the lost comfort (Latin solacium) and the mounting distress from seeing one’s 
familiar environment changing due to climate crisis. Di�erent from nostalgia, ‘solastagia’ is a form 
of anxiety that develops when a person’s accustomed setting turns hostile and progressively 
uninhabitable. “It is the ‘lived experience’ of the loss of the present as manifest in a feeling of 
dislocation; of being undermined by forces that destroy the potential for solace to be derived 
from the present”(Albrecht 5).The individual panics as “the place, which was considered essential 
for the emotional and physical survival of the individual and their community, is 
endangered”(Ferrarello). As the physical gap between the individual and the anxiety trigger is 
closing, they often experience a sense of paralysis unable to translate such a fear into action.This 
eco-anxiety and melancholia is clearly exhibited by each of the novel’s main  characters – 
Lizzie,Sylvia and Henry. 

Lizzie’s average life – working an unful�lling, routine job and resigned to the fact of her dull, 
disappointing existence – takes the turn for the paranoid and conspiratorial as she isobligated to 
navigate a world that feels increasingly disquieting and precarious. After reconnecting with her 
old mentor, Sylvia Liller, who recruits her to answer the emails she receives from the listeners of 
her podcast ‘Hell and High Water’, Lizzie gets more and more involved with doomsday prepping, 
climate survivalism and evangelical doomsayers and spirals into a state of chronic climate 
anxiety. She tries not to “spill the full cup”, struggling to balance her domestic life (the mundane) 
with the rising anxiety and dread. The numerous seminars, emails concerning disorienting 
questions of safety, bioengineered bodies, survival tips and regular engagement with the 
hopeless and detached, she also becomes caught in the doomer-prepper state – “There are 
fewer and fewer birds these days. This is the hole I tumbled down an hour ago”(O�ll 49) – which 
becomes too much for her sensitive mind to handle. But unlike the defeatists, Lizzie can’t run 
away or retreat. She has a son to provide for, an elderly mother to worry about, a recovering drug 
addict brother to care for and a straining marriage to �x. Carrying the baggage of all these 
identities makes her hooked to responsibility as she becomes a personal therapist for those 
around her which causes her husband to remark, “I wish you were a real shrink…then we’d be 
rich”(O�ll 8). After all the talk about the “invisible horsemen galloping towards us”, she must 
return home to bills, �iers and chores that de�ne her daily life. While attending a Zen meditation 
class to assuage her anxiety she is asked to let go of everything she loves, which only raises her 
fear of not being able to protect her family from the coming doom. “The pieces of glass from a 
wedding were meant to be saved. If the husband died �rst, the wife prepared his body for burial 
by weighting his eyelids with the shards. If the wife died �rst, it was the husband’s job to do this. 
I wish I had known this. I wish I had kept those shards” (O�l 66). 

In the absence of a beginner’s course on how to cope and distressed by doubts about her 
parenting, marital and familial relationships, Lizzie attempts to carry on through wry humour, 
research of survival tips, mapping a doomstead and doubling as an ‘uno�cial shrink’ for people 

around her. Growing increasingly paranoid– “Now when I see my neighbors the voice in my head 
gets all Jesusy. One of you will betray me. But which? Is it you Mrs. Kovinski?”(O�ll 60) – and 
confronted with the truth of her frailty –“Then one day I have to run to catch a bus. I am so out of 
breath when I get there that I know in a �ash all my preparations for the apocalypse 
aredoomed”(O�ll 90) – she even came close to having an a�air with Will, a wilderness survival 
instructor and photographer. But no matter how meticulously she prepares for the crisis, she is 
forced to confront her powerlessness ,“Do you really think you can protect [your family]? In 
2047?” Sylvia asks. I look at her. Because until this moment, I did, I did somehow think this…“Then 
become rich, very, very rich,” she says in a tight voice”(O�ll 63). The true scale of things scare her 
and her bid to not think of the ‘bigness and smallness’ of things always fail–“My #1 fear is the 
acceleration of days. No such thing supposedly, but I swear I can feel it”(O�ll 14). Meanwhile, her 
brother Henry with whom she’s in a co-dependent relationship, lapses into drug use crippled by 
the mounting anxiety of being a good father in a world that is turning crescively dangerous. His 
self-destructive attitude prompted by bizarre and unsettling dreams and visions destroys his 
marriage and makes him incapable of normal human interactions. 

Sylvia, on the other hand, though having started the podcast with a vision of “rewilding half 
the earth” grows more hopeless as she failed to protect her soul from the ubiquitous dread– “No 
more campaigning, no more fund-raising, no more obligatory notes of hope…all she wants now 
is to go somewhere quiet and dark”(O�ll 90). Burnt out she realizes the futility of trying to delay 
the apocalypse by reasoning with the complacent evangelists, doomsayers and de-extinction 
maniacs. She becomes a doomer herself as she succumbs to despair and isolates herself– “There’s 
no hope anymore, only witnesses”(O�l 67). 

This omnipresent anxiety manifests in other characters’ as well–anxious Ben, the ‘doomed 
adjunct’ and the blonde who frequents the library, the perfection-obsessed Catherine, the local 
bodega owner- whose lives are equally lost and destabilized. Individuals usually navigate 
hurdles through familiar routines and adapting their experiences to the changes within daily life. 
The frantic oscillation between the sti�ing daily pressures and the looming shadow of a global 
catastrophe will have people dazed and reeling in the fatiguing modern age of information 
overload. The response of an average individual to the rising tide of the climate crisis is 
‘eco-paralysis’– “... it’s a myth that people panic in emergencies. Eighty percent just freeze. The 
brain refuses to take in what is happening. This is called the incredulity response”(O�ll 31).This 
growing senselessness of the world is also mirrored in the novel’s incohesive narration, the 
fragmented tweet-like form, and the non-sequential jumping from one event to the next. The 
text, peppered with doomer-prepper tips, proverbs, quotes, jokes and mails is jarring, re�ecting 
the disorientation of the individual experience. 

As the domestic space becomes saturated with the knowledge of the coming collapse, 
‘solastagia’ manifests as anticipatory grief– grief associated with anticipated future losses– which 
“. . . generate an emotional blockage between individuals, their environment and their 
place”(Ferrarello ). Daily life becomes a site of con�ict– a ham sandwich raises moral concerns, 
packing your kid’s schoolbag reminds you of how you will fail to protect him during the 
life-altering temperatures of 2047, cleaning reignites anxiety of generating indisposable waste. 
This eco-anxiety can also be visible in insomniac behaviour– “He’s not doing well with this sleep 
deprivation. There’s a reason it’s used as a tool of torture. But still, everyone I know is trying to 
sleep less”(O�ll 62). Stressed about their future, this hopelessness and grief pervades their 
private and public life which comes to be de�ned by the prepper acronym ‘FUD’- Fear, 
Uncertainty, Doubt. But “In everyday life the actor becomes committed, compromised; it is a 
serious business. The parts must be acted out until the end”(Lefebvre 136). 

to remain in denial. Yet “with practice…one may learn to accept the feeling of groundlessness 
without existential fear”(O�ll 61). Even if we cannot all organise protests or conduct scienti�c 
enquiry, if we all work together we can make great progress in preserving this doomed planet. As 
the novel concludes, Lizzie with her brief rendezvous with Will ending, realizes the fallacious 
notion of trying to save only oneself, discerning that she must rejoin the community for 
collective action and slowly learn to manage the multiple dimensions of her lived experience. 
This is further highlighted by the quote Ben pins on his desk, “You are not some disinterested 
bystander/Exert yourself”(O�ll 94). Since the enemy is ourselves and our wasteful practices, 
O�ll provides a website “Obligatory Note of Hope” that enables access to practical resources to 
join climate movements, uplifting insights and pro�les of inspiring “People of Conscience” to 
remind one of doing one’s part however small. 

Hence the paper examines how the novel Weather delineates individual existence in a toxic 
world, in the heart of the uncertainty of a global collapse (unknown in its form or time) and 
explores the individual e�ort “to commit to the next day, the next hour, the next minute 
even”(O�ll 83) as the concurrency of daily life and climate disaster produces a paralysing fear of 
“dying early and ignobly.” The paper thus highlights through ‘solastagia’ and everyday theory the 
importance of collective action for positive change by seeing the many unconnected individuals 
as one big family, each responsible for the other.
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So how does one respond to such paralysing anxiety and terror of the oncoming destruction? 
Should one like Lizzie gather survival tips–tuna can candle, t-shirt �shing– hatch plans of a 
doomstead carefully assessing people to bring along and get ‘enmeshed’ in other’s life forgetting 
oneself; like the evangelists treat the collapse as god’s will; like the fatalists succumb to despair 
and gloom and retreat believing it too late to stop the crisis; or like the techno-optimistic 
populace devise plans of inhabiting Mars or genetically modifying bodies to adapt?–“. . . 
eventually all those who are unnerved by what is falling away will be gone, and after that, there 
won't be any more talk of what has been lost, only of what has been gained”(O�ll 23). The reason 
most will be inclined towards passivity in the face of an ecological crisis is because they are 
complicit, enjoying the comfort of modern life. Since it requires real physical sacri�ce to stop 
participating in the slaughter of the planet, it becomes easier to wait for the rapture than actively 
engage in preventive actions. This con�ict is precisely captured in Lizzie's dilemma between 
convenience or rightness. “ I take the car service home because I’m ridiculous”(O�ll 35). Hence 
this daily life where the scales shift every few minutes, there arises the burning question of ‘does 
intense psychic pain make one more empathetic to other’s su�ering or blind to the pain of others 
outside individual experience?’ 

Lefebvre suggests that the only remedy for such “terror-enforced passivity”, the only escape 
from the perpetual pendulation of one’s acts having little or colossal impact, is channeling it into 
action– spontaneous and utopian. “Action and action alone can bring this healthiness and this 
elementary equilibrium, this ability to grasp life in its varied aspects, without being deliberately 
gloomy or abstractly optimistic . . . either looking at life on the black side or through rose-tinted 
glasses”(Lefebvre 186). To break with this monotonous taxing everyday, a massive redrafting of 
life is essential, brought about by change in society and space, as rumination can only 
immobilize. No one has a clue on how to deal with the coming doom, as even the most optimistic 
of scientists support limiting climate change and adapting to the pillage but not reversal. Feeling 
threatened but choosing to remain passive won’t stave o� the calamity. Sylvia's dystopian 
attitude, recognising the problem without a reliable solution only causes more worry. The 
trans-humanist outlook of �xing one’s biological form to adapt to the warming planet or 
terraforming Mars after making a perfectly good planet uninhabitable is not a feasible answer. 
Nor is prioritizing oneself over collective survival as it is foolish to assume one’s wealth and wit 
can make them immune to the catastrophe, ignoring the interconnected existence of living 
beings. The epiphanic realization that “the core delusion is that I am here and you are there”(O�ll 
96) and recognising that it is a collective crisis where we’re all responsible for eachother, can be a 
helpful �rst step. A major positive response to climate anxiety is engaging in collective 
conservation, restoration and revitalization of one’s own environment. As Thunberg said “ no one 
is too small to make a di�erence” and extensive changes always start with something small– 
minimalistic lifestyle, �ghting unchecked pollution, donating to organisations, caring for 
marginalised and severely a�ected communities and maintaining a climate-forward approach. 
But one must carefully guard one’s soul and mind as when surrounded by dread, hopelessness 
and pessimism since “the world continues to end” can make one weary and to eventually stop 
caring. “What it means to be a good person, a moral person, is calculated di�erently in times of 
crisis than in ordinary circumstances”(O�ll 15). 

To avoid this one can apply the ‘loss-proo�ng’ method mentioned in the novel–‘to think of the 
group �rst in order to survive as it gives one purpose, providing the necessary strength one 
needs to withstand an emergency’. It can be taxing to take the �rst step, feeling anxious and lost 
as one is in the Anthropocene. But what if you are “walking past my own search party by not 
allowing myself to join any collective enterprises?”(O�ll). Like Lizzie, we are all in the “twilight 
knowing” wherein an individual is aware of uncomfortable and destabilizing truths but chooses 

caste. An ecofeminist reading reveals that the �lm not only critiques caste oppression but also 
highlights the parallel exploitation of ecological spaces and women. The natural landscape and 
the female body are both depicted as sites for control and domination.The paper also utilizes the 
theory of intersectionality, a concept introduced by Kimberlé Crenshaw, which refers to the 
interaction and cumulative e�ects of multiple forms of discrimination that shape an individual’s 
life. As Crenshaw argues, "Intersectional subordination need not be intentionally produced; in 
fact, it is frequently the consequence of the imposition of one burden that interacts with 
preexisting vulnerabilities to create yet another dimension of disempowerment" (Crenshaw 
1249). Thus, systems of oppression do not operate independently but intersect in complex ways. 
This framework is particularly relevant to Papilio Buddha, where gender, class, and caste intersect 
to sustain the marginalisation of communities. The �lm demonstrates that these structures of 
inequality are interconnected, with individuals experiencing layered forms of oppression rather 
than a single, isolated form of discrimination. 

Thus, the concepts of ecofeminism and intersectionality operate together in Papilio Buddha, 
contributing to the marginalisation of both nature and the indigenous people of Meppara. These 
forms of oppression are interconnected and function simultaneously, resulting in the 
exploitation and dispossession of both ecological spaces and marginalised communities. The 
character of Manjushree in the �lm can be understood as one of the victims of these intersecting 
structures of power, including patriarchal domination, caste-based marginalisation, and the 
systemic displacement of indigenous populations.The �lm begins with a variety of visual 
sequences of the lush landscape of Wayanad, a tool that Cherian uses to establish the ecological 
narrative as central to the text. This is followed by Shankaran, the protagonist carrying a dead 
peacock from a bushy area to the top of a mountain and lying beside it. The dead peacock thus 
turns into a visual representation of the ecological degradation which is prevalent not just in the 
�ctional place Meppara but also around the world. The visual of the peacock feathers resting on 
Shankaran’s face adds on a layer of intimate connection between nature and individual.

To understand how the female characters in the movie are exploited, it is important to analyse 
the di�erent ways in which violence targets both indigenous women and the natural 
environment, and how these two threads run side by side. Cherian visually juxtaposes shots of 
degraded hills and landscapes with moments of explicit violence against women. In one such 
sequence, images of environmental degradation are immediately followed by police raiding two 
indigenous women. The police o�cers do not hold back, instead they humiliate the women with 
language loaded with sexual threats. This incident is not just a dramatic choice of Cherian but a 
key to ecofeminism. The �lm leans into an ecofeminist stance, showing that patriarchal power 
doesn’t just dominate nature or women in isolation. It ties the two together, so the ruined 
landscape and the abused bodies both end up as sites of control and exploitation.

 The character of Manjushree o�ers a signi�cant example of gendered oppression within the 
�lm. As a woman who earns a living by driving an auto-rickshaw, she openly de�es traditional 
gender roles, this results in hostility from male drivers.  A targeted campaign of sexualized verbal 
abuse similar to the earlier treatment of indigenous women follows. However, she refuses to be 
a passive subaltern; she actively resists the aggressors by confronting one of the men. Her 
realisation becomes explicit when she tells Shankaran, “I thought his problem was me being an 
auto driver. Now I realize, it is because I am a girl” (35:16–35:20). This moment highlights how her 
identity as a woman becomes the basis of her marginalisation.When Manjusree shares her 
experience of harassment to Shankaran, he responds by reducing it to her body, aiming to say 
that such attention is inevitable because of her physicality. This response reveals how the female 
body is seen as something to be desired, used and consumed rather than respected. Manjusree 
does not hold back her anger at such kind of objecti�cation. The entitlement and tone of 

consumption that the male �gures in the �lm embody re�ect a larger pattern, where nature too 
is considered as something to be taken, used and controlled. The female body and environment 
are exploited without consent.

Further, outsiders who claim to support indigenous struggles often view the landscape 
merely as a site of visual beauty to be captured through the camera, reducing nature to an object 
of aesthetic pleasure. In a similar way, Manjusree and the other indigenous women are subjected 
to the patriarchal gaze, where they are viewed as objects for voyeuristic pleasure. This parallel 
becomes striking in the scene where an earth moving machine removes the last tree from a hill, 
symbolising the violent stripping of the environment. Just as how the environment is valued 
only for its resources and beauty before being stripped of its dignity, women too are stripped 
away of all their identity and dignity.The brutal gang rape of Manjusree within the bushy fringes 
of the forest serves as the �lm’s most visceral metaphor for the dual exploitation of nature and 
the marginalized body. By staging this assault in a natural space that has been rendered 
‘unprotected’ by the state, Cherian establishes a direct parallel between the desecration of the 
topography and the violation of the female subject. The act of the attackers urinating upon her 
is particularly signi�cant; it functions as an act of abjection, reducing the woman to the status of 
‘waste’ or ‘dirt’ in the same way that the industrial-patriarchal state treats the landscape as a site 
for toxic disposal and extraction.

Cherian utilizes the image of a tribal pregnant woman being brutalized to illustrate the 
intersectional vulnerability of the displaced subject. As the woman intervenes to prevent the 
extrajudicial ‘dragging’ of her husband into a police vehicle, the o�cer’s boot to her stomach 
symbolizes the patriarchal State’s desire to abort the resistance movement itself. Within an 
ecofeminist framework, the bleeding of the pregnant mother mirrors the ‘bleeding’ of the 
Wayanad soil; both the maternal body and the earth are treated as sites of extraction and 
disposal. The police o�cer’s violence highlights a chilling reality: in the eyes of the hegemony, 
the indigenous womb is a threat that must be disciplined, while the indigenous man is a criminal 
for demanding his right to the soil. Ultimately, the ecofeminist trajectory of Papilio Buddha 
establishes the idea that the degradation of the Meppara landscape and the systemic violation 
of female bodies are two branches of the same patriarchal tree. By visually putting together the 
excavation of the hills and capturing the Dalit land with the sexualized disenfranchisement of 
indigenous women, Cherian argues that the state’s developmental agenda is essentially for 
extracting the fertility of the earth and the autonomy of women. The �lm suggests that the rape 
of the land and the rape of the woman are part of a singular, phallocentric logic of conquest.  

Intersectionality is another important theoretical framework that can be traced throughout 
the �lm. Although Kimberlé Crenshaw primarily developed this concept in relation to African 
American women, it is equally relevant in understanding the experiences of indigenous 
communities in Papilio Buddha. Intersectionality highlights how multiple forms of oppression 
operate together rather than separately. As Britannica notes, “Crenshaw introduced the concept 
to address experiences of oppression that could not be adequately understood as the result of 
ordinary patterns of discrimination” (August Samie). In the �lm, caste, gender, ethnicity, and class 
collectively contribute to the marginalisation of individuals and communities. The experiences of 
Manjushree, as discussed earlier, demonstrate how indigenous women are not oppressed solely 
on the basis of gender but through multiple, overlapping factors. While she faces harassment as 
a woman, her marginalised social background and economic condition further intensify her 
vulnerability, “the ideological construction of gender keeps the male dominant. If … the 
subaltern has no history and cannot speak, the subaltern as female is more deeply in the 
shadow’’ (Spivak, 2013). Class, in particular, plays a signi�cant role in shaping her lived reality. Her 
economic circumstances compel her to take up work as an auto-rickshaw driver, a profession 

dominated by men, where she continues to face hostility and discrimination. “I want to make a 
living too. I am struggling to run that school. They all want to have me” (35:21 – 35:29) is what she 
says to Shankaran.

Being a Pulaya woman becomes yet another reason for marginalisation in the �lm. “Gender 
relations are circuitous in a subaltern community with women double oppressed and occupying 
liminal spaces within the caste-entrenched patriarchal society.” (Raj et al. 10) In the �lm 
Manjusree is subjected to the voyeuristic gaze of male auto drivers, not just because she is a 
woman but also because she belongs to a marginalised caste. Her body is considered as 
accessible within this social hierarchy. The brutal rape in�icted upon her and the denial of justice 
highlights how caste intensi�es gendered oppression.Ethnicity functions a major role in 
intersectional Marginalisation within the �lm. Because the residents of Meppara are ethnically 
and culturally distinct from the dominant state apparatus, the land rights activism is frequently 
re-coded as terrorism and insurgency. This is evident in the dialogue by a politician: “The Dalits of 
Meppara has put the government in crisis” (1:25:26- 1:25:28). This reframing enables the state to 
impose a criminalizing gaze, where the simple act of inhabiting ancestral land is transformed 
into trespassing state-controlled forest spaces. Cherian argues that this erasure is deliberate, “In 
Papilio Buddha, we captured visually the horror of this ecocide in a region where Adivasis and the 
Dalit population were leading an environmentally-friendly life. These were people whose living 
depended on the forest” (Misrahi-Barak and Thiara 6). By portraying these lives as inherently 
disposable, the state ensures that “The state-sanctioned deforestation and ecocide go hand in 
hand with the genocide of the people who were displaced from their habitat” (Misrahi-Barak and 
Thiara 6). Thus, ethnicity is not a simple axis in intersectionality but as a speci�c site in which the 
state enacts its dual destruction of human life and environmental heritage.

The Postcolonial dimension adds yet another layer to the already existing intersectional 
framework. In a scene, Shankaran is seen attempting to capture a rare butter�y for a foreign 
researcher, which underlines the commodi�cation of nature. The act of taking a butter�y which 
is endemic to Western Ghats points to the colonial practice of appropriating indigenous 
biodiversity and knowledge for the bene�t of outside systems of power. For the foreign 
researcher the Meppara land is not valued for what it means to the people who live within it but 
for the resources that he can capture away from the place to bene�t the foreign knowledge 
system. This is what Rob Nixon identi�es as slow violence — harm that is "dispersed across space 
and time," where “casualties are deferred across generations and the agents of destruction 
remain di�cult to name” (Nixon 14). The harmful e�ects of capturing an endemic species can 
only be understood later as time passes. The researcher’s gaze over Meppara land replicates the 
colonial surveyor’s gaze.This extractive behaviour has a historical root in Wayanad. Colonial 
forest policies systematically displaced the indigenous communities from their land, 
reclassifying their ancestral lands as state-controlled reserves. The state’s present-day 
criminalisation of Dalit-rights movements is not a new one but a continuation of the old colonial 
one that frames demand for ancestral land as terrorism. This dimension deepens Crenshaw’s 
concept of intersectionality. Nixon notes that such violence haunts the lives of those 
"immiserated, abandoned, and humiliated by authoritarian rule and by a purportedly 
postcolonial new world order," where slow violence "coupled with direct repression, can ignite 
tensions, creating �ashpoints of desperation" (Nixon 29). This is precisely what Papilio Buddha 
shows, the Dalit- Adivasi communities of Meppara are not just marginalised by one aspect but 
are entrapped in a loop of marginalising factors.

Consequently, an intersectional approach shows that the oppression in Papilio Buddha is not 
singular but a systemic one. The �lm shows how caste hierarchy, colonial extraction, gendered 
objecti�cation, economic marginalisation, and ethnic othering work together to render the 

Dalit-Adivasi subject expendable. By tracing how these forces converge upon the lives of the 
people of Meppara, Jayan Cherian challenges the idea of oppression as a singular or uniform 
experience. Instead, the �lm demonstrates that the state’s criminalising gaze operates through 
the intersection of these multiple forms of marginality. Consequently, the resistance depicted in 
the �lm moves from mere land-rights activism to a radical ontological shift toward 
Ambedkarite-Buddhism. This is a profound recognition that one cannot dismantle the ecocide of 
the Western Ghats without simultaneously dismantling the intersectional power structures that 
facilitate it. The �lm suggests that the ecological destruction of the Western Ghats cannot be 
addressed without also confronting the social and political systems that sustain it.

In conclusion, Papilio Buddha serves as a powerful articulation of both ecofeminist and 
intersectional concerns. The �nal sequence acts as a striking realisation of how the system of 
power prioritises capital over the marginalised and the natural environment. Cherian choice of a 
silent tone as the residents of Meppara succumb to state power is a profound cinematic 
mourning. As the displaced trek through the lush jungle and emerge into the stark, degraded 
landscapes scarred by the dominant system, the �lm visually maps the transition from organic 
belonging to industrial alienation.From an ecofeminist perspective, this forced exodus signi�es 
the breaking of the deep connection between body and land, where the su�ering of the people 
parallels the degradation of the environment. At the same time, an intersectional reading reveals 
how the Dalit-Adivasi community is rendered expendable within structures of caste, class, and 
state power. The fragile Papilio Buddha butter�y, once a symbol of ecological richness, becomes 
a metaphor for the precarious existence of both nature and marginalised lives under such 
systems. The �lm ultimately suggests that the destruction of the Western Ghats is not merely an 
ecological crisis, but also a social one, involving the systematic displacement of those who have 
historically lived in harmony with the land. In its �nal moments, the �lm leaves the viewer with a 
stark realisation: without meaningful resistance to these intersecting structures of power, both 
the environment and the communities that depend on it face an uncertain and diminished 
future.

REFERENCES
• Cherian, J. K. (Director). (2018). Papilio Buddha [Film]. Kayal Films & Silicon Media. 

https://youtu.be/x-3a0lDo24g

• Misrahi-Barak, J., & Thiara, N. (2019). Interview with director Jayan K. Cherian. The Journal 
of Commonwealth Literature, 54(1), 96–104. https://doi.org/10.1177/0021989417710303

• Nixon, R. (2006). Slow violence, gender, and the environmentalism of the poor. Journal of 
Commonwealth and Postcolonial Studies, 13(2–14.1). https://greenresistance. 
wordpress.com/wp-content/uploads/2017/01/slow-violence-gender-and-the-environme
ntalism-of-the-poor.pdf

• Raj, S. J., et al. (2016). Dissent and displacement of subalternity in Malayalam cinema: A 
cultural analysis of Papilio Buddha by Jayan K. Cherian. Journal of Creative Communications, 
11(2), 183–195. https://doi.org/10.1177/0973258616644814

• Samie, A. (2026, March 7). Intersectionality. Encyclopaedia Britannica. https://www. 
britannica.com/topic/intersectionality

• Shiva, V. (1988). Staying alive: Women, ecology and survival in India. Kali for Women. 

• Spivak, G. C. (2013). Can the subaltern speak? In R. J. Lane (Ed.), Global literary theory: An 
anthology (pp. 521–529). Routledge.

• Crenshaw, Kimberlé. "Mapping the Margins: Intersectionality, Identity Politics, and 

ABSTRACT
This paper discusses Jayan Cherian’s 2013 �lm Papilio Buddha through the theoretical 

frameworks of ecofeminism and intersectionality.  The �lm being set in ecologically rich 
landscape of Wayanad in the Western Ghats of Kerala, foregrounds the systemic violence 
experienced by Dalit communities, women, and the natural environment. Through an 
ecofeminist lens, the study probes into how the exploitation of land parallels the marginalisation 
of the female bodies within a patriarchal and caste-based social order. Drawing on Kimberlé 
Crenshaw’s concept of intersectionality, the study argues that environmental injustice in the �lm 
cannot be understood independently of caste oppression, gender marginalisation, and the 
struggle for Dalit land rights; instead they must be understood as a united single entity. The 
reading also gently focuses on how the Malabar Banded Peacock butter�y, referenced in the title 
of the �lm, symbolically represents transformation and resistance. Additionally, it examines the 
postcolonial implications associated with the butter�y being collected by a foreign researcher, 
suggesting a correspondence between the extraction of natural resources and the exploitation 
of local landscapes and communities. By examining the relationship between marginalised 
communities and their ecological surroundings, the paper argues that Papilio Buddha presents 
the landscape not merely as a background but as an intrinsic part of the struggle for land and 
identity. Ultimately, the study argues that ecological destruction in the �lm is closely connected 
to the social struggles of marginalised communities. 

Key Words: Ecofeminism, Intersectionality, Exploitation, Marginalisation.

INTRODUCTION
The correlation between humans and the environment has become a substantial  

apprehension in contemporary literature and cinema. Cinema, as a powerful medium of visual 
representation, enables the portrayal of ecological spaces in a �amboyant manner and Papilio 
Buddha is no exception. The �lm opens not with characters but with the beautiful landscape of 
the untamed nature. Written and directed by Jayan K. Cherian, the �lm focuses on the atrocities 
committed against Dalits, women, and the natural environment. The narrative transpires in a 
�ctional space called Meppara in Wayanad, picturing the beauty of the Western Ghats through 
striking visual imagery. Within this landscape, the �lm explores how environmental spaces form 
a setting for social hierarchies and structures of power. The title referring to the Malabar Banded 
Peacock butter�y found in the Western Ghats, symbolically connects to the region’s biodiversity. 
This paper therefore examines Papilio Buddha through the theoretical frameworks of 
ecofeminism and intersectionality in order to analyse how ecological exploitation intersects with 
caste oppression, gender marginalisation, and struggles for land and identity. 

The paper uses ecofeminism to apprehend how the oppression of women is linked to the 
exploitation of nature. “The new relationship of man's domination and mastery over nature was 
thus also associated with new patterns of domination and mastery over women” (Shiva xv). 
Ecofeminist thinkers like Vandana Shiva argue that the domination of women and nature are 
interconnected processes rooted in patriarchal and hierarchical structures. This outlook is 
distinctly relevant to Papilio Buddha, which has been primarily studied only through the lens of 
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ABSTRACT
This paper examines how climate anxiety and the accompanying dread permeates daily life, 

subtly invading everyday rhythms, routines and social interactions. The protagonist Lizzie 
Benson, a librarian, begins managing the email inbox of a climate change Podcast after 
reconnecting with her old college professor. This intensi�es her preoccupation with climate 
apocalypse and survival and she strains to balance her personal life- her husband, son and 
struggling brother- with the ever-growing anxiety of surviving on a planet that keeps growing 
warmer. By drawing on the concept of ‘solastagia’ developed by Glenn Albrecht, eco-anxiety and 
through the lens of Henri Lefebvre’s theory of ‘everyday life’ the paper argues that the ambient 
presence of the anticipated climate crisis in�ltrates ordinary, mundane life. The anxiety of 
witnessing the negative environmental changes in one’s familiar surroundings causes extreme 
distress and guilt. The study aims to understand how this state of helplessness in the face of an 
anticipated catastrophe makes daily existence dreary and quietly changes the interactions of the 
people with themselves and the increasingly warming world. Lizzie’s ine�ectual e�orts to sustain 
normal routines and keep a clear head aggravate the anxiety that pervades her daily existence. 
This unsettled consciousness in the wake of anticipated ecological loss is also mirrored in the 
novel’s fragmented, almost tweet-like chains of thought. Thus, the paper attempts to explore 
how climate anxiety and existential dread, a condition that accompanies living in the 
anthropocene, reshapes everyday life and examines the human attempt to regulate ordinary life 
while anticipating collapse. 

Key Words: Climate Anxiety, Solastagia, Anthropocene, Ecological Responsibility 

As things currently stand with the UN o�cially declaring that the world has entered an era of 
"global water bankruptcy”, conversations about the accelerating climate change and 
environmental justice to prevent the oncoming ecological collapse becomes crucial and 
unavoidable, one that is now being copiously depicted through the emerging genre of climate 
�ction (cli-�). But these novels often feature an apocalyptic setting where people try to sustain 
themselves on a planet they have actively destroyed, with little focus on the psychological 
impacts the loss of one’s familiar environment can have on an individual. Weather then becomes 
a sort of record of individual psychic and emotional response to living on the eve of a 
catastrophe – the feeling of being lost and unmoored. In a world of planetary disasters, extreme 
weather, rising sea levels and ice sheet collapse, anxiety and dread about the coming apocalypse 
is justi�ed. This social, economic, environmental and humanitarian emergency has come to 
pervade every aspect of human existence causing our consciousness to be constantly 
overwhelmed by the looming threat of extinction. With media and IT globalization bringing the 
global events of climate crises and su�ering to the living room, people are forced out of the 
“sepulcher of oblivion”. 

The attritional violence against the environment, “ a violence of delayed destruction”, which 
was out of public sight and consciousness for a long time has now become increasingly hard to 
ignore as the calamitous repercussions of our greed is becoming more and more conspicuous. 
The casualties are no longer postponed, regions are turning uninhabitable and climate change 
has become irretrievable. The progressively tangible “death by indirection” makes it ever more 

di�cult to comprehend the world we live in. As one’s identity and understanding of self is 
inextricably linked to one’s sense of place, these incremental changes in one’s familiar 
environment can severely disrupt a coherent sense of self and identity. This brings about a state 
of disenfranchised grief and anxiety as one, confronted with their inability to do anything 
substantial to reverse the damage and prevent the accelerating degradation is paralysed into 
inaction. This fact of one’s helplessness in the face of a climate catastrophe causes extreme 
mental anguish. In this age of hypercapitalism, there is a consensual sense of the clock ticking, 
that the present has been truncated and compressed. This interminable experience of a 
fast-forward life, combined with the cognizance of an onrushing apocalypse, plummeting 
ecosystem productivity and irreparable destruction of the biosphere induces a gripping climate 
anxiety that derails normal functioning and interaction. Global environmental shifts and regional 
ecological decay are increasingly interwoven with everyday experience, triggering visceral 
psychological and emotional reactions (Cunson and Ellis). This demonstrates that humans 
possess an innate ability to develop ‘a�ective ties’ across a multitude of settings (urban, natural, 
personal, communal) which further highlights how land and ecosystems function as vital assets 
in fostering mental well-being, community thriving and cultural identity. Hence in this world, on 
the brink of a global catastrophe, how we live, work, love, endure and care for eachother can be 
severely altered. 

How do we live on a planet we are constantly ravaging? How do you maintain optimism 
amidst a sinkhole of crises? How do you cope with your own mortality and that of your loved 
ones? What happens when the alarm of climate change becomes too loud to ignore or escape? 
How do you maintain purpose and hope without falling into despair and nihilism, when only the 
wealthy can a�ord total disengagement? What is the optimal way to face the impending 
apocalypse? Would you choose to be a ‘climate defeatist’ retreating from society while making 
plans for your ‘doomstead’ or would you confront it communally, engaging in collective and 
collaborative actions to mitigate the disaster? The paper examines through Lefebvre’s everyday 
life and Albrecht’s ‘solastagia’ and the concept of eco-anxiety how daily life becomes a juggling 
act as one is perturbed by these unanswerable questions. As a core component of social reality, 
‘everyday life’ is de�ned by familiar routines, habitual actions and predictable patterns that o�er 
meaning, direction and sense of safety by providing a comforting order and stability. Everyday 
life is thus ingrained in an individual’s culture, social interactions, relationships and experiences 
with all their di�erences and con�icts, awareness of which only arises by tediousness or 
disruption. Henri Lefebvre in his Critique of Everyday Life argues that daily life is in�uenced by 
larger societal forces and that true freedom is impossible as these forces control our everyday 
existence- our routines, habits and consumption patterns. The human being stops being human 
and instead “becomes a thing to be used by another thing”. In Weather, the worsening climate 
becomes the totalizing force, the fulcrum, that determines the character’s everyday life as they 
attempt to balance domestic concerns amid anxious predictions of a global climatic collapse.The 
weather becomes the ‘urban’ that disrupts the perceived, conceived and lived social space of the 
residents as the same era that brought incredible advancements in daily technology has also 
seen a profound decline in the quality of daily life for the average person. Thus the entire fabric 
becomes compressed to this ambient weather; every aspect of everyone’s life feels threatened, 
every decision an intense duel,continually oscillating between individual survival and collective 
action. When the ‘lived experience of the space’ is disrupted especially with the media bringing 
increased exposure to the cause of the distress (climate crisis), for the coping individual “the 
trivial becomes extraordinary, and the habitual becomes 'mythical' ”(Critique of Everyday Life 
14).  

Lizzie Benson, a middle aged – underquali�ed librarian, experiences a complete subsumption 

of her daily life by the looming specter of the ecological collapse. Faced with the disorienting 
reality of her own corporeal limitations, she obsesses over the mundane in face of tectonic shifts– 
a desperate attempt to escape the pervasive anxiety that de�ne the anthropocene.As the 
boundaries between her domestic life and the outside world of imminent chaos becomes 
increasingly porous, she grapples with the question of how to “ keep tending your own garden 
once you’ve seen the �ames beyond its walls?”. Burdened by the psychological weight of the 
climate crisis, anticipatory dread and exhaustion, and overwhelmed by her whirlwinding interior 
landscape, her “everyday life is de�ned by contradictions: illusion and truth, power and 
helplessness, the intersection of the sector man controls and the sector he does not 
control”(Critique of Everyday Life 21).

This feeling of pervasive anxiety and uneasiness of living in the anthropocene is what Albrecht 
called ‘solastagia’, the lost comfort (Latin solacium) and the mounting distress from seeing one’s 
familiar environment changing due to climate crisis. Di�erent from nostalgia, ‘solastagia’ is a form 
of anxiety that develops when a person’s accustomed setting turns hostile and progressively 
uninhabitable. “It is the ‘lived experience’ of the loss of the present as manifest in a feeling of 
dislocation; of being undermined by forces that destroy the potential for solace to be derived 
from the present”(Albrecht 5).The individual panics as “the place, which was considered essential 
for the emotional and physical survival of the individual and their community, is 
endangered”(Ferrarello). As the physical gap between the individual and the anxiety trigger is 
closing, they often experience a sense of paralysis unable to translate such a fear into action.This 
eco-anxiety and melancholia is clearly exhibited by each of the novel’s main  characters – 
Lizzie,Sylvia and Henry. 

Lizzie’s average life – working an unful�lling, routine job and resigned to the fact of her dull, 
disappointing existence – takes the turn for the paranoid and conspiratorial as she isobligated to 
navigate a world that feels increasingly disquieting and precarious. After reconnecting with her 
old mentor, Sylvia Liller, who recruits her to answer the emails she receives from the listeners of 
her podcast ‘Hell and High Water’, Lizzie gets more and more involved with doomsday prepping, 
climate survivalism and evangelical doomsayers and spirals into a state of chronic climate 
anxiety. She tries not to “spill the full cup”, struggling to balance her domestic life (the mundane) 
with the rising anxiety and dread. The numerous seminars, emails concerning disorienting 
questions of safety, bioengineered bodies, survival tips and regular engagement with the 
hopeless and detached, she also becomes caught in the doomer-prepper state – “There are 
fewer and fewer birds these days. This is the hole I tumbled down an hour ago”(O�ll 49) – which 
becomes too much for her sensitive mind to handle. But unlike the defeatists, Lizzie can’t run 
away or retreat. She has a son to provide for, an elderly mother to worry about, a recovering drug 
addict brother to care for and a straining marriage to �x. Carrying the baggage of all these 
identities makes her hooked to responsibility as she becomes a personal therapist for those 
around her which causes her husband to remark, “I wish you were a real shrink…then we’d be 
rich”(O�ll 8). After all the talk about the “invisible horsemen galloping towards us”, she must 
return home to bills, �iers and chores that de�ne her daily life. While attending a Zen meditation 
class to assuage her anxiety she is asked to let go of everything she loves, which only raises her 
fear of not being able to protect her family from the coming doom. “The pieces of glass from a 
wedding were meant to be saved. If the husband died �rst, the wife prepared his body for burial 
by weighting his eyelids with the shards. If the wife died �rst, it was the husband’s job to do this. 
I wish I had known this. I wish I had kept those shards” (O�l 66). 

In the absence of a beginner’s course on how to cope and distressed by doubts about her 
parenting, marital and familial relationships, Lizzie attempts to carry on through wry humour, 
research of survival tips, mapping a doomstead and doubling as an ‘uno�cial shrink’ for people 

around her. Growing increasingly paranoid– “Now when I see my neighbors the voice in my head 
gets all Jesusy. One of you will betray me. But which? Is it you Mrs. Kovinski?”(O�ll 60) – and 
confronted with the truth of her frailty –“Then one day I have to run to catch a bus. I am so out of 
breath when I get there that I know in a �ash all my preparations for the apocalypse 
aredoomed”(O�ll 90) – she even came close to having an a�air with Will, a wilderness survival 
instructor and photographer. But no matter how meticulously she prepares for the crisis, she is 
forced to confront her powerlessness ,“Do you really think you can protect [your family]? In 
2047?” Sylvia asks. I look at her. Because until this moment, I did, I did somehow think this…“Then 
become rich, very, very rich,” she says in a tight voice”(O�ll 63). The true scale of things scare her 
and her bid to not think of the ‘bigness and smallness’ of things always fail–“My #1 fear is the 
acceleration of days. No such thing supposedly, but I swear I can feel it”(O�ll 14). Meanwhile, her 
brother Henry with whom she’s in a co-dependent relationship, lapses into drug use crippled by 
the mounting anxiety of being a good father in a world that is turning crescively dangerous. His 
self-destructive attitude prompted by bizarre and unsettling dreams and visions destroys his 
marriage and makes him incapable of normal human interactions. 

Sylvia, on the other hand, though having started the podcast with a vision of “rewilding half 
the earth” grows more hopeless as she failed to protect her soul from the ubiquitous dread– “No 
more campaigning, no more fund-raising, no more obligatory notes of hope…all she wants now 
is to go somewhere quiet and dark”(O�ll 90). Burnt out she realizes the futility of trying to delay 
the apocalypse by reasoning with the complacent evangelists, doomsayers and de-extinction 
maniacs. She becomes a doomer herself as she succumbs to despair and isolates herself– “There’s 
no hope anymore, only witnesses”(O�l 67). 

This omnipresent anxiety manifests in other characters’ as well–anxious Ben, the ‘doomed 
adjunct’ and the blonde who frequents the library, the perfection-obsessed Catherine, the local 
bodega owner- whose lives are equally lost and destabilized. Individuals usually navigate 
hurdles through familiar routines and adapting their experiences to the changes within daily life. 
The frantic oscillation between the sti�ing daily pressures and the looming shadow of a global 
catastrophe will have people dazed and reeling in the fatiguing modern age of information 
overload. The response of an average individual to the rising tide of the climate crisis is 
‘eco-paralysis’– “... it’s a myth that people panic in emergencies. Eighty percent just freeze. The 
brain refuses to take in what is happening. This is called the incredulity response”(O�ll 31).This 
growing senselessness of the world is also mirrored in the novel’s incohesive narration, the 
fragmented tweet-like form, and the non-sequential jumping from one event to the next. The 
text, peppered with doomer-prepper tips, proverbs, quotes, jokes and mails is jarring, re�ecting 
the disorientation of the individual experience. 

As the domestic space becomes saturated with the knowledge of the coming collapse, 
‘solastagia’ manifests as anticipatory grief– grief associated with anticipated future losses– which 
“. . . generate an emotional blockage between individuals, their environment and their 
place”(Ferrarello ). Daily life becomes a site of con�ict– a ham sandwich raises moral concerns, 
packing your kid’s schoolbag reminds you of how you will fail to protect him during the 
life-altering temperatures of 2047, cleaning reignites anxiety of generating indisposable waste. 
This eco-anxiety can also be visible in insomniac behaviour– “He’s not doing well with this sleep 
deprivation. There’s a reason it’s used as a tool of torture. But still, everyone I know is trying to 
sleep less”(O�ll 62). Stressed about their future, this hopelessness and grief pervades their 
private and public life which comes to be de�ned by the prepper acronym ‘FUD’- Fear, 
Uncertainty, Doubt. But “In everyday life the actor becomes committed, compromised; it is a 
serious business. The parts must be acted out until the end”(Lefebvre 136). 

to remain in denial. Yet “with practice…one may learn to accept the feeling of groundlessness 
without existential fear”(O�ll 61). Even if we cannot all organise protests or conduct scienti�c 
enquiry, if we all work together we can make great progress in preserving this doomed planet. As 
the novel concludes, Lizzie with her brief rendezvous with Will ending, realizes the fallacious 
notion of trying to save only oneself, discerning that she must rejoin the community for 
collective action and slowly learn to manage the multiple dimensions of her lived experience. 
This is further highlighted by the quote Ben pins on his desk, “You are not some disinterested 
bystander/Exert yourself”(O�ll 94). Since the enemy is ourselves and our wasteful practices, 
O�ll provides a website “Obligatory Note of Hope” that enables access to practical resources to 
join climate movements, uplifting insights and pro�les of inspiring “People of Conscience” to 
remind one of doing one’s part however small. 

Hence the paper examines how the novel Weather delineates individual existence in a toxic 
world, in the heart of the uncertainty of a global collapse (unknown in its form or time) and 
explores the individual e�ort “to commit to the next day, the next hour, the next minute 
even”(O�ll 83) as the concurrency of daily life and climate disaster produces a paralysing fear of 
“dying early and ignobly.” The paper thus highlights through ‘solastagia’ and everyday theory the 
importance of collective action for positive change by seeing the many unconnected individuals 
as one big family, each responsible for the other.
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So how does one respond to such paralysing anxiety and terror of the oncoming destruction? 
Should one like Lizzie gather survival tips–tuna can candle, t-shirt �shing– hatch plans of a 
doomstead carefully assessing people to bring along and get ‘enmeshed’ in other’s life forgetting 
oneself; like the evangelists treat the collapse as god’s will; like the fatalists succumb to despair 
and gloom and retreat believing it too late to stop the crisis; or like the techno-optimistic 
populace devise plans of inhabiting Mars or genetically modifying bodies to adapt?–“. . . 
eventually all those who are unnerved by what is falling away will be gone, and after that, there 
won't be any more talk of what has been lost, only of what has been gained”(O�ll 23). The reason 
most will be inclined towards passivity in the face of an ecological crisis is because they are 
complicit, enjoying the comfort of modern life. Since it requires real physical sacri�ce to stop 
participating in the slaughter of the planet, it becomes easier to wait for the rapture than actively 
engage in preventive actions. This con�ict is precisely captured in Lizzie's dilemma between 
convenience or rightness. “ I take the car service home because I’m ridiculous”(O�ll 35). Hence 
this daily life where the scales shift every few minutes, there arises the burning question of ‘does 
intense psychic pain make one more empathetic to other’s su�ering or blind to the pain of others 
outside individual experience?’ 

Lefebvre suggests that the only remedy for such “terror-enforced passivity”, the only escape 
from the perpetual pendulation of one’s acts having little or colossal impact, is channeling it into 
action– spontaneous and utopian. “Action and action alone can bring this healthiness and this 
elementary equilibrium, this ability to grasp life in its varied aspects, without being deliberately 
gloomy or abstractly optimistic . . . either looking at life on the black side or through rose-tinted 
glasses”(Lefebvre 186). To break with this monotonous taxing everyday, a massive redrafting of 
life is essential, brought about by change in society and space, as rumination can only 
immobilize. No one has a clue on how to deal with the coming doom, as even the most optimistic 
of scientists support limiting climate change and adapting to the pillage but not reversal. Feeling 
threatened but choosing to remain passive won’t stave o� the calamity. Sylvia's dystopian 
attitude, recognising the problem without a reliable solution only causes more worry. The 
trans-humanist outlook of �xing one’s biological form to adapt to the warming planet or 
terraforming Mars after making a perfectly good planet uninhabitable is not a feasible answer. 
Nor is prioritizing oneself over collective survival as it is foolish to assume one’s wealth and wit 
can make them immune to the catastrophe, ignoring the interconnected existence of living 
beings. The epiphanic realization that “the core delusion is that I am here and you are there”(O�ll 
96) and recognising that it is a collective crisis where we’re all responsible for eachother, can be a 
helpful �rst step. A major positive response to climate anxiety is engaging in collective 
conservation, restoration and revitalization of one’s own environment. As Thunberg said “ no one 
is too small to make a di�erence” and extensive changes always start with something small– 
minimalistic lifestyle, �ghting unchecked pollution, donating to organisations, caring for 
marginalised and severely a�ected communities and maintaining a climate-forward approach. 
But one must carefully guard one’s soul and mind as when surrounded by dread, hopelessness 
and pessimism since “the world continues to end” can make one weary and to eventually stop 
caring. “What it means to be a good person, a moral person, is calculated di�erently in times of 
crisis than in ordinary circumstances”(O�ll 15). 

To avoid this one can apply the ‘loss-proo�ng’ method mentioned in the novel–‘to think of the 
group �rst in order to survive as it gives one purpose, providing the necessary strength one 
needs to withstand an emergency’. It can be taxing to take the �rst step, feeling anxious and lost 
as one is in the Anthropocene. But what if you are “walking past my own search party by not 
allowing myself to join any collective enterprises?”(O�ll). Like Lizzie, we are all in the “twilight 
knowing” wherein an individual is aware of uncomfortable and destabilizing truths but chooses 

caste. An ecofeminist reading reveals that the �lm not only critiques caste oppression but also 
highlights the parallel exploitation of ecological spaces and women. The natural landscape and 
the female body are both depicted as sites for control and domination.The paper also utilizes the 
theory of intersectionality, a concept introduced by Kimberlé Crenshaw, which refers to the 
interaction and cumulative e�ects of multiple forms of discrimination that shape an individual’s 
life. As Crenshaw argues, "Intersectional subordination need not be intentionally produced; in 
fact, it is frequently the consequence of the imposition of one burden that interacts with 
preexisting vulnerabilities to create yet another dimension of disempowerment" (Crenshaw 
1249). Thus, systems of oppression do not operate independently but intersect in complex ways. 
This framework is particularly relevant to Papilio Buddha, where gender, class, and caste intersect 
to sustain the marginalisation of communities. The �lm demonstrates that these structures of 
inequality are interconnected, with individuals experiencing layered forms of oppression rather 
than a single, isolated form of discrimination. 

Thus, the concepts of ecofeminism and intersectionality operate together in Papilio Buddha, 
contributing to the marginalisation of both nature and the indigenous people of Meppara. These 
forms of oppression are interconnected and function simultaneously, resulting in the 
exploitation and dispossession of both ecological spaces and marginalised communities. The 
character of Manjushree in the �lm can be understood as one of the victims of these intersecting 
structures of power, including patriarchal domination, caste-based marginalisation, and the 
systemic displacement of indigenous populations.The �lm begins with a variety of visual 
sequences of the lush landscape of Wayanad, a tool that Cherian uses to establish the ecological 
narrative as central to the text. This is followed by Shankaran, the protagonist carrying a dead 
peacock from a bushy area to the top of a mountain and lying beside it. The dead peacock thus 
turns into a visual representation of the ecological degradation which is prevalent not just in the 
�ctional place Meppara but also around the world. The visual of the peacock feathers resting on 
Shankaran’s face adds on a layer of intimate connection between nature and individual.

To understand how the female characters in the movie are exploited, it is important to analyse 
the di�erent ways in which violence targets both indigenous women and the natural 
environment, and how these two threads run side by side. Cherian visually juxtaposes shots of 
degraded hills and landscapes with moments of explicit violence against women. In one such 
sequence, images of environmental degradation are immediately followed by police raiding two 
indigenous women. The police o�cers do not hold back, instead they humiliate the women with 
language loaded with sexual threats. This incident is not just a dramatic choice of Cherian but a 
key to ecofeminism. The �lm leans into an ecofeminist stance, showing that patriarchal power 
doesn’t just dominate nature or women in isolation. It ties the two together, so the ruined 
landscape and the abused bodies both end up as sites of control and exploitation.

 The character of Manjushree o�ers a signi�cant example of gendered oppression within the 
�lm. As a woman who earns a living by driving an auto-rickshaw, she openly de�es traditional 
gender roles, this results in hostility from male drivers.  A targeted campaign of sexualized verbal 
abuse similar to the earlier treatment of indigenous women follows. However, she refuses to be 
a passive subaltern; she actively resists the aggressors by confronting one of the men. Her 
realisation becomes explicit when she tells Shankaran, “I thought his problem was me being an 
auto driver. Now I realize, it is because I am a girl” (35:16–35:20). This moment highlights how her 
identity as a woman becomes the basis of her marginalisation.When Manjusree shares her 
experience of harassment to Shankaran, he responds by reducing it to her body, aiming to say 
that such attention is inevitable because of her physicality. This response reveals how the female 
body is seen as something to be desired, used and consumed rather than respected. Manjusree 
does not hold back her anger at such kind of objecti�cation. The entitlement and tone of 

consumption that the male �gures in the �lm embody re�ect a larger pattern, where nature too 
is considered as something to be taken, used and controlled. The female body and environment 
are exploited without consent.

Further, outsiders who claim to support indigenous struggles often view the landscape 
merely as a site of visual beauty to be captured through the camera, reducing nature to an object 
of aesthetic pleasure. In a similar way, Manjusree and the other indigenous women are subjected 
to the patriarchal gaze, where they are viewed as objects for voyeuristic pleasure. This parallel 
becomes striking in the scene where an earth moving machine removes the last tree from a hill, 
symbolising the violent stripping of the environment. Just as how the environment is valued 
only for its resources and beauty before being stripped of its dignity, women too are stripped 
away of all their identity and dignity.The brutal gang rape of Manjusree within the bushy fringes 
of the forest serves as the �lm’s most visceral metaphor for the dual exploitation of nature and 
the marginalized body. By staging this assault in a natural space that has been rendered 
‘unprotected’ by the state, Cherian establishes a direct parallel between the desecration of the 
topography and the violation of the female subject. The act of the attackers urinating upon her 
is particularly signi�cant; it functions as an act of abjection, reducing the woman to the status of 
‘waste’ or ‘dirt’ in the same way that the industrial-patriarchal state treats the landscape as a site 
for toxic disposal and extraction.

Cherian utilizes the image of a tribal pregnant woman being brutalized to illustrate the 
intersectional vulnerability of the displaced subject. As the woman intervenes to prevent the 
extrajudicial ‘dragging’ of her husband into a police vehicle, the o�cer’s boot to her stomach 
symbolizes the patriarchal State’s desire to abort the resistance movement itself. Within an 
ecofeminist framework, the bleeding of the pregnant mother mirrors the ‘bleeding’ of the 
Wayanad soil; both the maternal body and the earth are treated as sites of extraction and 
disposal. The police o�cer’s violence highlights a chilling reality: in the eyes of the hegemony, 
the indigenous womb is a threat that must be disciplined, while the indigenous man is a criminal 
for demanding his right to the soil. Ultimately, the ecofeminist trajectory of Papilio Buddha 
establishes the idea that the degradation of the Meppara landscape and the systemic violation 
of female bodies are two branches of the same patriarchal tree. By visually putting together the 
excavation of the hills and capturing the Dalit land with the sexualized disenfranchisement of 
indigenous women, Cherian argues that the state’s developmental agenda is essentially for 
extracting the fertility of the earth and the autonomy of women. The �lm suggests that the rape 
of the land and the rape of the woman are part of a singular, phallocentric logic of conquest.  

Intersectionality is another important theoretical framework that can be traced throughout 
the �lm. Although Kimberlé Crenshaw primarily developed this concept in relation to African 
American women, it is equally relevant in understanding the experiences of indigenous 
communities in Papilio Buddha. Intersectionality highlights how multiple forms of oppression 
operate together rather than separately. As Britannica notes, “Crenshaw introduced the concept 
to address experiences of oppression that could not be adequately understood as the result of 
ordinary patterns of discrimination” (August Samie). In the �lm, caste, gender, ethnicity, and class 
collectively contribute to the marginalisation of individuals and communities. The experiences of 
Manjushree, as discussed earlier, demonstrate how indigenous women are not oppressed solely 
on the basis of gender but through multiple, overlapping factors. While she faces harassment as 
a woman, her marginalised social background and economic condition further intensify her 
vulnerability, “the ideological construction of gender keeps the male dominant. If … the 
subaltern has no history and cannot speak, the subaltern as female is more deeply in the 
shadow’’ (Spivak, 2013). Class, in particular, plays a signi�cant role in shaping her lived reality. Her 
economic circumstances compel her to take up work as an auto-rickshaw driver, a profession 

dominated by men, where she continues to face hostility and discrimination. “I want to make a 
living too. I am struggling to run that school. They all want to have me” (35:21 – 35:29) is what she 
says to Shankaran.

Being a Pulaya woman becomes yet another reason for marginalisation in the �lm. “Gender 
relations are circuitous in a subaltern community with women double oppressed and occupying 
liminal spaces within the caste-entrenched patriarchal society.” (Raj et al. 10) In the �lm 
Manjusree is subjected to the voyeuristic gaze of male auto drivers, not just because she is a 
woman but also because she belongs to a marginalised caste. Her body is considered as 
accessible within this social hierarchy. The brutal rape in�icted upon her and the denial of justice 
highlights how caste intensi�es gendered oppression.Ethnicity functions a major role in 
intersectional Marginalisation within the �lm. Because the residents of Meppara are ethnically 
and culturally distinct from the dominant state apparatus, the land rights activism is frequently 
re-coded as terrorism and insurgency. This is evident in the dialogue by a politician: “The Dalits of 
Meppara has put the government in crisis” (1:25:26- 1:25:28). This reframing enables the state to 
impose a criminalizing gaze, where the simple act of inhabiting ancestral land is transformed 
into trespassing state-controlled forest spaces. Cherian argues that this erasure is deliberate, “In 
Papilio Buddha, we captured visually the horror of this ecocide in a region where Adivasis and the 
Dalit population were leading an environmentally-friendly life. These were people whose living 
depended on the forest” (Misrahi-Barak and Thiara 6). By portraying these lives as inherently 
disposable, the state ensures that “The state-sanctioned deforestation and ecocide go hand in 
hand with the genocide of the people who were displaced from their habitat” (Misrahi-Barak and 
Thiara 6). Thus, ethnicity is not a simple axis in intersectionality but as a speci�c site in which the 
state enacts its dual destruction of human life and environmental heritage.

The Postcolonial dimension adds yet another layer to the already existing intersectional 
framework. In a scene, Shankaran is seen attempting to capture a rare butter�y for a foreign 
researcher, which underlines the commodi�cation of nature. The act of taking a butter�y which 
is endemic to Western Ghats points to the colonial practice of appropriating indigenous 
biodiversity and knowledge for the bene�t of outside systems of power. For the foreign 
researcher the Meppara land is not valued for what it means to the people who live within it but 
for the resources that he can capture away from the place to bene�t the foreign knowledge 
system. This is what Rob Nixon identi�es as slow violence — harm that is "dispersed across space 
and time," where “casualties are deferred across generations and the agents of destruction 
remain di�cult to name” (Nixon 14). The harmful e�ects of capturing an endemic species can 
only be understood later as time passes. The researcher’s gaze over Meppara land replicates the 
colonial surveyor’s gaze.This extractive behaviour has a historical root in Wayanad. Colonial 
forest policies systematically displaced the indigenous communities from their land, 
reclassifying their ancestral lands as state-controlled reserves. The state’s present-day 
criminalisation of Dalit-rights movements is not a new one but a continuation of the old colonial 
one that frames demand for ancestral land as terrorism. This dimension deepens Crenshaw’s 
concept of intersectionality. Nixon notes that such violence haunts the lives of those 
"immiserated, abandoned, and humiliated by authoritarian rule and by a purportedly 
postcolonial new world order," where slow violence "coupled with direct repression, can ignite 
tensions, creating �ashpoints of desperation" (Nixon 29). This is precisely what Papilio Buddha 
shows, the Dalit- Adivasi communities of Meppara are not just marginalised by one aspect but 
are entrapped in a loop of marginalising factors.

Consequently, an intersectional approach shows that the oppression in Papilio Buddha is not 
singular but a systemic one. The �lm shows how caste hierarchy, colonial extraction, gendered 
objecti�cation, economic marginalisation, and ethnic othering work together to render the 

Dalit-Adivasi subject expendable. By tracing how these forces converge upon the lives of the 
people of Meppara, Jayan Cherian challenges the idea of oppression as a singular or uniform 
experience. Instead, the �lm demonstrates that the state’s criminalising gaze operates through 
the intersection of these multiple forms of marginality. Consequently, the resistance depicted in 
the �lm moves from mere land-rights activism to a radical ontological shift toward 
Ambedkarite-Buddhism. This is a profound recognition that one cannot dismantle the ecocide of 
the Western Ghats without simultaneously dismantling the intersectional power structures that 
facilitate it. The �lm suggests that the ecological destruction of the Western Ghats cannot be 
addressed without also confronting the social and political systems that sustain it.

In conclusion, Papilio Buddha serves as a powerful articulation of both ecofeminist and 
intersectional concerns. The �nal sequence acts as a striking realisation of how the system of 
power prioritises capital over the marginalised and the natural environment. Cherian choice of a 
silent tone as the residents of Meppara succumb to state power is a profound cinematic 
mourning. As the displaced trek through the lush jungle and emerge into the stark, degraded 
landscapes scarred by the dominant system, the �lm visually maps the transition from organic 
belonging to industrial alienation.From an ecofeminist perspective, this forced exodus signi�es 
the breaking of the deep connection between body and land, where the su�ering of the people 
parallels the degradation of the environment. At the same time, an intersectional reading reveals 
how the Dalit-Adivasi community is rendered expendable within structures of caste, class, and 
state power. The fragile Papilio Buddha butter�y, once a symbol of ecological richness, becomes 
a metaphor for the precarious existence of both nature and marginalised lives under such 
systems. The �lm ultimately suggests that the destruction of the Western Ghats is not merely an 
ecological crisis, but also a social one, involving the systematic displacement of those who have 
historically lived in harmony with the land. In its �nal moments, the �lm leaves the viewer with a 
stark realisation: without meaningful resistance to these intersecting structures of power, both 
the environment and the communities that depend on it face an uncertain and diminished 
future.
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ABSTRACT
This paper discusses Jayan Cherian’s 2013 �lm Papilio Buddha through the theoretical 

frameworks of ecofeminism and intersectionality.  The �lm being set in ecologically rich 
landscape of Wayanad in the Western Ghats of Kerala, foregrounds the systemic violence 
experienced by Dalit communities, women, and the natural environment. Through an 
ecofeminist lens, the study probes into how the exploitation of land parallels the marginalisation 
of the female bodies within a patriarchal and caste-based social order. Drawing on Kimberlé 
Crenshaw’s concept of intersectionality, the study argues that environmental injustice in the �lm 
cannot be understood independently of caste oppression, gender marginalisation, and the 
struggle for Dalit land rights; instead they must be understood as a united single entity. The 
reading also gently focuses on how the Malabar Banded Peacock butter�y, referenced in the title 
of the �lm, symbolically represents transformation and resistance. Additionally, it examines the 
postcolonial implications associated with the butter�y being collected by a foreign researcher, 
suggesting a correspondence between the extraction of natural resources and the exploitation 
of local landscapes and communities. By examining the relationship between marginalised 
communities and their ecological surroundings, the paper argues that Papilio Buddha presents 
the landscape not merely as a background but as an intrinsic part of the struggle for land and 
identity. Ultimately, the study argues that ecological destruction in the �lm is closely connected 
to the social struggles of marginalised communities. 

Key Words: Ecofeminism, Intersectionality, Exploitation, Marginalisation.

INTRODUCTION
The correlation between humans and the environment has become a substantial  

apprehension in contemporary literature and cinema. Cinema, as a powerful medium of visual 
representation, enables the portrayal of ecological spaces in a �amboyant manner and Papilio 
Buddha is no exception. The �lm opens not with characters but with the beautiful landscape of 
the untamed nature. Written and directed by Jayan K. Cherian, the �lm focuses on the atrocities 
committed against Dalits, women, and the natural environment. The narrative transpires in a 
�ctional space called Meppara in Wayanad, picturing the beauty of the Western Ghats through 
striking visual imagery. Within this landscape, the �lm explores how environmental spaces form 
a setting for social hierarchies and structures of power. The title referring to the Malabar Banded 
Peacock butter�y found in the Western Ghats, symbolically connects to the region’s biodiversity. 
This paper therefore examines Papilio Buddha through the theoretical frameworks of 
ecofeminism and intersectionality in order to analyse how ecological exploitation intersects with 
caste oppression, gender marginalisation, and struggles for land and identity. 

The paper uses ecofeminism to apprehend how the oppression of women is linked to the 
exploitation of nature. “The new relationship of man's domination and mastery over nature was 
thus also associated with new patterns of domination and mastery over women” (Shiva xv). 
Ecofeminist thinkers like Vandana Shiva argue that the domination of women and nature are 
interconnected processes rooted in patriarchal and hierarchical structures. This outlook is 
distinctly relevant to Papilio Buddha, which has been primarily studied only through the lens of 

Meridian vol. 15 (2) June 2026 | ISSN: 2278-750x

Violence against Women of Color." Stanford Law Review, vol. 43, no. 6, 1991, pp. 1241–1299.

15



ABSTRACT
This paper examines how climate anxiety and the accompanying dread permeates daily life, 

subtly invading everyday rhythms, routines and social interactions. The protagonist Lizzie 
Benson, a librarian, begins managing the email inbox of a climate change Podcast after 
reconnecting with her old college professor. This intensi�es her preoccupation with climate 
apocalypse and survival and she strains to balance her personal life- her husband, son and 
struggling brother- with the ever-growing anxiety of surviving on a planet that keeps growing 
warmer. By drawing on the concept of ‘solastagia’ developed by Glenn Albrecht, eco-anxiety and 
through the lens of Henri Lefebvre’s theory of ‘everyday life’ the paper argues that the ambient 
presence of the anticipated climate crisis in�ltrates ordinary, mundane life. The anxiety of 
witnessing the negative environmental changes in one’s familiar surroundings causes extreme 
distress and guilt. The study aims to understand how this state of helplessness in the face of an 
anticipated catastrophe makes daily existence dreary and quietly changes the interactions of the 
people with themselves and the increasingly warming world. Lizzie’s ine�ectual e�orts to sustain 
normal routines and keep a clear head aggravate the anxiety that pervades her daily existence. 
This unsettled consciousness in the wake of anticipated ecological loss is also mirrored in the 
novel’s fragmented, almost tweet-like chains of thought. Thus, the paper attempts to explore 
how climate anxiety and existential dread, a condition that accompanies living in the 
anthropocene, reshapes everyday life and examines the human attempt to regulate ordinary life 
while anticipating collapse. 

Key Words: Climate Anxiety, Solastagia, Anthropocene, Ecological Responsibility 

As things currently stand with the UN o�cially declaring that the world has entered an era of 
"global water bankruptcy”, conversations about the accelerating climate change and 
environmental justice to prevent the oncoming ecological collapse becomes crucial and 
unavoidable, one that is now being copiously depicted through the emerging genre of climate 
�ction (cli-�). But these novels often feature an apocalyptic setting where people try to sustain 
themselves on a planet they have actively destroyed, with little focus on the psychological 
impacts the loss of one’s familiar environment can have on an individual. Weather then becomes 
a sort of record of individual psychic and emotional response to living on the eve of a 
catastrophe – the feeling of being lost and unmoored. In a world of planetary disasters, extreme 
weather, rising sea levels and ice sheet collapse, anxiety and dread about the coming apocalypse 
is justi�ed. This social, economic, environmental and humanitarian emergency has come to 
pervade every aspect of human existence causing our consciousness to be constantly 
overwhelmed by the looming threat of extinction. With media and IT globalization bringing the 
global events of climate crises and su�ering to the living room, people are forced out of the 
“sepulcher of oblivion”. 

The attritional violence against the environment, “ a violence of delayed destruction”, which 
was out of public sight and consciousness for a long time has now become increasingly hard to 
ignore as the calamitous repercussions of our greed is becoming more and more conspicuous. 
The casualties are no longer postponed, regions are turning uninhabitable and climate change 
has become irretrievable. The progressively tangible “death by indirection” makes it ever more 

di�cult to comprehend the world we live in. As one’s identity and understanding of self is 
inextricably linked to one’s sense of place, these incremental changes in one’s familiar 
environment can severely disrupt a coherent sense of self and identity. This brings about a state 
of disenfranchised grief and anxiety as one, confronted with their inability to do anything 
substantial to reverse the damage and prevent the accelerating degradation is paralysed into 
inaction. This fact of one’s helplessness in the face of a climate catastrophe causes extreme 
mental anguish. In this age of hypercapitalism, there is a consensual sense of the clock ticking, 
that the present has been truncated and compressed. This interminable experience of a 
fast-forward life, combined with the cognizance of an onrushing apocalypse, plummeting 
ecosystem productivity and irreparable destruction of the biosphere induces a gripping climate 
anxiety that derails normal functioning and interaction. Global environmental shifts and regional 
ecological decay are increasingly interwoven with everyday experience, triggering visceral 
psychological and emotional reactions (Cunson and Ellis). This demonstrates that humans 
possess an innate ability to develop ‘a�ective ties’ across a multitude of settings (urban, natural, 
personal, communal) which further highlights how land and ecosystems function as vital assets 
in fostering mental well-being, community thriving and cultural identity. Hence in this world, on 
the brink of a global catastrophe, how we live, work, love, endure and care for eachother can be 
severely altered. 

How do we live on a planet we are constantly ravaging? How do you maintain optimism 
amidst a sinkhole of crises? How do you cope with your own mortality and that of your loved 
ones? What happens when the alarm of climate change becomes too loud to ignore or escape? 
How do you maintain purpose and hope without falling into despair and nihilism, when only the 
wealthy can a�ord total disengagement? What is the optimal way to face the impending 
apocalypse? Would you choose to be a ‘climate defeatist’ retreating from society while making 
plans for your ‘doomstead’ or would you confront it communally, engaging in collective and 
collaborative actions to mitigate the disaster? The paper examines through Lefebvre’s everyday 
life and Albrecht’s ‘solastagia’ and the concept of eco-anxiety how daily life becomes a juggling 
act as one is perturbed by these unanswerable questions. As a core component of social reality, 
‘everyday life’ is de�ned by familiar routines, habitual actions and predictable patterns that o�er 
meaning, direction and sense of safety by providing a comforting order and stability. Everyday 
life is thus ingrained in an individual’s culture, social interactions, relationships and experiences 
with all their di�erences and con�icts, awareness of which only arises by tediousness or 
disruption. Henri Lefebvre in his Critique of Everyday Life argues that daily life is in�uenced by 
larger societal forces and that true freedom is impossible as these forces control our everyday 
existence- our routines, habits and consumption patterns. The human being stops being human 
and instead “becomes a thing to be used by another thing”. In Weather, the worsening climate 
becomes the totalizing force, the fulcrum, that determines the character’s everyday life as they 
attempt to balance domestic concerns amid anxious predictions of a global climatic collapse.The 
weather becomes the ‘urban’ that disrupts the perceived, conceived and lived social space of the 
residents as the same era that brought incredible advancements in daily technology has also 
seen a profound decline in the quality of daily life for the average person. Thus the entire fabric 
becomes compressed to this ambient weather; every aspect of everyone’s life feels threatened, 
every decision an intense duel,continually oscillating between individual survival and collective 
action. When the ‘lived experience of the space’ is disrupted especially with the media bringing 
increased exposure to the cause of the distress (climate crisis), for the coping individual “the 
trivial becomes extraordinary, and the habitual becomes 'mythical' ”(Critique of Everyday Life 
14).  

Lizzie Benson, a middle aged – underquali�ed librarian, experiences a complete subsumption 

of her daily life by the looming specter of the ecological collapse. Faced with the disorienting 
reality of her own corporeal limitations, she obsesses over the mundane in face of tectonic shifts– 
a desperate attempt to escape the pervasive anxiety that de�ne the anthropocene.As the 
boundaries between her domestic life and the outside world of imminent chaos becomes 
increasingly porous, she grapples with the question of how to “ keep tending your own garden 
once you’ve seen the �ames beyond its walls?”. Burdened by the psychological weight of the 
climate crisis, anticipatory dread and exhaustion, and overwhelmed by her whirlwinding interior 
landscape, her “everyday life is de�ned by contradictions: illusion and truth, power and 
helplessness, the intersection of the sector man controls and the sector he does not 
control”(Critique of Everyday Life 21).

This feeling of pervasive anxiety and uneasiness of living in the anthropocene is what Albrecht 
called ‘solastagia’, the lost comfort (Latin solacium) and the mounting distress from seeing one’s 
familiar environment changing due to climate crisis. Di�erent from nostalgia, ‘solastagia’ is a form 
of anxiety that develops when a person’s accustomed setting turns hostile and progressively 
uninhabitable. “It is the ‘lived experience’ of the loss of the present as manifest in a feeling of 
dislocation; of being undermined by forces that destroy the potential for solace to be derived 
from the present”(Albrecht 5).The individual panics as “the place, which was considered essential 
for the emotional and physical survival of the individual and their community, is 
endangered”(Ferrarello). As the physical gap between the individual and the anxiety trigger is 
closing, they often experience a sense of paralysis unable to translate such a fear into action.This 
eco-anxiety and melancholia is clearly exhibited by each of the novel’s main  characters – 
Lizzie,Sylvia and Henry. 

Lizzie’s average life – working an unful�lling, routine job and resigned to the fact of her dull, 
disappointing existence – takes the turn for the paranoid and conspiratorial as she isobligated to 
navigate a world that feels increasingly disquieting and precarious. After reconnecting with her 
old mentor, Sylvia Liller, who recruits her to answer the emails she receives from the listeners of 
her podcast ‘Hell and High Water’, Lizzie gets more and more involved with doomsday prepping, 
climate survivalism and evangelical doomsayers and spirals into a state of chronic climate 
anxiety. She tries not to “spill the full cup”, struggling to balance her domestic life (the mundane) 
with the rising anxiety and dread. The numerous seminars, emails concerning disorienting 
questions of safety, bioengineered bodies, survival tips and regular engagement with the 
hopeless and detached, she also becomes caught in the doomer-prepper state – “There are 
fewer and fewer birds these days. This is the hole I tumbled down an hour ago”(O�ll 49) – which 
becomes too much for her sensitive mind to handle. But unlike the defeatists, Lizzie can’t run 
away or retreat. She has a son to provide for, an elderly mother to worry about, a recovering drug 
addict brother to care for and a straining marriage to �x. Carrying the baggage of all these 
identities makes her hooked to responsibility as she becomes a personal therapist for those 
around her which causes her husband to remark, “I wish you were a real shrink…then we’d be 
rich”(O�ll 8). After all the talk about the “invisible horsemen galloping towards us”, she must 
return home to bills, �iers and chores that de�ne her daily life. While attending a Zen meditation 
class to assuage her anxiety she is asked to let go of everything she loves, which only raises her 
fear of not being able to protect her family from the coming doom. “The pieces of glass from a 
wedding were meant to be saved. If the husband died �rst, the wife prepared his body for burial 
by weighting his eyelids with the shards. If the wife died �rst, it was the husband’s job to do this. 
I wish I had known this. I wish I had kept those shards” (O�l 66). 

In the absence of a beginner’s course on how to cope and distressed by doubts about her 
parenting, marital and familial relationships, Lizzie attempts to carry on through wry humour, 
research of survival tips, mapping a doomstead and doubling as an ‘uno�cial shrink’ for people 

around her. Growing increasingly paranoid– “Now when I see my neighbors the voice in my head 
gets all Jesusy. One of you will betray me. But which? Is it you Mrs. Kovinski?”(O�ll 60) – and 
confronted with the truth of her frailty –“Then one day I have to run to catch a bus. I am so out of 
breath when I get there that I know in a �ash all my preparations for the apocalypse 
aredoomed”(O�ll 90) – she even came close to having an a�air with Will, a wilderness survival 
instructor and photographer. But no matter how meticulously she prepares for the crisis, she is 
forced to confront her powerlessness ,“Do you really think you can protect [your family]? In 
2047?” Sylvia asks. I look at her. Because until this moment, I did, I did somehow think this…“Then 
become rich, very, very rich,” she says in a tight voice”(O�ll 63). The true scale of things scare her 
and her bid to not think of the ‘bigness and smallness’ of things always fail–“My #1 fear is the 
acceleration of days. No such thing supposedly, but I swear I can feel it”(O�ll 14). Meanwhile, her 
brother Henry with whom she’s in a co-dependent relationship, lapses into drug use crippled by 
the mounting anxiety of being a good father in a world that is turning crescively dangerous. His 
self-destructive attitude prompted by bizarre and unsettling dreams and visions destroys his 
marriage and makes him incapable of normal human interactions. 

Sylvia, on the other hand, though having started the podcast with a vision of “rewilding half 
the earth” grows more hopeless as she failed to protect her soul from the ubiquitous dread– “No 
more campaigning, no more fund-raising, no more obligatory notes of hope…all she wants now 
is to go somewhere quiet and dark”(O�ll 90). Burnt out she realizes the futility of trying to delay 
the apocalypse by reasoning with the complacent evangelists, doomsayers and de-extinction 
maniacs. She becomes a doomer herself as she succumbs to despair and isolates herself– “There’s 
no hope anymore, only witnesses”(O�l 67). 

This omnipresent anxiety manifests in other characters’ as well–anxious Ben, the ‘doomed 
adjunct’ and the blonde who frequents the library, the perfection-obsessed Catherine, the local 
bodega owner- whose lives are equally lost and destabilized. Individuals usually navigate 
hurdles through familiar routines and adapting their experiences to the changes within daily life. 
The frantic oscillation between the sti�ing daily pressures and the looming shadow of a global 
catastrophe will have people dazed and reeling in the fatiguing modern age of information 
overload. The response of an average individual to the rising tide of the climate crisis is 
‘eco-paralysis’– “... it’s a myth that people panic in emergencies. Eighty percent just freeze. The 
brain refuses to take in what is happening. This is called the incredulity response”(O�ll 31).This 
growing senselessness of the world is also mirrored in the novel’s incohesive narration, the 
fragmented tweet-like form, and the non-sequential jumping from one event to the next. The 
text, peppered with doomer-prepper tips, proverbs, quotes, jokes and mails is jarring, re�ecting 
the disorientation of the individual experience. 

As the domestic space becomes saturated with the knowledge of the coming collapse, 
‘solastagia’ manifests as anticipatory grief– grief associated with anticipated future losses– which 
“. . . generate an emotional blockage between individuals, their environment and their 
place”(Ferrarello ). Daily life becomes a site of con�ict– a ham sandwich raises moral concerns, 
packing your kid’s schoolbag reminds you of how you will fail to protect him during the 
life-altering temperatures of 2047, cleaning reignites anxiety of generating indisposable waste. 
This eco-anxiety can also be visible in insomniac behaviour– “He’s not doing well with this sleep 
deprivation. There’s a reason it’s used as a tool of torture. But still, everyone I know is trying to 
sleep less”(O�ll 62). Stressed about their future, this hopelessness and grief pervades their 
private and public life which comes to be de�ned by the prepper acronym ‘FUD’- Fear, 
Uncertainty, Doubt. But “In everyday life the actor becomes committed, compromised; it is a 
serious business. The parts must be acted out until the end”(Lefebvre 136). 

to remain in denial. Yet “with practice…one may learn to accept the feeling of groundlessness 
without existential fear”(O�ll 61). Even if we cannot all organise protests or conduct scienti�c 
enquiry, if we all work together we can make great progress in preserving this doomed planet. As 
the novel concludes, Lizzie with her brief rendezvous with Will ending, realizes the fallacious 
notion of trying to save only oneself, discerning that she must rejoin the community for 
collective action and slowly learn to manage the multiple dimensions of her lived experience. 
This is further highlighted by the quote Ben pins on his desk, “You are not some disinterested 
bystander/Exert yourself”(O�ll 94). Since the enemy is ourselves and our wasteful practices, 
O�ll provides a website “Obligatory Note of Hope” that enables access to practical resources to 
join climate movements, uplifting insights and pro�les of inspiring “People of Conscience” to 
remind one of doing one’s part however small. 

Hence the paper examines how the novel Weather delineates individual existence in a toxic 
world, in the heart of the uncertainty of a global collapse (unknown in its form or time) and 
explores the individual e�ort “to commit to the next day, the next hour, the next minute 
even”(O�ll 83) as the concurrency of daily life and climate disaster produces a paralysing fear of 
“dying early and ignobly.” The paper thus highlights through ‘solastagia’ and everyday theory the 
importance of collective action for positive change by seeing the many unconnected individuals 
as one big family, each responsible for the other.
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So how does one respond to such paralysing anxiety and terror of the oncoming destruction? 
Should one like Lizzie gather survival tips–tuna can candle, t-shirt �shing– hatch plans of a 
doomstead carefully assessing people to bring along and get ‘enmeshed’ in other’s life forgetting 
oneself; like the evangelists treat the collapse as god’s will; like the fatalists succumb to despair 
and gloom and retreat believing it too late to stop the crisis; or like the techno-optimistic 
populace devise plans of inhabiting Mars or genetically modifying bodies to adapt?–“. . . 
eventually all those who are unnerved by what is falling away will be gone, and after that, there 
won't be any more talk of what has been lost, only of what has been gained”(O�ll 23). The reason 
most will be inclined towards passivity in the face of an ecological crisis is because they are 
complicit, enjoying the comfort of modern life. Since it requires real physical sacri�ce to stop 
participating in the slaughter of the planet, it becomes easier to wait for the rapture than actively 
engage in preventive actions. This con�ict is precisely captured in Lizzie's dilemma between 
convenience or rightness. “ I take the car service home because I’m ridiculous”(O�ll 35). Hence 
this daily life where the scales shift every few minutes, there arises the burning question of ‘does 
intense psychic pain make one more empathetic to other’s su�ering or blind to the pain of others 
outside individual experience?’ 

Lefebvre suggests that the only remedy for such “terror-enforced passivity”, the only escape 
from the perpetual pendulation of one’s acts having little or colossal impact, is channeling it into 
action– spontaneous and utopian. “Action and action alone can bring this healthiness and this 
elementary equilibrium, this ability to grasp life in its varied aspects, without being deliberately 
gloomy or abstractly optimistic . . . either looking at life on the black side or through rose-tinted 
glasses”(Lefebvre 186). To break with this monotonous taxing everyday, a massive redrafting of 
life is essential, brought about by change in society and space, as rumination can only 
immobilize. No one has a clue on how to deal with the coming doom, as even the most optimistic 
of scientists support limiting climate change and adapting to the pillage but not reversal. Feeling 
threatened but choosing to remain passive won’t stave o� the calamity. Sylvia's dystopian 
attitude, recognising the problem without a reliable solution only causes more worry. The 
trans-humanist outlook of �xing one’s biological form to adapt to the warming planet or 
terraforming Mars after making a perfectly good planet uninhabitable is not a feasible answer. 
Nor is prioritizing oneself over collective survival as it is foolish to assume one’s wealth and wit 
can make them immune to the catastrophe, ignoring the interconnected existence of living 
beings. The epiphanic realization that “the core delusion is that I am here and you are there”(O�ll 
96) and recognising that it is a collective crisis where we’re all responsible for eachother, can be a 
helpful �rst step. A major positive response to climate anxiety is engaging in collective 
conservation, restoration and revitalization of one’s own environment. As Thunberg said “ no one 
is too small to make a di�erence” and extensive changes always start with something small– 
minimalistic lifestyle, �ghting unchecked pollution, donating to organisations, caring for 
marginalised and severely a�ected communities and maintaining a climate-forward approach. 
But one must carefully guard one’s soul and mind as when surrounded by dread, hopelessness 
and pessimism since “the world continues to end” can make one weary and to eventually stop 
caring. “What it means to be a good person, a moral person, is calculated di�erently in times of 
crisis than in ordinary circumstances”(O�ll 15). 

To avoid this one can apply the ‘loss-proo�ng’ method mentioned in the novel–‘to think of the 
group �rst in order to survive as it gives one purpose, providing the necessary strength one 
needs to withstand an emergency’. It can be taxing to take the �rst step, feeling anxious and lost 
as one is in the Anthropocene. But what if you are “walking past my own search party by not 
allowing myself to join any collective enterprises?”(O�ll). Like Lizzie, we are all in the “twilight 
knowing” wherein an individual is aware of uncomfortable and destabilizing truths but chooses 

caste. An ecofeminist reading reveals that the �lm not only critiques caste oppression but also 
highlights the parallel exploitation of ecological spaces and women. The natural landscape and 
the female body are both depicted as sites for control and domination.The paper also utilizes the 
theory of intersectionality, a concept introduced by Kimberlé Crenshaw, which refers to the 
interaction and cumulative e�ects of multiple forms of discrimination that shape an individual’s 
life. As Crenshaw argues, "Intersectional subordination need not be intentionally produced; in 
fact, it is frequently the consequence of the imposition of one burden that interacts with 
preexisting vulnerabilities to create yet another dimension of disempowerment" (Crenshaw 
1249). Thus, systems of oppression do not operate independently but intersect in complex ways. 
This framework is particularly relevant to Papilio Buddha, where gender, class, and caste intersect 
to sustain the marginalisation of communities. The �lm demonstrates that these structures of 
inequality are interconnected, with individuals experiencing layered forms of oppression rather 
than a single, isolated form of discrimination. 

Thus, the concepts of ecofeminism and intersectionality operate together in Papilio Buddha, 
contributing to the marginalisation of both nature and the indigenous people of Meppara. These 
forms of oppression are interconnected and function simultaneously, resulting in the 
exploitation and dispossession of both ecological spaces and marginalised communities. The 
character of Manjushree in the �lm can be understood as one of the victims of these intersecting 
structures of power, including patriarchal domination, caste-based marginalisation, and the 
systemic displacement of indigenous populations.The �lm begins with a variety of visual 
sequences of the lush landscape of Wayanad, a tool that Cherian uses to establish the ecological 
narrative as central to the text. This is followed by Shankaran, the protagonist carrying a dead 
peacock from a bushy area to the top of a mountain and lying beside it. The dead peacock thus 
turns into a visual representation of the ecological degradation which is prevalent not just in the 
�ctional place Meppara but also around the world. The visual of the peacock feathers resting on 
Shankaran’s face adds on a layer of intimate connection between nature and individual.

To understand how the female characters in the movie are exploited, it is important to analyse 
the di�erent ways in which violence targets both indigenous women and the natural 
environment, and how these two threads run side by side. Cherian visually juxtaposes shots of 
degraded hills and landscapes with moments of explicit violence against women. In one such 
sequence, images of environmental degradation are immediately followed by police raiding two 
indigenous women. The police o�cers do not hold back, instead they humiliate the women with 
language loaded with sexual threats. This incident is not just a dramatic choice of Cherian but a 
key to ecofeminism. The �lm leans into an ecofeminist stance, showing that patriarchal power 
doesn’t just dominate nature or women in isolation. It ties the two together, so the ruined 
landscape and the abused bodies both end up as sites of control and exploitation.

 The character of Manjushree o�ers a signi�cant example of gendered oppression within the 
�lm. As a woman who earns a living by driving an auto-rickshaw, she openly de�es traditional 
gender roles, this results in hostility from male drivers.  A targeted campaign of sexualized verbal 
abuse similar to the earlier treatment of indigenous women follows. However, she refuses to be 
a passive subaltern; she actively resists the aggressors by confronting one of the men. Her 
realisation becomes explicit when she tells Shankaran, “I thought his problem was me being an 
auto driver. Now I realize, it is because I am a girl” (35:16–35:20). This moment highlights how her 
identity as a woman becomes the basis of her marginalisation.When Manjusree shares her 
experience of harassment to Shankaran, he responds by reducing it to her body, aiming to say 
that such attention is inevitable because of her physicality. This response reveals how the female 
body is seen as something to be desired, used and consumed rather than respected. Manjusree 
does not hold back her anger at such kind of objecti�cation. The entitlement and tone of 

consumption that the male �gures in the �lm embody re�ect a larger pattern, where nature too 
is considered as something to be taken, used and controlled. The female body and environment 
are exploited without consent.

Further, outsiders who claim to support indigenous struggles often view the landscape 
merely as a site of visual beauty to be captured through the camera, reducing nature to an object 
of aesthetic pleasure. In a similar way, Manjusree and the other indigenous women are subjected 
to the patriarchal gaze, where they are viewed as objects for voyeuristic pleasure. This parallel 
becomes striking in the scene where an earth moving machine removes the last tree from a hill, 
symbolising the violent stripping of the environment. Just as how the environment is valued 
only for its resources and beauty before being stripped of its dignity, women too are stripped 
away of all their identity and dignity.The brutal gang rape of Manjusree within the bushy fringes 
of the forest serves as the �lm’s most visceral metaphor for the dual exploitation of nature and 
the marginalized body. By staging this assault in a natural space that has been rendered 
‘unprotected’ by the state, Cherian establishes a direct parallel between the desecration of the 
topography and the violation of the female subject. The act of the attackers urinating upon her 
is particularly signi�cant; it functions as an act of abjection, reducing the woman to the status of 
‘waste’ or ‘dirt’ in the same way that the industrial-patriarchal state treats the landscape as a site 
for toxic disposal and extraction.

Cherian utilizes the image of a tribal pregnant woman being brutalized to illustrate the 
intersectional vulnerability of the displaced subject. As the woman intervenes to prevent the 
extrajudicial ‘dragging’ of her husband into a police vehicle, the o�cer’s boot to her stomach 
symbolizes the patriarchal State’s desire to abort the resistance movement itself. Within an 
ecofeminist framework, the bleeding of the pregnant mother mirrors the ‘bleeding’ of the 
Wayanad soil; both the maternal body and the earth are treated as sites of extraction and 
disposal. The police o�cer’s violence highlights a chilling reality: in the eyes of the hegemony, 
the indigenous womb is a threat that must be disciplined, while the indigenous man is a criminal 
for demanding his right to the soil. Ultimately, the ecofeminist trajectory of Papilio Buddha 
establishes the idea that the degradation of the Meppara landscape and the systemic violation 
of female bodies are two branches of the same patriarchal tree. By visually putting together the 
excavation of the hills and capturing the Dalit land with the sexualized disenfranchisement of 
indigenous women, Cherian argues that the state’s developmental agenda is essentially for 
extracting the fertility of the earth and the autonomy of women. The �lm suggests that the rape 
of the land and the rape of the woman are part of a singular, phallocentric logic of conquest.  

Intersectionality is another important theoretical framework that can be traced throughout 
the �lm. Although Kimberlé Crenshaw primarily developed this concept in relation to African 
American women, it is equally relevant in understanding the experiences of indigenous 
communities in Papilio Buddha. Intersectionality highlights how multiple forms of oppression 
operate together rather than separately. As Britannica notes, “Crenshaw introduced the concept 
to address experiences of oppression that could not be adequately understood as the result of 
ordinary patterns of discrimination” (August Samie). In the �lm, caste, gender, ethnicity, and class 
collectively contribute to the marginalisation of individuals and communities. The experiences of 
Manjushree, as discussed earlier, demonstrate how indigenous women are not oppressed solely 
on the basis of gender but through multiple, overlapping factors. While she faces harassment as 
a woman, her marginalised social background and economic condition further intensify her 
vulnerability, “the ideological construction of gender keeps the male dominant. If … the 
subaltern has no history and cannot speak, the subaltern as female is more deeply in the 
shadow’’ (Spivak, 2013). Class, in particular, plays a signi�cant role in shaping her lived reality. Her 
economic circumstances compel her to take up work as an auto-rickshaw driver, a profession 

dominated by men, where she continues to face hostility and discrimination. “I want to make a 
living too. I am struggling to run that school. They all want to have me” (35:21 – 35:29) is what she 
says to Shankaran.

Being a Pulaya woman becomes yet another reason for marginalisation in the �lm. “Gender 
relations are circuitous in a subaltern community with women double oppressed and occupying 
liminal spaces within the caste-entrenched patriarchal society.” (Raj et al. 10) In the �lm 
Manjusree is subjected to the voyeuristic gaze of male auto drivers, not just because she is a 
woman but also because she belongs to a marginalised caste. Her body is considered as 
accessible within this social hierarchy. The brutal rape in�icted upon her and the denial of justice 
highlights how caste intensi�es gendered oppression.Ethnicity functions a major role in 
intersectional Marginalisation within the �lm. Because the residents of Meppara are ethnically 
and culturally distinct from the dominant state apparatus, the land rights activism is frequently 
re-coded as terrorism and insurgency. This is evident in the dialogue by a politician: “The Dalits of 
Meppara has put the government in crisis” (1:25:26- 1:25:28). This reframing enables the state to 
impose a criminalizing gaze, where the simple act of inhabiting ancestral land is transformed 
into trespassing state-controlled forest spaces. Cherian argues that this erasure is deliberate, “In 
Papilio Buddha, we captured visually the horror of this ecocide in a region where Adivasis and the 
Dalit population were leading an environmentally-friendly life. These were people whose living 
depended on the forest” (Misrahi-Barak and Thiara 6). By portraying these lives as inherently 
disposable, the state ensures that “The state-sanctioned deforestation and ecocide go hand in 
hand with the genocide of the people who were displaced from their habitat” (Misrahi-Barak and 
Thiara 6). Thus, ethnicity is not a simple axis in intersectionality but as a speci�c site in which the 
state enacts its dual destruction of human life and environmental heritage.

The Postcolonial dimension adds yet another layer to the already existing intersectional 
framework. In a scene, Shankaran is seen attempting to capture a rare butter�y for a foreign 
researcher, which underlines the commodi�cation of nature. The act of taking a butter�y which 
is endemic to Western Ghats points to the colonial practice of appropriating indigenous 
biodiversity and knowledge for the bene�t of outside systems of power. For the foreign 
researcher the Meppara land is not valued for what it means to the people who live within it but 
for the resources that he can capture away from the place to bene�t the foreign knowledge 
system. This is what Rob Nixon identi�es as slow violence — harm that is "dispersed across space 
and time," where “casualties are deferred across generations and the agents of destruction 
remain di�cult to name” (Nixon 14). The harmful e�ects of capturing an endemic species can 
only be understood later as time passes. The researcher’s gaze over Meppara land replicates the 
colonial surveyor’s gaze.This extractive behaviour has a historical root in Wayanad. Colonial 
forest policies systematically displaced the indigenous communities from their land, 
reclassifying their ancestral lands as state-controlled reserves. The state’s present-day 
criminalisation of Dalit-rights movements is not a new one but a continuation of the old colonial 
one that frames demand for ancestral land as terrorism. This dimension deepens Crenshaw’s 
concept of intersectionality. Nixon notes that such violence haunts the lives of those 
"immiserated, abandoned, and humiliated by authoritarian rule and by a purportedly 
postcolonial new world order," where slow violence "coupled with direct repression, can ignite 
tensions, creating �ashpoints of desperation" (Nixon 29). This is precisely what Papilio Buddha 
shows, the Dalit- Adivasi communities of Meppara are not just marginalised by one aspect but 
are entrapped in a loop of marginalising factors.

Consequently, an intersectional approach shows that the oppression in Papilio Buddha is not 
singular but a systemic one. The �lm shows how caste hierarchy, colonial extraction, gendered 
objecti�cation, economic marginalisation, and ethnic othering work together to render the 

Dalit-Adivasi subject expendable. By tracing how these forces converge upon the lives of the 
people of Meppara, Jayan Cherian challenges the idea of oppression as a singular or uniform 
experience. Instead, the �lm demonstrates that the state’s criminalising gaze operates through 
the intersection of these multiple forms of marginality. Consequently, the resistance depicted in 
the �lm moves from mere land-rights activism to a radical ontological shift toward 
Ambedkarite-Buddhism. This is a profound recognition that one cannot dismantle the ecocide of 
the Western Ghats without simultaneously dismantling the intersectional power structures that 
facilitate it. The �lm suggests that the ecological destruction of the Western Ghats cannot be 
addressed without also confronting the social and political systems that sustain it.

In conclusion, Papilio Buddha serves as a powerful articulation of both ecofeminist and 
intersectional concerns. The �nal sequence acts as a striking realisation of how the system of 
power prioritises capital over the marginalised and the natural environment. Cherian choice of a 
silent tone as the residents of Meppara succumb to state power is a profound cinematic 
mourning. As the displaced trek through the lush jungle and emerge into the stark, degraded 
landscapes scarred by the dominant system, the �lm visually maps the transition from organic 
belonging to industrial alienation.From an ecofeminist perspective, this forced exodus signi�es 
the breaking of the deep connection between body and land, where the su�ering of the people 
parallels the degradation of the environment. At the same time, an intersectional reading reveals 
how the Dalit-Adivasi community is rendered expendable within structures of caste, class, and 
state power. The fragile Papilio Buddha butter�y, once a symbol of ecological richness, becomes 
a metaphor for the precarious existence of both nature and marginalised lives under such 
systems. The �lm ultimately suggests that the destruction of the Western Ghats is not merely an 
ecological crisis, but also a social one, involving the systematic displacement of those who have 
historically lived in harmony with the land. In its �nal moments, the �lm leaves the viewer with a 
stark realisation: without meaningful resistance to these intersecting structures of power, both 
the environment and the communities that depend on it face an uncertain and diminished 
future.
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ABSTRACT
This paper discusses Jayan Cherian’s 2013 �lm Papilio Buddha through the theoretical 

frameworks of ecofeminism and intersectionality.  The �lm being set in ecologically rich 
landscape of Wayanad in the Western Ghats of Kerala, foregrounds the systemic violence 
experienced by Dalit communities, women, and the natural environment. Through an 
ecofeminist lens, the study probes into how the exploitation of land parallels the marginalisation 
of the female bodies within a patriarchal and caste-based social order. Drawing on Kimberlé 
Crenshaw’s concept of intersectionality, the study argues that environmental injustice in the �lm 
cannot be understood independently of caste oppression, gender marginalisation, and the 
struggle for Dalit land rights; instead they must be understood as a united single entity. The 
reading also gently focuses on how the Malabar Banded Peacock butter�y, referenced in the title 
of the �lm, symbolically represents transformation and resistance. Additionally, it examines the 
postcolonial implications associated with the butter�y being collected by a foreign researcher, 
suggesting a correspondence between the extraction of natural resources and the exploitation 
of local landscapes and communities. By examining the relationship between marginalised 
communities and their ecological surroundings, the paper argues that Papilio Buddha presents 
the landscape not merely as a background but as an intrinsic part of the struggle for land and 
identity. Ultimately, the study argues that ecological destruction in the �lm is closely connected 
to the social struggles of marginalised communities. 

Key Words: Ecofeminism, Intersectionality, Exploitation, Marginalisation.

INTRODUCTION
The correlation between humans and the environment has become a substantial  

apprehension in contemporary literature and cinema. Cinema, as a powerful medium of visual 
representation, enables the portrayal of ecological spaces in a �amboyant manner and Papilio 
Buddha is no exception. The �lm opens not with characters but with the beautiful landscape of 
the untamed nature. Written and directed by Jayan K. Cherian, the �lm focuses on the atrocities 
committed against Dalits, women, and the natural environment. The narrative transpires in a 
�ctional space called Meppara in Wayanad, picturing the beauty of the Western Ghats through 
striking visual imagery. Within this landscape, the �lm explores how environmental spaces form 
a setting for social hierarchies and structures of power. The title referring to the Malabar Banded 
Peacock butter�y found in the Western Ghats, symbolically connects to the region’s biodiversity. 
This paper therefore examines Papilio Buddha through the theoretical frameworks of 
ecofeminism and intersectionality in order to analyse how ecological exploitation intersects with 
caste oppression, gender marginalisation, and struggles for land and identity. 

The paper uses ecofeminism to apprehend how the oppression of women is linked to the 
exploitation of nature. “The new relationship of man's domination and mastery over nature was 
thus also associated with new patterns of domination and mastery over women” (Shiva xv). 
Ecofeminist thinkers like Vandana Shiva argue that the domination of women and nature are 
interconnected processes rooted in patriarchal and hierarchical structures. This outlook is 
distinctly relevant to Papilio Buddha, which has been primarily studied only through the lens of 
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ABSTRACT
This paper examines how climate anxiety and the accompanying dread permeates daily life, 

subtly invading everyday rhythms, routines and social interactions. The protagonist Lizzie 
Benson, a librarian, begins managing the email inbox of a climate change Podcast after 
reconnecting with her old college professor. This intensi�es her preoccupation with climate 
apocalypse and survival and she strains to balance her personal life- her husband, son and 
struggling brother- with the ever-growing anxiety of surviving on a planet that keeps growing 
warmer. By drawing on the concept of ‘solastagia’ developed by Glenn Albrecht, eco-anxiety and 
through the lens of Henri Lefebvre’s theory of ‘everyday life’ the paper argues that the ambient 
presence of the anticipated climate crisis in�ltrates ordinary, mundane life. The anxiety of 
witnessing the negative environmental changes in one’s familiar surroundings causes extreme 
distress and guilt. The study aims to understand how this state of helplessness in the face of an 
anticipated catastrophe makes daily existence dreary and quietly changes the interactions of the 
people with themselves and the increasingly warming world. Lizzie’s ine�ectual e�orts to sustain 
normal routines and keep a clear head aggravate the anxiety that pervades her daily existence. 
This unsettled consciousness in the wake of anticipated ecological loss is also mirrored in the 
novel’s fragmented, almost tweet-like chains of thought. Thus, the paper attempts to explore 
how climate anxiety and existential dread, a condition that accompanies living in the 
anthropocene, reshapes everyday life and examines the human attempt to regulate ordinary life 
while anticipating collapse. 

Key Words: Climate Anxiety, Solastagia, Anthropocene, Ecological Responsibility 

As things currently stand with the UN o�cially declaring that the world has entered an era of 
"global water bankruptcy”, conversations about the accelerating climate change and 
environmental justice to prevent the oncoming ecological collapse becomes crucial and 
unavoidable, one that is now being copiously depicted through the emerging genre of climate 
�ction (cli-�). But these novels often feature an apocalyptic setting where people try to sustain 
themselves on a planet they have actively destroyed, with little focus on the psychological 
impacts the loss of one’s familiar environment can have on an individual. Weather then becomes 
a sort of record of individual psychic and emotional response to living on the eve of a 
catastrophe – the feeling of being lost and unmoored. In a world of planetary disasters, extreme 
weather, rising sea levels and ice sheet collapse, anxiety and dread about the coming apocalypse 
is justi�ed. This social, economic, environmental and humanitarian emergency has come to 
pervade every aspect of human existence causing our consciousness to be constantly 
overwhelmed by the looming threat of extinction. With media and IT globalization bringing the 
global events of climate crises and su�ering to the living room, people are forced out of the 
“sepulcher of oblivion”. 

The attritional violence against the environment, “ a violence of delayed destruction”, which 
was out of public sight and consciousness for a long time has now become increasingly hard to 
ignore as the calamitous repercussions of our greed is becoming more and more conspicuous. 
The casualties are no longer postponed, regions are turning uninhabitable and climate change 
has become irretrievable. The progressively tangible “death by indirection” makes it ever more 

di�cult to comprehend the world we live in. As one’s identity and understanding of self is 
inextricably linked to one’s sense of place, these incremental changes in one’s familiar 
environment can severely disrupt a coherent sense of self and identity. This brings about a state 
of disenfranchised grief and anxiety as one, confronted with their inability to do anything 
substantial to reverse the damage and prevent the accelerating degradation is paralysed into 
inaction. This fact of one’s helplessness in the face of a climate catastrophe causes extreme 
mental anguish. In this age of hypercapitalism, there is a consensual sense of the clock ticking, 
that the present has been truncated and compressed. This interminable experience of a 
fast-forward life, combined with the cognizance of an onrushing apocalypse, plummeting 
ecosystem productivity and irreparable destruction of the biosphere induces a gripping climate 
anxiety that derails normal functioning and interaction. Global environmental shifts and regional 
ecological decay are increasingly interwoven with everyday experience, triggering visceral 
psychological and emotional reactions (Cunson and Ellis). This demonstrates that humans 
possess an innate ability to develop ‘a�ective ties’ across a multitude of settings (urban, natural, 
personal, communal) which further highlights how land and ecosystems function as vital assets 
in fostering mental well-being, community thriving and cultural identity. Hence in this world, on 
the brink of a global catastrophe, how we live, work, love, endure and care for eachother can be 
severely altered. 

How do we live on a planet we are constantly ravaging? How do you maintain optimism 
amidst a sinkhole of crises? How do you cope with your own mortality and that of your loved 
ones? What happens when the alarm of climate change becomes too loud to ignore or escape? 
How do you maintain purpose and hope without falling into despair and nihilism, when only the 
wealthy can a�ord total disengagement? What is the optimal way to face the impending 
apocalypse? Would you choose to be a ‘climate defeatist’ retreating from society while making 
plans for your ‘doomstead’ or would you confront it communally, engaging in collective and 
collaborative actions to mitigate the disaster? The paper examines through Lefebvre’s everyday 
life and Albrecht’s ‘solastagia’ and the concept of eco-anxiety how daily life becomes a juggling 
act as one is perturbed by these unanswerable questions. As a core component of social reality, 
‘everyday life’ is de�ned by familiar routines, habitual actions and predictable patterns that o�er 
meaning, direction and sense of safety by providing a comforting order and stability. Everyday 
life is thus ingrained in an individual’s culture, social interactions, relationships and experiences 
with all their di�erences and con�icts, awareness of which only arises by tediousness or 
disruption. Henri Lefebvre in his Critique of Everyday Life argues that daily life is in�uenced by 
larger societal forces and that true freedom is impossible as these forces control our everyday 
existence- our routines, habits and consumption patterns. The human being stops being human 
and instead “becomes a thing to be used by another thing”. In Weather, the worsening climate 
becomes the totalizing force, the fulcrum, that determines the character’s everyday life as they 
attempt to balance domestic concerns amid anxious predictions of a global climatic collapse.The 
weather becomes the ‘urban’ that disrupts the perceived, conceived and lived social space of the 
residents as the same era that brought incredible advancements in daily technology has also 
seen a profound decline in the quality of daily life for the average person. Thus the entire fabric 
becomes compressed to this ambient weather; every aspect of everyone’s life feels threatened, 
every decision an intense duel,continually oscillating between individual survival and collective 
action. When the ‘lived experience of the space’ is disrupted especially with the media bringing 
increased exposure to the cause of the distress (climate crisis), for the coping individual “the 
trivial becomes extraordinary, and the habitual becomes 'mythical' ”(Critique of Everyday Life 
14).  

Lizzie Benson, a middle aged – underquali�ed librarian, experiences a complete subsumption 

of her daily life by the looming specter of the ecological collapse. Faced with the disorienting 
reality of her own corporeal limitations, she obsesses over the mundane in face of tectonic shifts– 
a desperate attempt to escape the pervasive anxiety that de�ne the anthropocene.As the 
boundaries between her domestic life and the outside world of imminent chaos becomes 
increasingly porous, she grapples with the question of how to “ keep tending your own garden 
once you’ve seen the �ames beyond its walls?”. Burdened by the psychological weight of the 
climate crisis, anticipatory dread and exhaustion, and overwhelmed by her whirlwinding interior 
landscape, her “everyday life is de�ned by contradictions: illusion and truth, power and 
helplessness, the intersection of the sector man controls and the sector he does not 
control”(Critique of Everyday Life 21).

This feeling of pervasive anxiety and uneasiness of living in the anthropocene is what Albrecht 
called ‘solastagia’, the lost comfort (Latin solacium) and the mounting distress from seeing one’s 
familiar environment changing due to climate crisis. Di�erent from nostalgia, ‘solastagia’ is a form 
of anxiety that develops when a person’s accustomed setting turns hostile and progressively 
uninhabitable. “It is the ‘lived experience’ of the loss of the present as manifest in a feeling of 
dislocation; of being undermined by forces that destroy the potential for solace to be derived 
from the present”(Albrecht 5).The individual panics as “the place, which was considered essential 
for the emotional and physical survival of the individual and their community, is 
endangered”(Ferrarello). As the physical gap between the individual and the anxiety trigger is 
closing, they often experience a sense of paralysis unable to translate such a fear into action.This 
eco-anxiety and melancholia is clearly exhibited by each of the novel’s main  characters – 
Lizzie,Sylvia and Henry. 

Lizzie’s average life – working an unful�lling, routine job and resigned to the fact of her dull, 
disappointing existence – takes the turn for the paranoid and conspiratorial as she isobligated to 
navigate a world that feels increasingly disquieting and precarious. After reconnecting with her 
old mentor, Sylvia Liller, who recruits her to answer the emails she receives from the listeners of 
her podcast ‘Hell and High Water’, Lizzie gets more and more involved with doomsday prepping, 
climate survivalism and evangelical doomsayers and spirals into a state of chronic climate 
anxiety. She tries not to “spill the full cup”, struggling to balance her domestic life (the mundane) 
with the rising anxiety and dread. The numerous seminars, emails concerning disorienting 
questions of safety, bioengineered bodies, survival tips and regular engagement with the 
hopeless and detached, she also becomes caught in the doomer-prepper state – “There are 
fewer and fewer birds these days. This is the hole I tumbled down an hour ago”(O�ll 49) – which 
becomes too much for her sensitive mind to handle. But unlike the defeatists, Lizzie can’t run 
away or retreat. She has a son to provide for, an elderly mother to worry about, a recovering drug 
addict brother to care for and a straining marriage to �x. Carrying the baggage of all these 
identities makes her hooked to responsibility as she becomes a personal therapist for those 
around her which causes her husband to remark, “I wish you were a real shrink…then we’d be 
rich”(O�ll 8). After all the talk about the “invisible horsemen galloping towards us”, she must 
return home to bills, �iers and chores that de�ne her daily life. While attending a Zen meditation 
class to assuage her anxiety she is asked to let go of everything she loves, which only raises her 
fear of not being able to protect her family from the coming doom. “The pieces of glass from a 
wedding were meant to be saved. If the husband died �rst, the wife prepared his body for burial 
by weighting his eyelids with the shards. If the wife died �rst, it was the husband’s job to do this. 
I wish I had known this. I wish I had kept those shards” (O�l 66). 

In the absence of a beginner’s course on how to cope and distressed by doubts about her 
parenting, marital and familial relationships, Lizzie attempts to carry on through wry humour, 
research of survival tips, mapping a doomstead and doubling as an ‘uno�cial shrink’ for people 

around her. Growing increasingly paranoid– “Now when I see my neighbors the voice in my head 
gets all Jesusy. One of you will betray me. But which? Is it you Mrs. Kovinski?”(O�ll 60) – and 
confronted with the truth of her frailty –“Then one day I have to run to catch a bus. I am so out of 
breath when I get there that I know in a �ash all my preparations for the apocalypse 
aredoomed”(O�ll 90) – she even came close to having an a�air with Will, a wilderness survival 
instructor and photographer. But no matter how meticulously she prepares for the crisis, she is 
forced to confront her powerlessness ,“Do you really think you can protect [your family]? In 
2047?” Sylvia asks. I look at her. Because until this moment, I did, I did somehow think this…“Then 
become rich, very, very rich,” she says in a tight voice”(O�ll 63). The true scale of things scare her 
and her bid to not think of the ‘bigness and smallness’ of things always fail–“My #1 fear is the 
acceleration of days. No such thing supposedly, but I swear I can feel it”(O�ll 14). Meanwhile, her 
brother Henry with whom she’s in a co-dependent relationship, lapses into drug use crippled by 
the mounting anxiety of being a good father in a world that is turning crescively dangerous. His 
self-destructive attitude prompted by bizarre and unsettling dreams and visions destroys his 
marriage and makes him incapable of normal human interactions. 

Sylvia, on the other hand, though having started the podcast with a vision of “rewilding half 
the earth” grows more hopeless as she failed to protect her soul from the ubiquitous dread– “No 
more campaigning, no more fund-raising, no more obligatory notes of hope…all she wants now 
is to go somewhere quiet and dark”(O�ll 90). Burnt out she realizes the futility of trying to delay 
the apocalypse by reasoning with the complacent evangelists, doomsayers and de-extinction 
maniacs. She becomes a doomer herself as she succumbs to despair and isolates herself– “There’s 
no hope anymore, only witnesses”(O�l 67). 

This omnipresent anxiety manifests in other characters’ as well–anxious Ben, the ‘doomed 
adjunct’ and the blonde who frequents the library, the perfection-obsessed Catherine, the local 
bodega owner- whose lives are equally lost and destabilized. Individuals usually navigate 
hurdles through familiar routines and adapting their experiences to the changes within daily life. 
The frantic oscillation between the sti�ing daily pressures and the looming shadow of a global 
catastrophe will have people dazed and reeling in the fatiguing modern age of information 
overload. The response of an average individual to the rising tide of the climate crisis is 
‘eco-paralysis’– “... it’s a myth that people panic in emergencies. Eighty percent just freeze. The 
brain refuses to take in what is happening. This is called the incredulity response”(O�ll 31).This 
growing senselessness of the world is also mirrored in the novel’s incohesive narration, the 
fragmented tweet-like form, and the non-sequential jumping from one event to the next. The 
text, peppered with doomer-prepper tips, proverbs, quotes, jokes and mails is jarring, re�ecting 
the disorientation of the individual experience. 

As the domestic space becomes saturated with the knowledge of the coming collapse, 
‘solastagia’ manifests as anticipatory grief– grief associated with anticipated future losses– which 
“. . . generate an emotional blockage between individuals, their environment and their 
place”(Ferrarello ). Daily life becomes a site of con�ict– a ham sandwich raises moral concerns, 
packing your kid’s schoolbag reminds you of how you will fail to protect him during the 
life-altering temperatures of 2047, cleaning reignites anxiety of generating indisposable waste. 
This eco-anxiety can also be visible in insomniac behaviour– “He’s not doing well with this sleep 
deprivation. There’s a reason it’s used as a tool of torture. But still, everyone I know is trying to 
sleep less”(O�ll 62). Stressed about their future, this hopelessness and grief pervades their 
private and public life which comes to be de�ned by the prepper acronym ‘FUD’- Fear, 
Uncertainty, Doubt. But “In everyday life the actor becomes committed, compromised; it is a 
serious business. The parts must be acted out until the end”(Lefebvre 136). 

to remain in denial. Yet “with practice…one may learn to accept the feeling of groundlessness 
without existential fear”(O�ll 61). Even if we cannot all organise protests or conduct scienti�c 
enquiry, if we all work together we can make great progress in preserving this doomed planet. As 
the novel concludes, Lizzie with her brief rendezvous with Will ending, realizes the fallacious 
notion of trying to save only oneself, discerning that she must rejoin the community for 
collective action and slowly learn to manage the multiple dimensions of her lived experience. 
This is further highlighted by the quote Ben pins on his desk, “You are not some disinterested 
bystander/Exert yourself”(O�ll 94). Since the enemy is ourselves and our wasteful practices, 
O�ll provides a website “Obligatory Note of Hope” that enables access to practical resources to 
join climate movements, uplifting insights and pro�les of inspiring “People of Conscience” to 
remind one of doing one’s part however small. 

Hence the paper examines how the novel Weather delineates individual existence in a toxic 
world, in the heart of the uncertainty of a global collapse (unknown in its form or time) and 
explores the individual e�ort “to commit to the next day, the next hour, the next minute 
even”(O�ll 83) as the concurrency of daily life and climate disaster produces a paralysing fear of 
“dying early and ignobly.” The paper thus highlights through ‘solastagia’ and everyday theory the 
importance of collective action for positive change by seeing the many unconnected individuals 
as one big family, each responsible for the other.
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So how does one respond to such paralysing anxiety and terror of the oncoming destruction? 
Should one like Lizzie gather survival tips–tuna can candle, t-shirt �shing– hatch plans of a 
doomstead carefully assessing people to bring along and get ‘enmeshed’ in other’s life forgetting 
oneself; like the evangelists treat the collapse as god’s will; like the fatalists succumb to despair 
and gloom and retreat believing it too late to stop the crisis; or like the techno-optimistic 
populace devise plans of inhabiting Mars or genetically modifying bodies to adapt?–“. . . 
eventually all those who are unnerved by what is falling away will be gone, and after that, there 
won't be any more talk of what has been lost, only of what has been gained”(O�ll 23). The reason 
most will be inclined towards passivity in the face of an ecological crisis is because they are 
complicit, enjoying the comfort of modern life. Since it requires real physical sacri�ce to stop 
participating in the slaughter of the planet, it becomes easier to wait for the rapture than actively 
engage in preventive actions. This con�ict is precisely captured in Lizzie's dilemma between 
convenience or rightness. “ I take the car service home because I’m ridiculous”(O�ll 35). Hence 
this daily life where the scales shift every few minutes, there arises the burning question of ‘does 
intense psychic pain make one more empathetic to other’s su�ering or blind to the pain of others 
outside individual experience?’ 

Lefebvre suggests that the only remedy for such “terror-enforced passivity”, the only escape 
from the perpetual pendulation of one’s acts having little or colossal impact, is channeling it into 
action– spontaneous and utopian. “Action and action alone can bring this healthiness and this 
elementary equilibrium, this ability to grasp life in its varied aspects, without being deliberately 
gloomy or abstractly optimistic . . . either looking at life on the black side or through rose-tinted 
glasses”(Lefebvre 186). To break with this monotonous taxing everyday, a massive redrafting of 
life is essential, brought about by change in society and space, as rumination can only 
immobilize. No one has a clue on how to deal with the coming doom, as even the most optimistic 
of scientists support limiting climate change and adapting to the pillage but not reversal. Feeling 
threatened but choosing to remain passive won’t stave o� the calamity. Sylvia's dystopian 
attitude, recognising the problem without a reliable solution only causes more worry. The 
trans-humanist outlook of �xing one’s biological form to adapt to the warming planet or 
terraforming Mars after making a perfectly good planet uninhabitable is not a feasible answer. 
Nor is prioritizing oneself over collective survival as it is foolish to assume one’s wealth and wit 
can make them immune to the catastrophe, ignoring the interconnected existence of living 
beings. The epiphanic realization that “the core delusion is that I am here and you are there”(O�ll 
96) and recognising that it is a collective crisis where we’re all responsible for eachother, can be a 
helpful �rst step. A major positive response to climate anxiety is engaging in collective 
conservation, restoration and revitalization of one’s own environment. As Thunberg said “ no one 
is too small to make a di�erence” and extensive changes always start with something small– 
minimalistic lifestyle, �ghting unchecked pollution, donating to organisations, caring for 
marginalised and severely a�ected communities and maintaining a climate-forward approach. 
But one must carefully guard one’s soul and mind as when surrounded by dread, hopelessness 
and pessimism since “the world continues to end” can make one weary and to eventually stop 
caring. “What it means to be a good person, a moral person, is calculated di�erently in times of 
crisis than in ordinary circumstances”(O�ll 15). 

To avoid this one can apply the ‘loss-proo�ng’ method mentioned in the novel–‘to think of the 
group �rst in order to survive as it gives one purpose, providing the necessary strength one 
needs to withstand an emergency’. It can be taxing to take the �rst step, feeling anxious and lost 
as one is in the Anthropocene. But what if you are “walking past my own search party by not 
allowing myself to join any collective enterprises?”(O�ll). Like Lizzie, we are all in the “twilight 
knowing” wherein an individual is aware of uncomfortable and destabilizing truths but chooses 

caste. An ecofeminist reading reveals that the �lm not only critiques caste oppression but also 
highlights the parallel exploitation of ecological spaces and women. The natural landscape and 
the female body are both depicted as sites for control and domination.The paper also utilizes the 
theory of intersectionality, a concept introduced by Kimberlé Crenshaw, which refers to the 
interaction and cumulative e�ects of multiple forms of discrimination that shape an individual’s 
life. As Crenshaw argues, "Intersectional subordination need not be intentionally produced; in 
fact, it is frequently the consequence of the imposition of one burden that interacts with 
preexisting vulnerabilities to create yet another dimension of disempowerment" (Crenshaw 
1249). Thus, systems of oppression do not operate independently but intersect in complex ways. 
This framework is particularly relevant to Papilio Buddha, where gender, class, and caste intersect 
to sustain the marginalisation of communities. The �lm demonstrates that these structures of 
inequality are interconnected, with individuals experiencing layered forms of oppression rather 
than a single, isolated form of discrimination. 

Thus, the concepts of ecofeminism and intersectionality operate together in Papilio Buddha, 
contributing to the marginalisation of both nature and the indigenous people of Meppara. These 
forms of oppression are interconnected and function simultaneously, resulting in the 
exploitation and dispossession of both ecological spaces and marginalised communities. The 
character of Manjushree in the �lm can be understood as one of the victims of these intersecting 
structures of power, including patriarchal domination, caste-based marginalisation, and the 
systemic displacement of indigenous populations.The �lm begins with a variety of visual 
sequences of the lush landscape of Wayanad, a tool that Cherian uses to establish the ecological 
narrative as central to the text. This is followed by Shankaran, the protagonist carrying a dead 
peacock from a bushy area to the top of a mountain and lying beside it. The dead peacock thus 
turns into a visual representation of the ecological degradation which is prevalent not just in the 
�ctional place Meppara but also around the world. The visual of the peacock feathers resting on 
Shankaran’s face adds on a layer of intimate connection between nature and individual.

To understand how the female characters in the movie are exploited, it is important to analyse 
the di�erent ways in which violence targets both indigenous women and the natural 
environment, and how these two threads run side by side. Cherian visually juxtaposes shots of 
degraded hills and landscapes with moments of explicit violence against women. In one such 
sequence, images of environmental degradation are immediately followed by police raiding two 
indigenous women. The police o�cers do not hold back, instead they humiliate the women with 
language loaded with sexual threats. This incident is not just a dramatic choice of Cherian but a 
key to ecofeminism. The �lm leans into an ecofeminist stance, showing that patriarchal power 
doesn’t just dominate nature or women in isolation. It ties the two together, so the ruined 
landscape and the abused bodies both end up as sites of control and exploitation.

 The character of Manjushree o�ers a signi�cant example of gendered oppression within the 
�lm. As a woman who earns a living by driving an auto-rickshaw, she openly de�es traditional 
gender roles, this results in hostility from male drivers.  A targeted campaign of sexualized verbal 
abuse similar to the earlier treatment of indigenous women follows. However, she refuses to be 
a passive subaltern; she actively resists the aggressors by confronting one of the men. Her 
realisation becomes explicit when she tells Shankaran, “I thought his problem was me being an 
auto driver. Now I realize, it is because I am a girl” (35:16–35:20). This moment highlights how her 
identity as a woman becomes the basis of her marginalisation.When Manjusree shares her 
experience of harassment to Shankaran, he responds by reducing it to her body, aiming to say 
that such attention is inevitable because of her physicality. This response reveals how the female 
body is seen as something to be desired, used and consumed rather than respected. Manjusree 
does not hold back her anger at such kind of objecti�cation. The entitlement and tone of 

consumption that the male �gures in the �lm embody re�ect a larger pattern, where nature too 
is considered as something to be taken, used and controlled. The female body and environment 
are exploited without consent.

Further, outsiders who claim to support indigenous struggles often view the landscape 
merely as a site of visual beauty to be captured through the camera, reducing nature to an object 
of aesthetic pleasure. In a similar way, Manjusree and the other indigenous women are subjected 
to the patriarchal gaze, where they are viewed as objects for voyeuristic pleasure. This parallel 
becomes striking in the scene where an earth moving machine removes the last tree from a hill, 
symbolising the violent stripping of the environment. Just as how the environment is valued 
only for its resources and beauty before being stripped of its dignity, women too are stripped 
away of all their identity and dignity.The brutal gang rape of Manjusree within the bushy fringes 
of the forest serves as the �lm’s most visceral metaphor for the dual exploitation of nature and 
the marginalized body. By staging this assault in a natural space that has been rendered 
‘unprotected’ by the state, Cherian establishes a direct parallel between the desecration of the 
topography and the violation of the female subject. The act of the attackers urinating upon her 
is particularly signi�cant; it functions as an act of abjection, reducing the woman to the status of 
‘waste’ or ‘dirt’ in the same way that the industrial-patriarchal state treats the landscape as a site 
for toxic disposal and extraction.

Cherian utilizes the image of a tribal pregnant woman being brutalized to illustrate the 
intersectional vulnerability of the displaced subject. As the woman intervenes to prevent the 
extrajudicial ‘dragging’ of her husband into a police vehicle, the o�cer’s boot to her stomach 
symbolizes the patriarchal State’s desire to abort the resistance movement itself. Within an 
ecofeminist framework, the bleeding of the pregnant mother mirrors the ‘bleeding’ of the 
Wayanad soil; both the maternal body and the earth are treated as sites of extraction and 
disposal. The police o�cer’s violence highlights a chilling reality: in the eyes of the hegemony, 
the indigenous womb is a threat that must be disciplined, while the indigenous man is a criminal 
for demanding his right to the soil. Ultimately, the ecofeminist trajectory of Papilio Buddha 
establishes the idea that the degradation of the Meppara landscape and the systemic violation 
of female bodies are two branches of the same patriarchal tree. By visually putting together the 
excavation of the hills and capturing the Dalit land with the sexualized disenfranchisement of 
indigenous women, Cherian argues that the state’s developmental agenda is essentially for 
extracting the fertility of the earth and the autonomy of women. The �lm suggests that the rape 
of the land and the rape of the woman are part of a singular, phallocentric logic of conquest.  

Intersectionality is another important theoretical framework that can be traced throughout 
the �lm. Although Kimberlé Crenshaw primarily developed this concept in relation to African 
American women, it is equally relevant in understanding the experiences of indigenous 
communities in Papilio Buddha. Intersectionality highlights how multiple forms of oppression 
operate together rather than separately. As Britannica notes, “Crenshaw introduced the concept 
to address experiences of oppression that could not be adequately understood as the result of 
ordinary patterns of discrimination” (August Samie). In the �lm, caste, gender, ethnicity, and class 
collectively contribute to the marginalisation of individuals and communities. The experiences of 
Manjushree, as discussed earlier, demonstrate how indigenous women are not oppressed solely 
on the basis of gender but through multiple, overlapping factors. While she faces harassment as 
a woman, her marginalised social background and economic condition further intensify her 
vulnerability, “the ideological construction of gender keeps the male dominant. If … the 
subaltern has no history and cannot speak, the subaltern as female is more deeply in the 
shadow’’ (Spivak, 2013). Class, in particular, plays a signi�cant role in shaping her lived reality. Her 
economic circumstances compel her to take up work as an auto-rickshaw driver, a profession 

dominated by men, where she continues to face hostility and discrimination. “I want to make a 
living too. I am struggling to run that school. They all want to have me” (35:21 – 35:29) is what she 
says to Shankaran.

Being a Pulaya woman becomes yet another reason for marginalisation in the �lm. “Gender 
relations are circuitous in a subaltern community with women double oppressed and occupying 
liminal spaces within the caste-entrenched patriarchal society.” (Raj et al. 10) In the �lm 
Manjusree is subjected to the voyeuristic gaze of male auto drivers, not just because she is a 
woman but also because she belongs to a marginalised caste. Her body is considered as 
accessible within this social hierarchy. The brutal rape in�icted upon her and the denial of justice 
highlights how caste intensi�es gendered oppression.Ethnicity functions a major role in 
intersectional Marginalisation within the �lm. Because the residents of Meppara are ethnically 
and culturally distinct from the dominant state apparatus, the land rights activism is frequently 
re-coded as terrorism and insurgency. This is evident in the dialogue by a politician: “The Dalits of 
Meppara has put the government in crisis” (1:25:26- 1:25:28). This reframing enables the state to 
impose a criminalizing gaze, where the simple act of inhabiting ancestral land is transformed 
into trespassing state-controlled forest spaces. Cherian argues that this erasure is deliberate, “In 
Papilio Buddha, we captured visually the horror of this ecocide in a region where Adivasis and the 
Dalit population were leading an environmentally-friendly life. These were people whose living 
depended on the forest” (Misrahi-Barak and Thiara 6). By portraying these lives as inherently 
disposable, the state ensures that “The state-sanctioned deforestation and ecocide go hand in 
hand with the genocide of the people who were displaced from their habitat” (Misrahi-Barak and 
Thiara 6). Thus, ethnicity is not a simple axis in intersectionality but as a speci�c site in which the 
state enacts its dual destruction of human life and environmental heritage.

The Postcolonial dimension adds yet another layer to the already existing intersectional 
framework. In a scene, Shankaran is seen attempting to capture a rare butter�y for a foreign 
researcher, which underlines the commodi�cation of nature. The act of taking a butter�y which 
is endemic to Western Ghats points to the colonial practice of appropriating indigenous 
biodiversity and knowledge for the bene�t of outside systems of power. For the foreign 
researcher the Meppara land is not valued for what it means to the people who live within it but 
for the resources that he can capture away from the place to bene�t the foreign knowledge 
system. This is what Rob Nixon identi�es as slow violence — harm that is "dispersed across space 
and time," where “casualties are deferred across generations and the agents of destruction 
remain di�cult to name” (Nixon 14). The harmful e�ects of capturing an endemic species can 
only be understood later as time passes. The researcher’s gaze over Meppara land replicates the 
colonial surveyor’s gaze.This extractive behaviour has a historical root in Wayanad. Colonial 
forest policies systematically displaced the indigenous communities from their land, 
reclassifying their ancestral lands as state-controlled reserves. The state’s present-day 
criminalisation of Dalit-rights movements is not a new one but a continuation of the old colonial 
one that frames demand for ancestral land as terrorism. This dimension deepens Crenshaw’s 
concept of intersectionality. Nixon notes that such violence haunts the lives of those 
"immiserated, abandoned, and humiliated by authoritarian rule and by a purportedly 
postcolonial new world order," where slow violence "coupled with direct repression, can ignite 
tensions, creating �ashpoints of desperation" (Nixon 29). This is precisely what Papilio Buddha 
shows, the Dalit- Adivasi communities of Meppara are not just marginalised by one aspect but 
are entrapped in a loop of marginalising factors.

Consequently, an intersectional approach shows that the oppression in Papilio Buddha is not 
singular but a systemic one. The �lm shows how caste hierarchy, colonial extraction, gendered 
objecti�cation, economic marginalisation, and ethnic othering work together to render the 

Dalit-Adivasi subject expendable. By tracing how these forces converge upon the lives of the 
people of Meppara, Jayan Cherian challenges the idea of oppression as a singular or uniform 
experience. Instead, the �lm demonstrates that the state’s criminalising gaze operates through 
the intersection of these multiple forms of marginality. Consequently, the resistance depicted in 
the �lm moves from mere land-rights activism to a radical ontological shift toward 
Ambedkarite-Buddhism. This is a profound recognition that one cannot dismantle the ecocide of 
the Western Ghats without simultaneously dismantling the intersectional power structures that 
facilitate it. The �lm suggests that the ecological destruction of the Western Ghats cannot be 
addressed without also confronting the social and political systems that sustain it.

In conclusion, Papilio Buddha serves as a powerful articulation of both ecofeminist and 
intersectional concerns. The �nal sequence acts as a striking realisation of how the system of 
power prioritises capital over the marginalised and the natural environment. Cherian choice of a 
silent tone as the residents of Meppara succumb to state power is a profound cinematic 
mourning. As the displaced trek through the lush jungle and emerge into the stark, degraded 
landscapes scarred by the dominant system, the �lm visually maps the transition from organic 
belonging to industrial alienation.From an ecofeminist perspective, this forced exodus signi�es 
the breaking of the deep connection between body and land, where the su�ering of the people 
parallels the degradation of the environment. At the same time, an intersectional reading reveals 
how the Dalit-Adivasi community is rendered expendable within structures of caste, class, and 
state power. The fragile Papilio Buddha butter�y, once a symbol of ecological richness, becomes 
a metaphor for the precarious existence of both nature and marginalised lives under such 
systems. The �lm ultimately suggests that the destruction of the Western Ghats is not merely an 
ecological crisis, but also a social one, involving the systematic displacement of those who have 
historically lived in harmony with the land. In its �nal moments, the �lm leaves the viewer with a 
stark realisation: without meaningful resistance to these intersecting structures of power, both 
the environment and the communities that depend on it face an uncertain and diminished 
future.
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ABSTRACT
This paper discusses Jayan Cherian’s 2013 �lm Papilio Buddha through the theoretical 

frameworks of ecofeminism and intersectionality.  The �lm being set in ecologically rich 
landscape of Wayanad in the Western Ghats of Kerala, foregrounds the systemic violence 
experienced by Dalit communities, women, and the natural environment. Through an 
ecofeminist lens, the study probes into how the exploitation of land parallels the marginalisation 
of the female bodies within a patriarchal and caste-based social order. Drawing on Kimberlé 
Crenshaw’s concept of intersectionality, the study argues that environmental injustice in the �lm 
cannot be understood independently of caste oppression, gender marginalisation, and the 
struggle for Dalit land rights; instead they must be understood as a united single entity. The 
reading also gently focuses on how the Malabar Banded Peacock butter�y, referenced in the title 
of the �lm, symbolically represents transformation and resistance. Additionally, it examines the 
postcolonial implications associated with the butter�y being collected by a foreign researcher, 
suggesting a correspondence between the extraction of natural resources and the exploitation 
of local landscapes and communities. By examining the relationship between marginalised 
communities and their ecological surroundings, the paper argues that Papilio Buddha presents 
the landscape not merely as a background but as an intrinsic part of the struggle for land and 
identity. Ultimately, the study argues that ecological destruction in the �lm is closely connected 
to the social struggles of marginalised communities. 

Key Words: Ecofeminism, Intersectionality, Exploitation, Marginalisation.

INTRODUCTION
The correlation between humans and the environment has become a substantial  

apprehension in contemporary literature and cinema. Cinema, as a powerful medium of visual 
representation, enables the portrayal of ecological spaces in a �amboyant manner and Papilio 
Buddha is no exception. The �lm opens not with characters but with the beautiful landscape of 
the untamed nature. Written and directed by Jayan K. Cherian, the �lm focuses on the atrocities 
committed against Dalits, women, and the natural environment. The narrative transpires in a 
�ctional space called Meppara in Wayanad, picturing the beauty of the Western Ghats through 
striking visual imagery. Within this landscape, the �lm explores how environmental spaces form 
a setting for social hierarchies and structures of power. The title referring to the Malabar Banded 
Peacock butter�y found in the Western Ghats, symbolically connects to the region’s biodiversity. 
This paper therefore examines Papilio Buddha through the theoretical frameworks of 
ecofeminism and intersectionality in order to analyse how ecological exploitation intersects with 
caste oppression, gender marginalisation, and struggles for land and identity. 

The paper uses ecofeminism to apprehend how the oppression of women is linked to the 
exploitation of nature. “The new relationship of man's domination and mastery over nature was 
thus also associated with new patterns of domination and mastery over women” (Shiva xv). 
Ecofeminist thinkers like Vandana Shiva argue that the domination of women and nature are 
interconnected processes rooted in patriarchal and hierarchical structures. This outlook is 
distinctly relevant to Papilio Buddha, which has been primarily studied only through the lens of 
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ABSTRACT
This paper examines how climate anxiety and the accompanying dread permeates daily life, 

subtly invading everyday rhythms, routines and social interactions. The protagonist Lizzie 
Benson, a librarian, begins managing the email inbox of a climate change Podcast after 
reconnecting with her old college professor. This intensi�es her preoccupation with climate 
apocalypse and survival and she strains to balance her personal life- her husband, son and 
struggling brother- with the ever-growing anxiety of surviving on a planet that keeps growing 
warmer. By drawing on the concept of ‘solastagia’ developed by Glenn Albrecht, eco-anxiety and 
through the lens of Henri Lefebvre’s theory of ‘everyday life’ the paper argues that the ambient 
presence of the anticipated climate crisis in�ltrates ordinary, mundane life. The anxiety of 
witnessing the negative environmental changes in one’s familiar surroundings causes extreme 
distress and guilt. The study aims to understand how this state of helplessness in the face of an 
anticipated catastrophe makes daily existence dreary and quietly changes the interactions of the 
people with themselves and the increasingly warming world. Lizzie’s ine�ectual e�orts to sustain 
normal routines and keep a clear head aggravate the anxiety that pervades her daily existence. 
This unsettled consciousness in the wake of anticipated ecological loss is also mirrored in the 
novel’s fragmented, almost tweet-like chains of thought. Thus, the paper attempts to explore 
how climate anxiety and existential dread, a condition that accompanies living in the 
anthropocene, reshapes everyday life and examines the human attempt to regulate ordinary life 
while anticipating collapse. 

Key Words: Climate Anxiety, Solastagia, Anthropocene, Ecological Responsibility 

As things currently stand with the UN o�cially declaring that the world has entered an era of 
"global water bankruptcy”, conversations about the accelerating climate change and 
environmental justice to prevent the oncoming ecological collapse becomes crucial and 
unavoidable, one that is now being copiously depicted through the emerging genre of climate 
�ction (cli-�). But these novels often feature an apocalyptic setting where people try to sustain 
themselves on a planet they have actively destroyed, with little focus on the psychological 
impacts the loss of one’s familiar environment can have on an individual. Weather then becomes 
a sort of record of individual psychic and emotional response to living on the eve of a 
catastrophe – the feeling of being lost and unmoored. In a world of planetary disasters, extreme 
weather, rising sea levels and ice sheet collapse, anxiety and dread about the coming apocalypse 
is justi�ed. This social, economic, environmental and humanitarian emergency has come to 
pervade every aspect of human existence causing our consciousness to be constantly 
overwhelmed by the looming threat of extinction. With media and IT globalization bringing the 
global events of climate crises and su�ering to the living room, people are forced out of the 
“sepulcher of oblivion”. 

The attritional violence against the environment, “ a violence of delayed destruction”, which 
was out of public sight and consciousness for a long time has now become increasingly hard to 
ignore as the calamitous repercussions of our greed is becoming more and more conspicuous. 
The casualties are no longer postponed, regions are turning uninhabitable and climate change 
has become irretrievable. The progressively tangible “death by indirection” makes it ever more 

di�cult to comprehend the world we live in. As one’s identity and understanding of self is 
inextricably linked to one’s sense of place, these incremental changes in one’s familiar 
environment can severely disrupt a coherent sense of self and identity. This brings about a state 
of disenfranchised grief and anxiety as one, confronted with their inability to do anything 
substantial to reverse the damage and prevent the accelerating degradation is paralysed into 
inaction. This fact of one’s helplessness in the face of a climate catastrophe causes extreme 
mental anguish. In this age of hypercapitalism, there is a consensual sense of the clock ticking, 
that the present has been truncated and compressed. This interminable experience of a 
fast-forward life, combined with the cognizance of an onrushing apocalypse, plummeting 
ecosystem productivity and irreparable destruction of the biosphere induces a gripping climate 
anxiety that derails normal functioning and interaction. Global environmental shifts and regional 
ecological decay are increasingly interwoven with everyday experience, triggering visceral 
psychological and emotional reactions (Cunson and Ellis). This demonstrates that humans 
possess an innate ability to develop ‘a�ective ties’ across a multitude of settings (urban, natural, 
personal, communal) which further highlights how land and ecosystems function as vital assets 
in fostering mental well-being, community thriving and cultural identity. Hence in this world, on 
the brink of a global catastrophe, how we live, work, love, endure and care for eachother can be 
severely altered. 

How do we live on a planet we are constantly ravaging? How do you maintain optimism 
amidst a sinkhole of crises? How do you cope with your own mortality and that of your loved 
ones? What happens when the alarm of climate change becomes too loud to ignore or escape? 
How do you maintain purpose and hope without falling into despair and nihilism, when only the 
wealthy can a�ord total disengagement? What is the optimal way to face the impending 
apocalypse? Would you choose to be a ‘climate defeatist’ retreating from society while making 
plans for your ‘doomstead’ or would you confront it communally, engaging in collective and 
collaborative actions to mitigate the disaster? The paper examines through Lefebvre’s everyday 
life and Albrecht’s ‘solastagia’ and the concept of eco-anxiety how daily life becomes a juggling 
act as one is perturbed by these unanswerable questions. As a core component of social reality, 
‘everyday life’ is de�ned by familiar routines, habitual actions and predictable patterns that o�er 
meaning, direction and sense of safety by providing a comforting order and stability. Everyday 
life is thus ingrained in an individual’s culture, social interactions, relationships and experiences 
with all their di�erences and con�icts, awareness of which only arises by tediousness or 
disruption. Henri Lefebvre in his Critique of Everyday Life argues that daily life is in�uenced by 
larger societal forces and that true freedom is impossible as these forces control our everyday 
existence- our routines, habits and consumption patterns. The human being stops being human 
and instead “becomes a thing to be used by another thing”. In Weather, the worsening climate 
becomes the totalizing force, the fulcrum, that determines the character’s everyday life as they 
attempt to balance domestic concerns amid anxious predictions of a global climatic collapse.The 
weather becomes the ‘urban’ that disrupts the perceived, conceived and lived social space of the 
residents as the same era that brought incredible advancements in daily technology has also 
seen a profound decline in the quality of daily life for the average person. Thus the entire fabric 
becomes compressed to this ambient weather; every aspect of everyone’s life feels threatened, 
every decision an intense duel,continually oscillating between individual survival and collective 
action. When the ‘lived experience of the space’ is disrupted especially with the media bringing 
increased exposure to the cause of the distress (climate crisis), for the coping individual “the 
trivial becomes extraordinary, and the habitual becomes 'mythical' ”(Critique of Everyday Life 
14).  

Lizzie Benson, a middle aged – underquali�ed librarian, experiences a complete subsumption 

of her daily life by the looming specter of the ecological collapse. Faced with the disorienting 
reality of her own corporeal limitations, she obsesses over the mundane in face of tectonic shifts– 
a desperate attempt to escape the pervasive anxiety that de�ne the anthropocene.As the 
boundaries between her domestic life and the outside world of imminent chaos becomes 
increasingly porous, she grapples with the question of how to “ keep tending your own garden 
once you’ve seen the �ames beyond its walls?”. Burdened by the psychological weight of the 
climate crisis, anticipatory dread and exhaustion, and overwhelmed by her whirlwinding interior 
landscape, her “everyday life is de�ned by contradictions: illusion and truth, power and 
helplessness, the intersection of the sector man controls and the sector he does not 
control”(Critique of Everyday Life 21).

This feeling of pervasive anxiety and uneasiness of living in the anthropocene is what Albrecht 
called ‘solastagia’, the lost comfort (Latin solacium) and the mounting distress from seeing one’s 
familiar environment changing due to climate crisis. Di�erent from nostalgia, ‘solastagia’ is a form 
of anxiety that develops when a person’s accustomed setting turns hostile and progressively 
uninhabitable. “It is the ‘lived experience’ of the loss of the present as manifest in a feeling of 
dislocation; of being undermined by forces that destroy the potential for solace to be derived 
from the present”(Albrecht 5).The individual panics as “the place, which was considered essential 
for the emotional and physical survival of the individual and their community, is 
endangered”(Ferrarello). As the physical gap between the individual and the anxiety trigger is 
closing, they often experience a sense of paralysis unable to translate such a fear into action.This 
eco-anxiety and melancholia is clearly exhibited by each of the novel’s main  characters – 
Lizzie,Sylvia and Henry. 

Lizzie’s average life – working an unful�lling, routine job and resigned to the fact of her dull, 
disappointing existence – takes the turn for the paranoid and conspiratorial as she isobligated to 
navigate a world that feels increasingly disquieting and precarious. After reconnecting with her 
old mentor, Sylvia Liller, who recruits her to answer the emails she receives from the listeners of 
her podcast ‘Hell and High Water’, Lizzie gets more and more involved with doomsday prepping, 
climate survivalism and evangelical doomsayers and spirals into a state of chronic climate 
anxiety. She tries not to “spill the full cup”, struggling to balance her domestic life (the mundane) 
with the rising anxiety and dread. The numerous seminars, emails concerning disorienting 
questions of safety, bioengineered bodies, survival tips and regular engagement with the 
hopeless and detached, she also becomes caught in the doomer-prepper state – “There are 
fewer and fewer birds these days. This is the hole I tumbled down an hour ago”(O�ll 49) – which 
becomes too much for her sensitive mind to handle. But unlike the defeatists, Lizzie can’t run 
away or retreat. She has a son to provide for, an elderly mother to worry about, a recovering drug 
addict brother to care for and a straining marriage to �x. Carrying the baggage of all these 
identities makes her hooked to responsibility as she becomes a personal therapist for those 
around her which causes her husband to remark, “I wish you were a real shrink…then we’d be 
rich”(O�ll 8). After all the talk about the “invisible horsemen galloping towards us”, she must 
return home to bills, �iers and chores that de�ne her daily life. While attending a Zen meditation 
class to assuage her anxiety she is asked to let go of everything she loves, which only raises her 
fear of not being able to protect her family from the coming doom. “The pieces of glass from a 
wedding were meant to be saved. If the husband died �rst, the wife prepared his body for burial 
by weighting his eyelids with the shards. If the wife died �rst, it was the husband’s job to do this. 
I wish I had known this. I wish I had kept those shards” (O�l 66). 

In the absence of a beginner’s course on how to cope and distressed by doubts about her 
parenting, marital and familial relationships, Lizzie attempts to carry on through wry humour, 
research of survival tips, mapping a doomstead and doubling as an ‘uno�cial shrink’ for people 

around her. Growing increasingly paranoid– “Now when I see my neighbors the voice in my head 
gets all Jesusy. One of you will betray me. But which? Is it you Mrs. Kovinski?”(O�ll 60) – and 
confronted with the truth of her frailty –“Then one day I have to run to catch a bus. I am so out of 
breath when I get there that I know in a �ash all my preparations for the apocalypse 
aredoomed”(O�ll 90) – she even came close to having an a�air with Will, a wilderness survival 
instructor and photographer. But no matter how meticulously she prepares for the crisis, she is 
forced to confront her powerlessness ,“Do you really think you can protect [your family]? In 
2047?” Sylvia asks. I look at her. Because until this moment, I did, I did somehow think this…“Then 
become rich, very, very rich,” she says in a tight voice”(O�ll 63). The true scale of things scare her 
and her bid to not think of the ‘bigness and smallness’ of things always fail–“My #1 fear is the 
acceleration of days. No such thing supposedly, but I swear I can feel it”(O�ll 14). Meanwhile, her 
brother Henry with whom she’s in a co-dependent relationship, lapses into drug use crippled by 
the mounting anxiety of being a good father in a world that is turning crescively dangerous. His 
self-destructive attitude prompted by bizarre and unsettling dreams and visions destroys his 
marriage and makes him incapable of normal human interactions. 

Sylvia, on the other hand, though having started the podcast with a vision of “rewilding half 
the earth” grows more hopeless as she failed to protect her soul from the ubiquitous dread– “No 
more campaigning, no more fund-raising, no more obligatory notes of hope…all she wants now 
is to go somewhere quiet and dark”(O�ll 90). Burnt out she realizes the futility of trying to delay 
the apocalypse by reasoning with the complacent evangelists, doomsayers and de-extinction 
maniacs. She becomes a doomer herself as she succumbs to despair and isolates herself– “There’s 
no hope anymore, only witnesses”(O�l 67). 

This omnipresent anxiety manifests in other characters’ as well–anxious Ben, the ‘doomed 
adjunct’ and the blonde who frequents the library, the perfection-obsessed Catherine, the local 
bodega owner- whose lives are equally lost and destabilized. Individuals usually navigate 
hurdles through familiar routines and adapting their experiences to the changes within daily life. 
The frantic oscillation between the sti�ing daily pressures and the looming shadow of a global 
catastrophe will have people dazed and reeling in the fatiguing modern age of information 
overload. The response of an average individual to the rising tide of the climate crisis is 
‘eco-paralysis’– “... it’s a myth that people panic in emergencies. Eighty percent just freeze. The 
brain refuses to take in what is happening. This is called the incredulity response”(O�ll 31).This 
growing senselessness of the world is also mirrored in the novel’s incohesive narration, the 
fragmented tweet-like form, and the non-sequential jumping from one event to the next. The 
text, peppered with doomer-prepper tips, proverbs, quotes, jokes and mails is jarring, re�ecting 
the disorientation of the individual experience. 

As the domestic space becomes saturated with the knowledge of the coming collapse, 
‘solastagia’ manifests as anticipatory grief– grief associated with anticipated future losses– which 
“. . . generate an emotional blockage between individuals, their environment and their 
place”(Ferrarello ). Daily life becomes a site of con�ict– a ham sandwich raises moral concerns, 
packing your kid’s schoolbag reminds you of how you will fail to protect him during the 
life-altering temperatures of 2047, cleaning reignites anxiety of generating indisposable waste. 
This eco-anxiety can also be visible in insomniac behaviour– “He’s not doing well with this sleep 
deprivation. There’s a reason it’s used as a tool of torture. But still, everyone I know is trying to 
sleep less”(O�ll 62). Stressed about their future, this hopelessness and grief pervades their 
private and public life which comes to be de�ned by the prepper acronym ‘FUD’- Fear, 
Uncertainty, Doubt. But “In everyday life the actor becomes committed, compromised; it is a 
serious business. The parts must be acted out until the end”(Lefebvre 136). 

to remain in denial. Yet “with practice…one may learn to accept the feeling of groundlessness 
without existential fear”(O�ll 61). Even if we cannot all organise protests or conduct scienti�c 
enquiry, if we all work together we can make great progress in preserving this doomed planet. As 
the novel concludes, Lizzie with her brief rendezvous with Will ending, realizes the fallacious 
notion of trying to save only oneself, discerning that she must rejoin the community for 
collective action and slowly learn to manage the multiple dimensions of her lived experience. 
This is further highlighted by the quote Ben pins on his desk, “You are not some disinterested 
bystander/Exert yourself”(O�ll 94). Since the enemy is ourselves and our wasteful practices, 
O�ll provides a website “Obligatory Note of Hope” that enables access to practical resources to 
join climate movements, uplifting insights and pro�les of inspiring “People of Conscience” to 
remind one of doing one’s part however small. 

Hence the paper examines how the novel Weather delineates individual existence in a toxic 
world, in the heart of the uncertainty of a global collapse (unknown in its form or time) and 
explores the individual e�ort “to commit to the next day, the next hour, the next minute 
even”(O�ll 83) as the concurrency of daily life and climate disaster produces a paralysing fear of 
“dying early and ignobly.” The paper thus highlights through ‘solastagia’ and everyday theory the 
importance of collective action for positive change by seeing the many unconnected individuals 
as one big family, each responsible for the other.
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So how does one respond to such paralysing anxiety and terror of the oncoming destruction? 
Should one like Lizzie gather survival tips–tuna can candle, t-shirt �shing– hatch plans of a 
doomstead carefully assessing people to bring along and get ‘enmeshed’ in other’s life forgetting 
oneself; like the evangelists treat the collapse as god’s will; like the fatalists succumb to despair 
and gloom and retreat believing it too late to stop the crisis; or like the techno-optimistic 
populace devise plans of inhabiting Mars or genetically modifying bodies to adapt?–“. . . 
eventually all those who are unnerved by what is falling away will be gone, and after that, there 
won't be any more talk of what has been lost, only of what has been gained”(O�ll 23). The reason 
most will be inclined towards passivity in the face of an ecological crisis is because they are 
complicit, enjoying the comfort of modern life. Since it requires real physical sacri�ce to stop 
participating in the slaughter of the planet, it becomes easier to wait for the rapture than actively 
engage in preventive actions. This con�ict is precisely captured in Lizzie's dilemma between 
convenience or rightness. “ I take the car service home because I’m ridiculous”(O�ll 35). Hence 
this daily life where the scales shift every few minutes, there arises the burning question of ‘does 
intense psychic pain make one more empathetic to other’s su�ering or blind to the pain of others 
outside individual experience?’ 

Lefebvre suggests that the only remedy for such “terror-enforced passivity”, the only escape 
from the perpetual pendulation of one’s acts having little or colossal impact, is channeling it into 
action– spontaneous and utopian. “Action and action alone can bring this healthiness and this 
elementary equilibrium, this ability to grasp life in its varied aspects, without being deliberately 
gloomy or abstractly optimistic . . . either looking at life on the black side or through rose-tinted 
glasses”(Lefebvre 186). To break with this monotonous taxing everyday, a massive redrafting of 
life is essential, brought about by change in society and space, as rumination can only 
immobilize. No one has a clue on how to deal with the coming doom, as even the most optimistic 
of scientists support limiting climate change and adapting to the pillage but not reversal. Feeling 
threatened but choosing to remain passive won’t stave o� the calamity. Sylvia's dystopian 
attitude, recognising the problem without a reliable solution only causes more worry. The 
trans-humanist outlook of �xing one’s biological form to adapt to the warming planet or 
terraforming Mars after making a perfectly good planet uninhabitable is not a feasible answer. 
Nor is prioritizing oneself over collective survival as it is foolish to assume one’s wealth and wit 
can make them immune to the catastrophe, ignoring the interconnected existence of living 
beings. The epiphanic realization that “the core delusion is that I am here and you are there”(O�ll 
96) and recognising that it is a collective crisis where we’re all responsible for eachother, can be a 
helpful �rst step. A major positive response to climate anxiety is engaging in collective 
conservation, restoration and revitalization of one’s own environment. As Thunberg said “ no one 
is too small to make a di�erence” and extensive changes always start with something small– 
minimalistic lifestyle, �ghting unchecked pollution, donating to organisations, caring for 
marginalised and severely a�ected communities and maintaining a climate-forward approach. 
But one must carefully guard one’s soul and mind as when surrounded by dread, hopelessness 
and pessimism since “the world continues to end” can make one weary and to eventually stop 
caring. “What it means to be a good person, a moral person, is calculated di�erently in times of 
crisis than in ordinary circumstances”(O�ll 15). 

To avoid this one can apply the ‘loss-proo�ng’ method mentioned in the novel–‘to think of the 
group �rst in order to survive as it gives one purpose, providing the necessary strength one 
needs to withstand an emergency’. It can be taxing to take the �rst step, feeling anxious and lost 
as one is in the Anthropocene. But what if you are “walking past my own search party by not 
allowing myself to join any collective enterprises?”(O�ll). Like Lizzie, we are all in the “twilight 
knowing” wherein an individual is aware of uncomfortable and destabilizing truths but chooses 

caste. An ecofeminist reading reveals that the �lm not only critiques caste oppression but also 
highlights the parallel exploitation of ecological spaces and women. The natural landscape and 
the female body are both depicted as sites for control and domination.The paper also utilizes the 
theory of intersectionality, a concept introduced by Kimberlé Crenshaw, which refers to the 
interaction and cumulative e�ects of multiple forms of discrimination that shape an individual’s 
life. As Crenshaw argues, "Intersectional subordination need not be intentionally produced; in 
fact, it is frequently the consequence of the imposition of one burden that interacts with 
preexisting vulnerabilities to create yet another dimension of disempowerment" (Crenshaw 
1249). Thus, systems of oppression do not operate independently but intersect in complex ways. 
This framework is particularly relevant to Papilio Buddha, where gender, class, and caste intersect 
to sustain the marginalisation of communities. The �lm demonstrates that these structures of 
inequality are interconnected, with individuals experiencing layered forms of oppression rather 
than a single, isolated form of discrimination. 

Thus, the concepts of ecofeminism and intersectionality operate together in Papilio Buddha, 
contributing to the marginalisation of both nature and the indigenous people of Meppara. These 
forms of oppression are interconnected and function simultaneously, resulting in the 
exploitation and dispossession of both ecological spaces and marginalised communities. The 
character of Manjushree in the �lm can be understood as one of the victims of these intersecting 
structures of power, including patriarchal domination, caste-based marginalisation, and the 
systemic displacement of indigenous populations.The �lm begins with a variety of visual 
sequences of the lush landscape of Wayanad, a tool that Cherian uses to establish the ecological 
narrative as central to the text. This is followed by Shankaran, the protagonist carrying a dead 
peacock from a bushy area to the top of a mountain and lying beside it. The dead peacock thus 
turns into a visual representation of the ecological degradation which is prevalent not just in the 
�ctional place Meppara but also around the world. The visual of the peacock feathers resting on 
Shankaran’s face adds on a layer of intimate connection between nature and individual.

To understand how the female characters in the movie are exploited, it is important to analyse 
the di�erent ways in which violence targets both indigenous women and the natural 
environment, and how these two threads run side by side. Cherian visually juxtaposes shots of 
degraded hills and landscapes with moments of explicit violence against women. In one such 
sequence, images of environmental degradation are immediately followed by police raiding two 
indigenous women. The police o�cers do not hold back, instead they humiliate the women with 
language loaded with sexual threats. This incident is not just a dramatic choice of Cherian but a 
key to ecofeminism. The �lm leans into an ecofeminist stance, showing that patriarchal power 
doesn’t just dominate nature or women in isolation. It ties the two together, so the ruined 
landscape and the abused bodies both end up as sites of control and exploitation.

 The character of Manjushree o�ers a signi�cant example of gendered oppression within the 
�lm. As a woman who earns a living by driving an auto-rickshaw, she openly de�es traditional 
gender roles, this results in hostility from male drivers.  A targeted campaign of sexualized verbal 
abuse similar to the earlier treatment of indigenous women follows. However, she refuses to be 
a passive subaltern; she actively resists the aggressors by confronting one of the men. Her 
realisation becomes explicit when she tells Shankaran, “I thought his problem was me being an 
auto driver. Now I realize, it is because I am a girl” (35:16–35:20). This moment highlights how her 
identity as a woman becomes the basis of her marginalisation.When Manjusree shares her 
experience of harassment to Shankaran, he responds by reducing it to her body, aiming to say 
that such attention is inevitable because of her physicality. This response reveals how the female 
body is seen as something to be desired, used and consumed rather than respected. Manjusree 
does not hold back her anger at such kind of objecti�cation. The entitlement and tone of 

consumption that the male �gures in the �lm embody re�ect a larger pattern, where nature too 
is considered as something to be taken, used and controlled. The female body and environment 
are exploited without consent.

Further, outsiders who claim to support indigenous struggles often view the landscape 
merely as a site of visual beauty to be captured through the camera, reducing nature to an object 
of aesthetic pleasure. In a similar way, Manjusree and the other indigenous women are subjected 
to the patriarchal gaze, where they are viewed as objects for voyeuristic pleasure. This parallel 
becomes striking in the scene where an earth moving machine removes the last tree from a hill, 
symbolising the violent stripping of the environment. Just as how the environment is valued 
only for its resources and beauty before being stripped of its dignity, women too are stripped 
away of all their identity and dignity.The brutal gang rape of Manjusree within the bushy fringes 
of the forest serves as the �lm’s most visceral metaphor for the dual exploitation of nature and 
the marginalized body. By staging this assault in a natural space that has been rendered 
‘unprotected’ by the state, Cherian establishes a direct parallel between the desecration of the 
topography and the violation of the female subject. The act of the attackers urinating upon her 
is particularly signi�cant; it functions as an act of abjection, reducing the woman to the status of 
‘waste’ or ‘dirt’ in the same way that the industrial-patriarchal state treats the landscape as a site 
for toxic disposal and extraction.

Cherian utilizes the image of a tribal pregnant woman being brutalized to illustrate the 
intersectional vulnerability of the displaced subject. As the woman intervenes to prevent the 
extrajudicial ‘dragging’ of her husband into a police vehicle, the o�cer’s boot to her stomach 
symbolizes the patriarchal State’s desire to abort the resistance movement itself. Within an 
ecofeminist framework, the bleeding of the pregnant mother mirrors the ‘bleeding’ of the 
Wayanad soil; both the maternal body and the earth are treated as sites of extraction and 
disposal. The police o�cer’s violence highlights a chilling reality: in the eyes of the hegemony, 
the indigenous womb is a threat that must be disciplined, while the indigenous man is a criminal 
for demanding his right to the soil. Ultimately, the ecofeminist trajectory of Papilio Buddha 
establishes the idea that the degradation of the Meppara landscape and the systemic violation 
of female bodies are two branches of the same patriarchal tree. By visually putting together the 
excavation of the hills and capturing the Dalit land with the sexualized disenfranchisement of 
indigenous women, Cherian argues that the state’s developmental agenda is essentially for 
extracting the fertility of the earth and the autonomy of women. The �lm suggests that the rape 
of the land and the rape of the woman are part of a singular, phallocentric logic of conquest.  

Intersectionality is another important theoretical framework that can be traced throughout 
the �lm. Although Kimberlé Crenshaw primarily developed this concept in relation to African 
American women, it is equally relevant in understanding the experiences of indigenous 
communities in Papilio Buddha. Intersectionality highlights how multiple forms of oppression 
operate together rather than separately. As Britannica notes, “Crenshaw introduced the concept 
to address experiences of oppression that could not be adequately understood as the result of 
ordinary patterns of discrimination” (August Samie). In the �lm, caste, gender, ethnicity, and class 
collectively contribute to the marginalisation of individuals and communities. The experiences of 
Manjushree, as discussed earlier, demonstrate how indigenous women are not oppressed solely 
on the basis of gender but through multiple, overlapping factors. While she faces harassment as 
a woman, her marginalised social background and economic condition further intensify her 
vulnerability, “the ideological construction of gender keeps the male dominant. If … the 
subaltern has no history and cannot speak, the subaltern as female is more deeply in the 
shadow’’ (Spivak, 2013). Class, in particular, plays a signi�cant role in shaping her lived reality. Her 
economic circumstances compel her to take up work as an auto-rickshaw driver, a profession 

dominated by men, where she continues to face hostility and discrimination. “I want to make a 
living too. I am struggling to run that school. They all want to have me” (35:21 – 35:29) is what she 
says to Shankaran.

Being a Pulaya woman becomes yet another reason for marginalisation in the �lm. “Gender 
relations are circuitous in a subaltern community with women double oppressed and occupying 
liminal spaces within the caste-entrenched patriarchal society.” (Raj et al. 10) In the �lm 
Manjusree is subjected to the voyeuristic gaze of male auto drivers, not just because she is a 
woman but also because she belongs to a marginalised caste. Her body is considered as 
accessible within this social hierarchy. The brutal rape in�icted upon her and the denial of justice 
highlights how caste intensi�es gendered oppression.Ethnicity functions a major role in 
intersectional Marginalisation within the �lm. Because the residents of Meppara are ethnically 
and culturally distinct from the dominant state apparatus, the land rights activism is frequently 
re-coded as terrorism and insurgency. This is evident in the dialogue by a politician: “The Dalits of 
Meppara has put the government in crisis” (1:25:26- 1:25:28). This reframing enables the state to 
impose a criminalizing gaze, where the simple act of inhabiting ancestral land is transformed 
into trespassing state-controlled forest spaces. Cherian argues that this erasure is deliberate, “In 
Papilio Buddha, we captured visually the horror of this ecocide in a region where Adivasis and the 
Dalit population were leading an environmentally-friendly life. These were people whose living 
depended on the forest” (Misrahi-Barak and Thiara 6). By portraying these lives as inherently 
disposable, the state ensures that “The state-sanctioned deforestation and ecocide go hand in 
hand with the genocide of the people who were displaced from their habitat” (Misrahi-Barak and 
Thiara 6). Thus, ethnicity is not a simple axis in intersectionality but as a speci�c site in which the 
state enacts its dual destruction of human life and environmental heritage.

The Postcolonial dimension adds yet another layer to the already existing intersectional 
framework. In a scene, Shankaran is seen attempting to capture a rare butter�y for a foreign 
researcher, which underlines the commodi�cation of nature. The act of taking a butter�y which 
is endemic to Western Ghats points to the colonial practice of appropriating indigenous 
biodiversity and knowledge for the bene�t of outside systems of power. For the foreign 
researcher the Meppara land is not valued for what it means to the people who live within it but 
for the resources that he can capture away from the place to bene�t the foreign knowledge 
system. This is what Rob Nixon identi�es as slow violence — harm that is "dispersed across space 
and time," where “casualties are deferred across generations and the agents of destruction 
remain di�cult to name” (Nixon 14). The harmful e�ects of capturing an endemic species can 
only be understood later as time passes. The researcher’s gaze over Meppara land replicates the 
colonial surveyor’s gaze.This extractive behaviour has a historical root in Wayanad. Colonial 
forest policies systematically displaced the indigenous communities from their land, 
reclassifying their ancestral lands as state-controlled reserves. The state’s present-day 
criminalisation of Dalit-rights movements is not a new one but a continuation of the old colonial 
one that frames demand for ancestral land as terrorism. This dimension deepens Crenshaw’s 
concept of intersectionality. Nixon notes that such violence haunts the lives of those 
"immiserated, abandoned, and humiliated by authoritarian rule and by a purportedly 
postcolonial new world order," where slow violence "coupled with direct repression, can ignite 
tensions, creating �ashpoints of desperation" (Nixon 29). This is precisely what Papilio Buddha 
shows, the Dalit- Adivasi communities of Meppara are not just marginalised by one aspect but 
are entrapped in a loop of marginalising factors.

Consequently, an intersectional approach shows that the oppression in Papilio Buddha is not 
singular but a systemic one. The �lm shows how caste hierarchy, colonial extraction, gendered 
objecti�cation, economic marginalisation, and ethnic othering work together to render the 

Dalit-Adivasi subject expendable. By tracing how these forces converge upon the lives of the 
people of Meppara, Jayan Cherian challenges the idea of oppression as a singular or uniform 
experience. Instead, the �lm demonstrates that the state’s criminalising gaze operates through 
the intersection of these multiple forms of marginality. Consequently, the resistance depicted in 
the �lm moves from mere land-rights activism to a radical ontological shift toward 
Ambedkarite-Buddhism. This is a profound recognition that one cannot dismantle the ecocide of 
the Western Ghats without simultaneously dismantling the intersectional power structures that 
facilitate it. The �lm suggests that the ecological destruction of the Western Ghats cannot be 
addressed without also confronting the social and political systems that sustain it.

In conclusion, Papilio Buddha serves as a powerful articulation of both ecofeminist and 
intersectional concerns. The �nal sequence acts as a striking realisation of how the system of 
power prioritises capital over the marginalised and the natural environment. Cherian choice of a 
silent tone as the residents of Meppara succumb to state power is a profound cinematic 
mourning. As the displaced trek through the lush jungle and emerge into the stark, degraded 
landscapes scarred by the dominant system, the �lm visually maps the transition from organic 
belonging to industrial alienation.From an ecofeminist perspective, this forced exodus signi�es 
the breaking of the deep connection between body and land, where the su�ering of the people 
parallels the degradation of the environment. At the same time, an intersectional reading reveals 
how the Dalit-Adivasi community is rendered expendable within structures of caste, class, and 
state power. The fragile Papilio Buddha butter�y, once a symbol of ecological richness, becomes 
a metaphor for the precarious existence of both nature and marginalised lives under such 
systems. The �lm ultimately suggests that the destruction of the Western Ghats is not merely an 
ecological crisis, but also a social one, involving the systematic displacement of those who have 
historically lived in harmony with the land. In its �nal moments, the �lm leaves the viewer with a 
stark realisation: without meaningful resistance to these intersecting structures of power, both 
the environment and the communities that depend on it face an uncertain and diminished 
future.
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ABSTRACT
This paper discusses Jayan Cherian’s 2013 �lm Papilio Buddha through the theoretical 

frameworks of ecofeminism and intersectionality.  The �lm being set in ecologically rich 
landscape of Wayanad in the Western Ghats of Kerala, foregrounds the systemic violence 
experienced by Dalit communities, women, and the natural environment. Through an 
ecofeminist lens, the study probes into how the exploitation of land parallels the marginalisation 
of the female bodies within a patriarchal and caste-based social order. Drawing on Kimberlé 
Crenshaw’s concept of intersectionality, the study argues that environmental injustice in the �lm 
cannot be understood independently of caste oppression, gender marginalisation, and the 
struggle for Dalit land rights; instead they must be understood as a united single entity. The 
reading also gently focuses on how the Malabar Banded Peacock butter�y, referenced in the title 
of the �lm, symbolically represents transformation and resistance. Additionally, it examines the 
postcolonial implications associated with the butter�y being collected by a foreign researcher, 
suggesting a correspondence between the extraction of natural resources and the exploitation 
of local landscapes and communities. By examining the relationship between marginalised 
communities and their ecological surroundings, the paper argues that Papilio Buddha presents 
the landscape not merely as a background but as an intrinsic part of the struggle for land and 
identity. Ultimately, the study argues that ecological destruction in the �lm is closely connected 
to the social struggles of marginalised communities. 

Key Words: Ecofeminism, Intersectionality, Exploitation, Marginalisation.

INTRODUCTION
The correlation between humans and the environment has become a substantial  

apprehension in contemporary literature and cinema. Cinema, as a powerful medium of visual 
representation, enables the portrayal of ecological spaces in a �amboyant manner and Papilio 
Buddha is no exception. The �lm opens not with characters but with the beautiful landscape of 
the untamed nature. Written and directed by Jayan K. Cherian, the �lm focuses on the atrocities 
committed against Dalits, women, and the natural environment. The narrative transpires in a 
�ctional space called Meppara in Wayanad, picturing the beauty of the Western Ghats through 
striking visual imagery. Within this landscape, the �lm explores how environmental spaces form 
a setting for social hierarchies and structures of power. The title referring to the Malabar Banded 
Peacock butter�y found in the Western Ghats, symbolically connects to the region’s biodiversity. 
This paper therefore examines Papilio Buddha through the theoretical frameworks of 
ecofeminism and intersectionality in order to analyse how ecological exploitation intersects with 
caste oppression, gender marginalisation, and struggles for land and identity. 

The paper uses ecofeminism to apprehend how the oppression of women is linked to the 
exploitation of nature. “The new relationship of man's domination and mastery over nature was 
thus also associated with new patterns of domination and mastery over women” (Shiva xv). 
Ecofeminist thinkers like Vandana Shiva argue that the domination of women and nature are 
interconnected processes rooted in patriarchal and hierarchical structures. This outlook is 
distinctly relevant to Papilio Buddha, which has been primarily studied only through the lens of 
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Violence against Women of Color." Stanford Law Review, vol. 43, no. 6, 1991, pp. 1241–1299.
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