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PREFACE 
 

The present thesis is based on a literary study of the valuable novel Sārthaḥ 

originally written in Kannada language by S. L. Bhyrappa. For the first time, a 

critical study of the translated novel Sārthaḥ is attempted in the present thesis. A 

comparative and literary evaluation of Sārthaḥ in Kannada and H. V. Nagaraja 

Rao’s Sārthaḥ in Sanskrit version is attempted for the first time. 

 

 The Sanskrit literature occupies a prominent place in the world by virtue of 

the great antiquity, amazing magnitude, vast expansion, luxuriant development of 

various literary forms and comprehensive range, which it amply commands. 

Among the extant literary works, Novels stand foremost from the point of 

popularity and prominence among the people. I have chosen this topic because, I 

got an opportunity of introducing two Karnataka Scholars, and one is Dr. S. L. 

Bhyrappa, Karnataka’s leading literary figure,  well known for his profound study 

of philosophical questions and second is Dr. H. V. Nagaraja Rao, a famous scholar 

of Vyākaraṇa, Alaṅkāra and writer of Sanskrit literature. I studied the Novel 

deeply and found that H. V. Nagaraja Rao made a commendable work by 

translating the Novel Sārthaḥ. 

  

The translation is beautiful, lucid and expressions are very effective. It 

captures the minds of readers. Most of the novels of S. L. Bhyrappa deal with the 

moral values of life, which shows the path to the society in this modern world, 

where we can see the down fall of moral values. Though the story of this work is a 

product of fascinating imagination, still nuances of facts are found in its realistic 

approach. The novel depicts the religious as well as socio-cultural tradition of 

ancient India. The author makes an investigation to find out the roots of the 

religious struggles that are encountered by ancient India in past. Indian social set 

up of the 8th century has been kept in view.  

 



  

 Sārthaḥ can be discussed at several levels. It is a story of a Vedic Scholar of 

8th century. It depicts a physical journey across India as well as a spiritual journey 

of the scholar Nāgabhaṭṭa. It is a historical novel defying western critical opinion 

that Indian fiction lacks a sense of the historical prospect. At another level, it is a 

picturesque novel that concerns itself with the escapades of the protagonist. On yet 

another plane, it is a romance, a very readable story about the true love of 

Nāgabhaṭṭa and Candrikā. 

 

 The present study is divided into eight chapters. Of them, the first chapter 

contains an introduction, where there will be discussions about the origin and 

development of the prose literature in Sanskrit. The second chapter contains a 

discussion about origin and development of novel. It contains an outline of the 

tradition of Sanskrit novels from the classical period up to the modern period. The 

third chapter introduces the life and works of S. L. Bhyrappa, a prominent writer of 

Karnataka. 

 

 S. L. Bhyrappa, former Professor of Philosophy and connoisseur of 

Hindustani classical music, is a best-selling Kannada novelist. He has published 

twenty-three novels besides several scholarly works. His novels have been 

translated into English as well as into many Indian languages and received 

prestigious awards. Well-known directors have also made some of them into films. 

 

The fourth chapter deals with life and works of translator Dr. H. V. Nagaraja 

Rao, who has translated the Kannada novel into Sanskrit for the first time. He is 

also a great scholar. He translated so beautifully and effectively that when I met S. 

L. Bhyrappa (in Baroda on 28th December 2008), he expressed that ‘the translation 

version of ‘Sārthaḥ’ is more effective than its original Kannada version, because 

the translator had knowledge of Sanskrit and Indian philosophy specially Advaita 

Vedānta, Adhyātma, Nṛtya, Saṅgīta etc. 

 



  

 The fifth chapter contains the summary of the novel. The sixth chapter deals 

with critical, literary and linguistic aspects of novel. There will be discussions 

about the plot, dialogues, sentiments, philosophy, culture, descriptions, style, 

language and other literary aspects in particular. In the seventh chapter, I have tried 

to compare the original novel and the translated novel. As far as its antiquity is 

concerned, Kannada is next only to Sanskrit and Tamil. Kannada is supposed to be 

derived from Sanskrit. Therefore, there is very much similarity between Kannada 

and Sanskrit. Therefore, in this chapter, I have compared the translation by giving 

some paragraphs in Kannada (in Devanāgarī script) as well as in Sanskrit, so that 

one can see the beauty and charm of both the languages. In the eighth chapter, I 

have tried to conclude the whole thesis, which highlights summary of all the 

chapters. 

 

Dr. Rabindra Kumar Panda, Nyāyācārya, Viśiṣṭācārya, Ph. D., my Guru and 

research guide, is the Head and Associate Professor, Department of Sanskrit, Pali 

and Prakrit, Faculty of Arts as well as the Principal, Baroda Sanskrit 

Mahavidyalaya, The M. S. University of Baroda, I take this opportunity to record 

my deepest sense of gratitude to him for his kind guidance and valuable 

suggestions, from time to time till the completion of my thesis. He is a creative 

writer, poet and critic in Modern Sanskrit Literature. He initially advised me to 

take up the critical study of the ‘Sārthaḥ’ as my subject for research study. In spite 

of having dual responsibilities in the M. S. University of Baroda, he has helped me 

a lot by giving valuable guidance and thoughtful suggestions whenever I 

approached him. I am very much grateful for his kind co-operation and giving me 

debatable points during this present work. 

 

I am thankful to Prof. Dr. Jaydev A. Jani, former Head, Department of 

Sanskrit, Pali and Prakrit, Faculty of Arts, The M. S. University of Baroda for his 

motivation. I am also very much thankful to Prof. Dr. M. L. Wadekar, Officiating 

Director, Oriental Institute, the M. S. University of Baroda for allowing me to 

study the books at the Oriental library. 



  

I am equally thankful to Dr. Sweta Prajapati, Research Officer, Oriental 

Institute and the Syndicate member, The M. S. University of Baroda for her kind 

suggestions and co-operation, whose affectionate care and due encouragement 

have afforded me a congenial atmosphere for academic pursuits and whose 

constructive suggestions I have always availed. 

 

I express a deep sense of gratitude to Dr. Shweta A. Jejurkar, Assistant 

Professor, Department of Sanskrit, Pali & Prakrit, Faculty of Arts, The M. S. 

University of Baroda for her encouragement and inspiration. 

 

On the same line, I record my special gratitude to Shri Kartik Pandya, 

Research Assistant, Oriental Institute, The M. S. University of Baroda, who 

rendered me his help in research methodology as well as helped me a lot in every 

step to complete my thesis. I express my deep gratitude to Mrs. Jyoti D. Ketkar, 

M.A., B.Ed., Sanskrit Teacher in Kendriya Vidyalaya, Harni, Vadodara and Miss 

Kanchan Lakhwani, Research Officer, Centre for Operation Research & Training 

(CORT), Vadodara, who also helped me in completing my thesis. 

 

It is my sacred duty to express gratefulness to late Shri Rangarao S. Desai, 

my father-in-law, who helped me by making available all the necessary valuable 

works of Dr. S. L. Bhyrappa. He was very much fond of all works of S. L. 

Bhyrappa and he had always been very kind to offer his valuable suggestions. 

 

I gratefully acknowledge the help I received from Dr. Nehal Pandya, Dr. 

Daxa Purohit and friends like Mr. Jaykumar Lakhwani, Miss Archana Ketkar, Smt. 

Swati Ray, Smt. Swati Shukla, Miss Archana Gamit, Mr. Kamaljitsinh Sindha, Mr. 

Vipul Patel and Mr. Harshvardhan Shah, who have contributed in their own way 

for the successful completion of my research work. 

 



  

My sincere thanks are due to the authorities of the Srimati Hansa Mehta 

Library and the Library of Oriental Institute for allowing me to make the use of 

rich wealth of knowledge.  

 

I cannot forget to mention about my daughter Smt. Rashmi P. Patil, son 

Aditya S. Desai and son-in-law Shri Pinal A. Patil who always encouraged, helped 

and supported me a lot in completing the present thesis. 

 

There is a saying I used to hear that “Behind every successful man, there is a 

woman.” But here the converse is true “Behind this successful woman, there is a 

man,” and he is my husband Shri Shivanand Rangarao Desai. He helped, guided 

and encouraged, reared and helped me to build my own independent identity. 

Throughout my research, he stood besides me as a guide and philosopher. I express 

my deepest feelings of affection to him. 

 

        

04-09-2012         Suma S. Desai 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



  

SYNOPSIS OF THE THESIS 
STATEMENT NO. 1 

 
RELEVANCE OF THE PRESENT WORK AS WELL AS ITS 
CONTRIBUTION TO THE MODERN SANSKRIT LITERATURE 
 

Sārthaḥ is an important historical novel originally written in Kannada by Sri S. L. 

Bhyrappa, who has carved a niche in the field of creative literature in Kannada. 

The importance and popularity of the work is known from its translations in 

different languages like English, Hindi and Marathi. Some of his works are also 

translated into Sanskrit. Sri H. V. Nagaraja Rao, an eminent Sanskrit scholar who 

received the prestigious “Sahitya Academy Translation Award” for this 

commendable work in 2006, has translated Sārthaḥ into Sanskrit. Sanskrit Bharati, 

Delhi, has published the novel. This translated work is a precious treasure in the 

field of Sanskrit literature of 21st century, as this kind of work is a product of 

outstanding merit and long strenuous labour. 

 

 The novel depicts the religious as well as socio-cultural traditions of ancient 

India. Though the story of this work is a product of fantastic imagination, still 

nuances of facts are found in its realistic approach. Indian social set up of the 8th 

century has been mainly kept in view. Bhyrappa’s creativity based on extensive 

and deep study of the Indian history creates a special place for this interesting 

novel. The author makes an investigation to find out the roots of the religious 

struggles that are encountered by ancient India in past. 

 

 A literary study of this valuable novel is attempted for the first time in the 

present thesis. In the study, both analytical and critical methods are adopted. An 

attempt is made to evaluate the merits of the translation and to highlight the 

linguistic and the literary peculiarities of the Sanskrit version of this work. The 

significant contribution of the translator who has profoundly enriched the Modern 

Sanskrit Literature is brought to light. 



  

STATEMENT NO. 2 
 

METHODOLOGY, SOURCES AND ORIGINALITY 
 

I have divided my study into eight chapters with specific sub-headings for the 

better presentation. The critical and analytical method has been adopted in the 

preparation of the thesis. 

 

In the preparation of the present thesis, I have fully drawn upon all the available 

relevant published and unpublished literature. 

 

I have studied the novel, relevant literature and thus attempted to express my own 

views after critically evaluating the novel. 

 

To the best of my knowledge, an attempt is made for the first time to make a 

comprehensive, literary and critical study of the Sārthaḥ in English. 
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CHAPTER I 

INTRODUCTION 

 

I.I IMPORTANCE OF SANSKRIT 
Sanskrit is an ancient language of the world. It has also been the source of 

Indian culture. Sanskrit is the only language of India which transcends the 

geographical boundaries and all religious and regional limitations. It 

brings about nation-wide unity as well. In this language best of the 

literary and philosophical works are composed, preserved and have 

earned name and fame in the whole world. It should be noted that some 

of the best classical masterpieces are also composed in this language. A 

number of works have been written in different branches of academics 

and sciences in Sanskrit. No other ancient language can claim this record. 

 

The twentieth century proves to be a very crucial period for literary 

activities in India for various reasons including the political shift which 

include pre independence and post independence period. Sanskrit 

scholars were under the influence of classical compositions. But the new 

generation of Sanskrit authors performed new experiments. On one hand 

they tried to accommodate modern subjects in the old literary forms and 

on the other hand they tried new literary forms with tradition or 

mythological base. This made Sanskrit literature richer, involving the use 

of new vocabulary enriching and modernising the language. Moreover, 

modern Sanskrit writers introduced a number of innovations in the form 

of literature, which is happily accepted. This retains the flavour of 

language in current times. The Sanskrit literature occupies a prominent 

place in the world by virtue of great antiquity, amazing magnitude, and 

vast expansion, luxuriant development of various literary forms and 

comprehensive range, which it amply commands. Among the extant 



  

literary works, novels stand foremost from the point of popularity and 

prominence among the people. 

 

The history of the evolution of Sanskrit Prose is one of the 

continuous and gradual processes. In Brāhmaṇas, we can see the earliest 

prose works, which developed gradually into prose of the romances and 

also we can see the development of the prose of the technical and 

philosophical works. Sanskrit prose has been progressing through its 

successive stages from Vedic period to classical period and even till 

today’s modern period. 

 

We can see the Sanskrit prose literatures in the Yajurveda and the 

Atharvaveda respectively, written in prose. Sanskrit prose begins in the 

Mantra, period of Vedic literature. This is the first stage where Sanskrit 

prose starts. 

 

The Brāhmaṇas Period is the second stage of Vedic literature 

where the prose is exclusively the mode of expression, where we can see 

the simple but vigorous style of prose. The Brāhmaṇas also contain the 

legendary matter which enhances their importance. 

 

The Upaniṣad period is the third stage of Vedic literature, where 

prose reigns supreme. The prose of the Upaniṣads is direct, the style is 

simple, expressive and easy. The fourth stage is of the Sūtra period where 

the Sanskrit prose undergoes a remarkable change. 

 

The Śrautasūtra and Gṛhyasūtra are the two divisions of the 

Kalpasūtra which are written in Sūtra style of Sanskrit prose. But, in 

Dharmasūtra the third division of Kalpasūtra the prose intermixed with 

verses. The Arthaśāstra is mostly in prose with verses at the end of each 

section. The Kalpasūtra of Vāstyāyana resembles the Arthaśāstra on 



  

form and treatment. This style was later adopted by Rājaśekhara in his 

rhetorical work Kāvyamīmāṁsā. 

 

As it has already been mentioned, the ground works of the six 

philosophical systems were written in the Sūtra form. The Sāṅkhayasūtra 

in its present form is a late work; but other Sūtra works on Nyāya, 

Vaiṣeśika, Yoga, Mīmāṁsā and Vedānta are works of a fairly early age. 

In their commentaries of these Sūtras, the prose shows traits of 

philosophical style. The Bhāṣya of Śabarasvāmī on Mīmāṁsāsūtra, of 

Vātsyāyana on Nyāyasūtra and of Śaṅkarācārya on Vedāntasūtra are 

works of the classical prose style used in technical and scientific 

literature. Their language is emphatic, argumentative form of prose, later 

on, developed into that Navyanaiyāyika style of prose, where hair-

splitting arguments and high sounding verbal complexities render the 

comprehension of the subject-matter difficult, if not impossible. Even the 

literary works of later times have not escaped the influence of this 

philosophical style.  

 

The Philosophy of Buddhists and Jains occupies the fifth stage 

where, we can see the Sanskrit prose style. When the Buddhists 

themselves began to employ Sanskrit as their medium of expression, we 

find such work as Lalitāvistāra and Divyavardāna written in elegant 

Sanskrit prose mixed with verses and thus bearing clear marks of later 

Sanskrit prose.  

 

The Aśoka period occupies the sixth stage where, in the Girnar 

Rock inscription contains highly ornate prose of later times. The 

Allahabad Inscription shows clearly that by that time Sanskrit prose had 

already attained the artificial and elaborate style of long compounds, 

where complex phraseology is enlivened by flowery description and an 

elegant manner of narration. 



  

 

The prose form is found also in Āraṇyakas and older Upaniṣads. 

The Bṛhadāraṇyakopaniṣad and Chāndogyopaniṣad which are the oldest 

works of this class of Vedic literature also is almost entirely written in 

what is called the Sūtra style of prose which we observe in works like 

Chandaḥ-Sūtra of Piṅgala and Aṣṭādhyāyī of Pāṇini. 

 

The classical Sanskrit literature occupies the seventh stage where 

we find the prose is highly ornate and artificial. Simple expression of 

ideas is no longer in vogue. The Daśakumāracaritam of Daṇḍin is a fine 

example of this kind of prose. The prose of Daṇḍin does not suffer much 

from the inordinate love for extremely long strings of compounds and the 

excessive use of puns that we find in the Kādambarī of Bāṇa. This 

extreme fondness for puns is carried further in the Vāsavadattā of 

Subandhu who takes pride in having composed a work, every syllable of 

which contains a pun.1 The age of Daṇḍin and Bāṇa required a high 

standard of literary taste and linguistic embellishment. A poet richly 

gifted by nature and possessing poetic talents developed by extensively 

literary studies could not, in consonance with the spirit of the age, help 

following the dictum of literary world that vigorous language and 

abundance of compounds constitute the soul of prose.2 Lastly come the 

works, called Campū, in which prose and verse are freely used by the 

author as suited his purpose.  

 

In short, the prose of the early period is the natural business like 

prose of every day use and moves with rapidity, of a postal runner, to 

convey the intended sense while the ornate and artificial prose of the later 

periods is like an adorned and luxuriously clad king marching in a slow 

and stately procession and instead of leading the reader to the intended 

                                                
1 ÍýtÒÜÓSÔëØÑÒÍýÏnËãÕnÒâÖÕìÊgDÒãÌãËãÌôÏnËÌÑz ó Vāsavadattā of Subandhu, Prastavana, p. 10 
2 áíÁð ÖÑâÖÐèÒstÕÑëÈÊz½YsÒ ÁäãÕÈÑz ......... ó Kāvyādarśaḥ, p. 12  



  

sense, itself becomes an object to aimed at. Tagore said that Sanskrit 

prose in later literary works can be compared to hand fan of peacock 

feathers which is meant more for adornment than for serving any 

practical purpose. 

 

Nevertheless, prose existed and developed however very slowly, 

side by side with verse almost from the very beginning. We cannot 

however, uphold the theory of Oldenberg that prose intermingled with 

verses was the original form of literature in India. According to the 

theory, this kind of literature existed in the Ṛgveda, the Brāhmaṇas, and 

the Epics and in Jātakas. It is said that while verses were preserved in 

definite form in these writings, the prose portion, which was to be 

supplied by the storytellers, was subsequently eliminated and according 

to Oldenberg, the Jātakamālā and Pañcatantra are among the earliest 

extant examples of this form. But the earliest form of prose with verses 

interspersed appears to be that where a gnomic verse is cited to 

corroborate what is stated in prose and this is in line with the practice 

followed in the Brāhmaṇas and Dharamsūtras and in some cases, in 

Upaniṣads. The next stage site class of composition where the writer 

concludes his treatment of subject with a few verses of his own giving a 

resume of the theme. 

 

The Vedic prose which is freely and extensively used in literature 

is simple, straight and forceful; it is unlike the classical prose, composed 

of short sentences, devoid of lengthy compounds and laboured diction. 

Poetic figures like simile and metaphor have been suitably employed with 

proper judgment and power. The developed form of prose in the 

Yajurveda presupposes an earlier tradition perhaps of centuries, and the 

conjecture is not wholly discernable that it existed in the Ṛgvedic period 

also, though, of course, we cannot maintain the existence of prose in the 

supposed original dialogic hymns of the Ṛgveda. 



  

 

Subandhu, Bāṇa and Daṇḍin drew upon, or at least received 

inspirations from Bṛhatkathā the greatest storehouse of popular tales. 

Thus, the prose kāvya was evolved out of the artistic kāvya with the raw 

material either of the folk tale or some historical story. 

 

I.II NOVEL 
We may now notice a class of writings which can be definitely called 

modern and shaped by western influence, the novel. Here again we can 

see the transition from a background and theme like that of the 

Kādambarī to a social milieu. This class has been enriched in all the three 

ways, translations, adaptations and original productions. Appa Sastri 

rendered Bankim Chandra’s Lāvaṇyamayī, first published in his journal 

Sanskrit Chandrika and then issued as a separate book. The 

Kapālakuṇḍala of the same celebrated Bengali novelist was translated by 

Hari Charan. Among other works of Appa Sastri which appeared in his 

Sanskrit Chandrika are Kṛṣṇakāntasya Nirvāṇa and Indirā narrated 

autobiographically by the heroine. Of fiction of other writers published in 

Sanskrit Chandrika are Mṛttikāvṛśabhakathā of Narasimhacharya 

Punekar and Viyoginī Bālā by Balbhadra Sarma. Upendranath Sen wrote 

the Pallicchavi, the Makarandikā and the Kundamālā. Haridasa 

Siddhanta Vagisa wrote a novel called Saralā. A. Rajagopala 

Chakravarti’s Saivalini is an adaptation of another Bengali novel; the 

same author wrote two other novels also, Kumudini and Vilāsakumārī 

Sangara. Chintamani Madhava Gole wrote the Madanalatikā (Bombay 

1911). In the Sah. (III) appeared Kanakalatā by Kalyanarama Sastri; 

written in fine prose, it is a romance in ninety pages, based on 

Shakespeare’s Lucrece; Atirupa (III) by Gopala Sastri; Vijayini (IV) by 

Parasurama Sarma; Simantini (VII) by Narayana Sastri, Kamalākumārī 

and Sati Kamalā (IX) by Chidambara Sastri and Suśīlā (XI) by R. 

Krishnamachariar. 



  

 

Dr. V. Raghavan informs3 that the following were published in 

SSPP: Rajani by Renudevi, Radha, Durgesanandini and Radharani were 

translations from Bankim’s Bengali works. In the same journal appeared 

also a novel entitled Datta (Oct. 1935 ff). In the Madhuravani, the editor, 

G. Ramacharya, serialised the story Devi Vasanti. In the MSCMM, N. 

Narasimhachari wrote the romance Kirtisena using a heroic theme (1948-

49). The Mandāravatī of K. Krishnamacharya (Madras 1929) is based on 

one of the stories in the Bṛhatkathāmañjarī. Srisaila Tatacharya also took 

up Bengali novels for translation, two of his productions being 

Durgesanandini and Kṣatriyaramaṇī. Kavyakantham Ganapati Sastri 

wrote the novel Purna. Vidhusekhar wrote the romance Candraprabhā. 

Medhavrata wrote the novel called Kumundinī Chandra. Mr. 

Narasimhacharya wrote a novel Saudamani. The Simasamasaya is a new 

novel by Gangopadhyaya featuring a leftist youth. Among longer stories 

using historical episodes are Vangavira Pratapaditya by Devendranath 

Chattopadhyaya, Gaurachandra by Indranath Vandyopadhyaya and the 

Viralabdham Paritoshikam by R. Ramamurti from Chola history. Some 

examples of short stories on historical episodes may also be noted here: 

Viramati, Atyacharinah Parinamah on the consequences of excess based 

on an episode of the Muslim period, and Dani Dines. Chandramauli of A. 

Rajammal, Madras, uses an old type of theme and introduces also a 

drama into the story. Sri Jagadrama Sastri, Hoshiarpur, has produced a 

prose fiction in his Chatrasalavijaya. 

 

Sanskrit had always kept an intimate relation with the popular 

tongues and the literatures in them. In the modern period, the critical and 

historical study of Indian literature had included many a Sanskritist to 

render into the Sanskrit medium some of the best examples from his own 

regional literature. These renderings are from ancient as well as modern 
                                                
3 Raghavan V., Contemporary Indian Literature: A Symposium, p. 278 



  

productions in these languages. Reference has already been made to 

modern novels and stories translated into Sanskrit from the languages. 
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CHAPTER II 

ORIGIN AND DEVELOPMENT OF PROSE 

LITERATURE 
 

II.I THE ORIGIN OF PROSE 
Prose existed and developed however, very slowly, side by side with verses 

almost from the very beginning. We can uphold the theory of Oldenberg that 

prose intermingled with verses was the original form of literature existed in the 

Ṛgveda, Brāhmaṇas, Epics and Jātakas. It is said that while verses were 

preserved in definite form in these writings, the prose portion, which was to be 

supplied by the storytellers, was subsequently eliminated. The Jātakamālā and 

Pañcatantra are among the earliest extant examples of this form. But, the earliest 

form of prose with verses interspersed appears to be that where a gnomic verse is 

cited to corroborate what is stated in prose and this is in the line with the practice 

followed in the Brāhmaṇas and Dharmasūtras and in some cases in Upaniṣads as 

follows: 

 

In Tāṇḍya Mahābrāhmaṇa, the Ākhyāyikā of child Aṅgīrasa is like: 
ã××çÕâô á*az½ÓÖí ÑnÝ™Èï Èâï ÑnÝ™ÊâÖäÈz, Ö ãÍÈöÌz ÍçÝ»â åtÒâÑnÝÒÈ, Èï ãÍÈÓí;ÏýçÕnÌËÑõ 

»ÓíãØ Òí Ìð ãÍÈöÌz ÖÈð ÍçÝ»â ånÒâÑnÝÒÖ åãÈ, Öí;ÏýãÕÊÚï ÕâÕð ãÍÈâ*sÑ Òí ÑnÝ™Ê*sÑãÈ, Èë 

ÊëÕëwÕÍöcÀnÈï, Èë ÊëÕâ áÏýçÕÌz - #Ø ÕâÕ ãÍÈâ Òí ÑnÝ™ãÊãÈ, È]ì Ö éÊÁÒÊçjÁÒãÈ ×ì×ÕëÌ ÈçwÃçÕâÌð 

óó 24 óó4 

 

Let us see a prose paragraph of #ëÈÓëÒ Ïýâ¢Ç –  

“¿ÓìÕëãÈ, ¿ÓìÕëãÈ Õì Ñâ Ïýâ¢Çí;Õí¿ãÊãÈ Ú ØwÄï ÖïÕtÖÓÑÓNÒë ¿¿âÓñ Öí;Áä½Èõ ÖîÒÕãÖãØÑ×ÌÒâ 

ÍÓäÈÑÓNÒ éÍëÒâÒ åãÈ ó ÈsÒ Ú ÝÒð ÍçÝâ áâÖçð ×çÌðÍçcÀð ×çÌð×ëÍð ×ççÌíÔâï½èÔ åãÈñ Èï ÚíÕâ¿, 

°Øë;Úï Èë ×Èï ÊÊâmÒÚÑëØâÑë»ëÌâ;;tÑâÌï ãÌw®äÇâ åãÈñ Ö jÒëwÄï ÍçÝï ãÌ½öhÇâÌ éÕâ¿, Ì*nÕÑãÑãÈñ Ìí 

                                                
4 Tāṇḍya Mahābrāhmaṇa, II Part, 13.III.24 



  

#ÕëÑãÑãÈ »ãÌwÄï ÑâÈâñ Èî Ú ÑDÒÑë ÖmÍâÊÒâï¿®Èçð ×çÌð×ëÍëñ ÈsÒ Ú ×Èï ÊtÕâ Ö ÈÑâÊâÒ Öí;ÓNÒâÊz 

½ýâÑÑëÒâÒ åãÈñ Ö ãÍÈÓÑëtÒíÕâ¿ñ ÈÈ ÚnÈâÚÑÌëÌâ;;tÑâÌï ãÌw®äÇâ åãÈ.......óó5óó5 

 

Like this, we get the conversations in Vedic prose. Prose of Purāṇas is 

some what like the mixture of Vedic and Social prose (Ôîã»» ½Y) and is more 

practical and literary than Vedic prose. There we get the explanations of the life 

of divine personalities like Lord Śiva, Rāma, Kṛṣṇa etc. Style of Purāṇas is very 

beautiful and full of figures of speech. The main aim of Purāṇas is establishment 

of religion and making the human mind strong. So the prose of Purāṇas is very 

interesting. The prose literature of Śrīmad Bhāgavatapurāṇa and Viṣṇupurāṇa is 

of very high standard. Bhāgavata is known as the simplified form of Vedas. As 

ãÌ½Ñ»lÍÈÓí½ôãÔÈÎÔÑz we can say that the prose of Purāṇas is like a key or bridge 

between the Vedic prose and Literary prose. 

 

The prose of Brāhmaṇagrantha is very vast. Then, the Sūtra style was 

started. Jyotiṣa, Vyākaraṇa and Darśanaśāstras are written in prose Sūtra form. 

The Aṣṭādhyāyī of Pāṇīni is the best example. In Sūtra literature, the quality of 

precise (short) form is there but literary status is not there. Hence for the time 

being the meaning of such Sūtras became difficult and then Bhāṣya literature was 

started. 

 

Lots of prose literature is found in the medieval period (i.e. 700 to 800 

A.D.). However, there is no much resemblance between Daṇḍin and other 

writers. Therefore, we can divide these prose writings into two groups. 

1. Prose of Natural and Simple Style like Pañcatantra etc. 

2. Prose of Artificial style with full of Figures of Speech like 

Kādambarī, Daśakumāracaritam, Vāsavadattā etc. 

 

                                                
5 The Aitareya Brāhmaṇa of Ṛgveda, , 3.III.15 



  

Campūkāvyas also come in second category. The writers of second 

category are very fruitful, matured and poetically fully developed. There are 

different opinions about the birth and existence of prose literature. 

 

The opinion of Weber and Peterson is that the Sanskrit prose romances 

were written after taking the inspiration from the writers of Greek. But A. B. 

Keith clearly says that there were many resemblances in the writing but 

differences were also more than resemblances. He writes as, “…..but it is 

important to recognise that there are parallels between the romance in Greece and 

India, but also substantial divergence, which shows adequately the essential 

independence of these products of two different civilisations and literatures, that 

of India and that of Asiatic Greece.”6 

 

The Indian scholars agree that the themes of stories are very strange such 

as curse, rebirth, meeting of hero and heroin in dreams, speaking birds, flying 

cots and flying horses, mantra-tantra, etc. Stories are found astonishing, magical 

etc. 

 

S. K. De writes as, “Only in Bāṇa’s Kādambarī does one find a poetic 

picture of youthful and tender love, having its root not only in this life but also in 

recollective feeling of cycles of existence a fine poetic treatment of the 

possibilities of the belief in transmigration, to which Kalidasa also gives 

expression in the famous verse, which speaks of ‘The friendships of former births 

firmly rooted in the heart”.7 

 

Mostly the Sanskrit prose may have developed from the characters of epics 

and tales. By this we can conclude that Daṇḍin, Subandhu and Bāṇabhaṭṭa are not 

only the original creators but they are also the bright and shining stars and top 

quality writers of the prose. 

                                                
6 Keith A.B., Classical Sanskrit Literature, VI., pp. 85-86 
7 De S.K., Ancient Indian Erotics and Erotic literature, p. 59  



  

Even C. Kunhan Raja writes about future of Sanskrit literature as, “The 

modern literature must be sufficiently comprehensive in its scope, comprising 

law, sciences, history, politics etc. There must also be renderings and adaptations 

from other languages. It must be at the same time retaining its special genius. 

Simplicity along with precision in versification is one of the aspects of Sanskrit 

genius, and in the evolution of any form of “Modern Sanskrit literature”, this 

aspects of Sanskrit genius shall not be overlooked. There are various advantages 

associated with metrical renderings in Sanskrit that are missed in other languages 

where there is not the same facility for such a metrical rendering. If any literature 

of utility like a Law Code is rendering into simple blank verse in English, such a 

rendering does not have those advantages which a similar metrical rendering will 

have in Sanskrit; because there is a vast difference between English and Sanskrit 

in their genius. 

 

Any all-India language must also be an international language. It is not like 

Swedish language with its mere local importance. And so far as Sanskrit is 

concerned, it is already an international language within a limited scope. What is 

wanted is not to give it any new recognition; Sanskrit needs only a widening of 

the scope of its recognition, and such widening will come up as a matter of 

course.8 

 

II.II TYPES AND CHARACTERISTICS OF SANSKRIT PROSE 

LITERATURE 
The prose literature has been classified into five types by different rhetoricians 

and they are (1) Ākhyāyikā (2) Kathā (3) Khaṇḍakathā (4) Parikathā and (5) 

Kathanikā. The Agnipurāṇa furnishes five categories of prose literature. 

Khaṇḍakathā, Parikathā and Kathanikā are included in Kathā and Ākhyāyikā 

only that had been commented by Daṇḍin. Let us see various characteristics of 

Kathā and Ākhyāyikā as given by rhetoricians: 

                                                
8 Kunhan Raja C., The Future Role of Sanskrit, pp. 23-24 



  

Characteristics of Kathā and Ākhyāyikā: 

Bhāmaha gives the following definition: 

Íý™ÈâÌç»èÔÙvÒ×bÊâÉô ÍÊÕöãùÌâ ó 

½YëÌ ÒçkÈíÊâùâÉâô ÖícÀzÕâÖâ;;KÒâãÒ»â ÑÈâ óó 

ÕöùÑâKÒâÒÈë ÈsÒâï ÌâÒ»ëÌ sÕ¿ë*wÃùÑz ó 

ÕkÝï ¿âÍÓÕkÝï ¿ »âÔë ÐâvÒâÉô×ïãÖ ¿ óó 

»ÕëÓâãÐÍýâÒ™Èìð »ÉÌììð »ì*S¿Ê*a»Èâ ó 

»nÒâÚÓÇÖï½ýâÑãÕÍýÔmÐíÊÒâ*nÕÈâ óó 

Ì ÕkÝâÍÓÕkÝâBÒâï ÒçkÈâ ÌícÀzÕâÖÕtÒãÍ ó 

Öïs™Èë Öïs™Èâ ¿ëwÃâ »Éâ;ÍÐýï×ÐâkÈÉâ óó 

ánÒìð sÕ¿ãÓÈï ÈsÒâï ÌâÒ»ëÌ Èç ÌícÒÈë ó 

sÕ½çÇâãÕw™ãÈï »çÒâôÊãÐÁâÈð »Éï ÁÌð óó 

áãÌÏnËï ÍçÌ½âôÉâ WÔí»ÑâÝâãÊ ÈtÍçÌð ó 

ÒçkÈï Õ®sÕÐâÕíktÒâ ÖÕôÑëÕìÈãÊwÒÈë óó9 

 

Daṇḍin writes: 

áÍâÊð ÍÊÖnÈâÌí ½YÑâKÒâãÒ»â »Éâ ó 

åãÈ ÈsÒ ÍýÐëÊí ]î ÈÒíÓâKÒâãÒ»â ã»Ô óó 

ÌâÒ»ëÌìÕ ÕâcÒâ;nÒâ ÌâÒ»ëÌëÈÓëÇ Õâ ó 

sÕ½çÇãÕ*w®ÒâÊíØí ÌâÝ ÐèÈâÉô×ïãÖÌð óó 

áãÍ tÕãÌÒÑí ÊöwÃsÈÝâpÒnÒìÊçÊäÓÇâÈz ó 

ánÒí ÕkÈâ sÕÒï ÕëãÈ »ä§gÕâ ÐëÊ»âÓÇÑz óó 

ÕkÝï ¿âÍÓÕkÝï ¿ ÖícÀzÕâÖtÕï ¿ ÐëÊ»Ñz ó 

ã¿ÚzÌÑâKÒâãÒ»âÒâS¿ëÈz ÍýÖaz½ëÌ »ÉâsÕãÍ óó 

áâÒâôãÊÕtÍýÕë×ð ã»ï Ì ÕkÝâÍÓÕkÝÒíð ó 

ÐëÊS¿ dwÃí ÔmÐâãÊrcÀzÕâÖí ÕâsÈç ã»ï ÈÈð óó 

Èt»ÉâKÒâãÒ»ëtÒë»â ÁâãÈð ÖïÞâ]Òâ*az»Èâ ó 

áÝìÕânÈÐôãÕwÒ*nÈ ×ëØâS¿âÓvÒâÌÁâÈÒð óó 

                                                
9 Kāvyālaṅkāra, I. 25 to 30, pp. 9-10 



  

»nÒâÚÓÇÖï½ýâÑ ãÕÍýÔmÐíÊÒâÊÒð ó 

Ö½ôÏnËÖÑâ #Õ ÌìÈë Õì×ëãØ»â ½çÇâð óó 

»ãÕÐâÕ™Èï ã¿{Ñz ánÒÝâãÍ Ì ÊçwÒãÈ ó 

ÑçKÒãÑwÃâÉôÖïãÖ}¥î ã»ï ãÚ Ì sÒât™ÈâtÑÌâÑz óó10  
 

Rudraṭa writes: 

WÔí»ÑôÚâ»ÉâÒâãÑwÃânÊëÕân½çrnÌÑs™tÒ ó 

ÖïÜëÍëÇ ãÌÁï »çÔÑãÐÊDÒâtsÕï ¿ »ÈöôÈÒâ óó 

ÖâÌçÍýâÖëÌ ÈÈí ÐèÒí ÔGÕÜÓëÇ ½YëÌ ó 

Ó¿Òët»Éâ×ÓäÓï ÍçÓëÕ Íç¼Çô»ÍýÐöÈäÌz  óó 

áâÊî »ÉânÈÓï Õâ ÈsÒâï nÒsÒëtÍýÍ*:¿Èï ÖmÒ»z ó 

Ô¾çÈâÕtÖïËâÌï Íý®ânÈ»ÉâÕÈâÓâÒ óó 

»nÒâÔâÐÎÔâï Õâ ÖmÒ*gÕnÒsÈÖ»Ô×öaz½âÓâÑz ó 

åãÈ Öïs™ÈëÌ »çÒâôt»ÉâÑ½YëÌ ¿ânÒëÌ óó 

ÍèÕôÊëÕ ÌÑs™ÈÊëÕ½çrÌíôtÖÚë*tsÉÈëwÕëØç ó 

»âvÒï »ÈçôãÑãÈ »Õä:×ïÖëÊâKÒâãÒ»âÒâï Èç óó 

ÈÊÌç ÌöÍë Õâ Ð*kÈï ÍÓ½çÇÖï»äÈôÌë;ÉÕâ vÒÖÌÑz ó 

ánÒ]â Èt»ÓÇë »âÓÇÑ*kÔwÃÑãÐÊDÒâÈz óó 

áÉ ÈëÌ »ÉìÕ ÒÉâ Ó¿ÌäÒâKÒâãÒ»âãÍ ½YëÌ ó 

ãÌÁÕï×ï sÕï ¿âsÒâÑãÐÊDÒânÌ tÕ½YëÌ óó 

»çÒâôÊÝícÀzÕâÖânÖ½ôÕÊëØâï Ñç¼ëwÕÌâYèÌâÑz (¬) ó 

]ë ]ë ¿âÒëô *WÔwÃë ÖâÑânÒâÉëô ÈÊÉâôÒ óó11  
 

Vedavyāsa says in the Agnipurāṇa as follows: 

»ÈöôÕï×Íý×ïÖâ sÒâYÝ ½YëÌ ãÕsÈÓâÈz ó 

»nÒâÚÓÇ-Öaz½ýâÑ-ãÕÍýÔmÐãÕÍùÒð óó 13 óó 

ÐÕ*nÈ ÒÝ ÊäpÈâS¿ ÓäãÈÕöãùÍýÕöùÒð ó 

écÀzÕâÖìS¿ ÍãÓcÀëÊí ÒÝ Öâ ¿èãÇô»íùÓâ óó 14 óó 

                                                
10 Kāvyādarśaḥ, I.23 to 30, pp. 12-15 
11 Kāvyālaṅkāra of Rudraṭa, XVI.20 to 30, pp. 170-171 



  

ÕkÝï Õâ;ÍÓÕkÝï Õâ ÒÝ Öâ;KÒâãÒ»â sÑöÈâ ó 

WÔí»ìð sÕÕï×ï ÖïÜëÍât»ãÕÒôÝ Íý×ïÖãÈ óó 15 óó 

ÑçKÒsÒâÉâôÕÈâÓâÒ ÐÕëYÝ »ÉânÈÓÑz ó 

ÍãÓcÀëÊí Ì ÒÝ sÒâÊzÐÕë]â ÔmÏ»ìð kÕã¿Èz óó 16 óó 

Öâ »Éâ ÌâÑ ÈÊz½Ðëô ãÌÏDÌäÒâc¿ÈçwÍÊäÑz ó 

ÐÕët¼NÅ»Éâ Òâ;Öî »Éâ ÍãÓ»Éâ ÈÒíð óó 17 óó 

ÁÑâtÒï ÖâÉô»ï Õâ;ãÍ ã]Áï Õâ ÌâÒ»ï ãÕÊçð ó 

sÒâùÒíð »rÍâï ãÕ*} ãÕÍýÔmÐ@ÈçãÕôËð óó 18 óó 

ÖÑâpÒÈë ÈÒíÌâô;;Yâ Öâ »ÉâÑÌçËâÕãÈ ó 

»ÉâKÒâãÒ»ÒíãÑôÙÐâÕâtÍãÓ»Éâ sÑöÈâ óó 19 óó12  
 

Ānandhavardhana advocates: 

áâKÒâãÒ»âÒâï Èç ÐèmÌâ ÑDÒÑÖÑâÖâ-Êä¾ôÖÑâÖë #Õ Öï¾ÃÌë ó ½YsÒ ãÕ»ÃãÌÏnËâÙÒëÇ 

cÀâÒâÕ^ÕâÈz ó ÈÝ ¿ ÈsÒ Íý™wÒÑâÇtÕâÈz ó »ÉâÒâï Èç ãÕ»ÃÏnËÍýâ¿çÒëô;ãÍ ½YsÒ, 

ÓÖÏnËíkÈÑîã¿tÒÑëÕâÌçÖÈôvÒÑz ó ÈÉâ ãÚ ½YÏnËë;pÒãÈÊä¾ôÖÑâÖâ Ó¿Ìâ Ì ãÕÍýÔmÐÙöaz½âÓ- 

»rÇÒíÓâKÒâãÒ»âÒâÑãÍ ×íÐÈë óó13  

 

Abhinavagupta cites: 

áâKÒâãÒ»âÒícÀzÕâÖâãÊÌâ ÕkÝâ ÍÓ ÕkÝâãÊÌâ ¿ ÒçkÈâ ó »Éâ Èã]ÓãÚÈâ ó 

 

Viśvanātha says in his Sāhityadarpaṇa: 

»ÉâÒâï ÖÓÖï ÕsÈç ½YìÓëÕ ãÕãÌãÑôÈÑz óó 

kÕã¿ÊÝ ÐÕëÊâÒâô kÕã¿]kÝâÍÕkÝ»ë ó 

áâÊî ÍYìÌôÑs»âÓð ¼ÔâÊëÕôöù»äÈôÌÑz óó 

áâKÒâãÒ»â »ÉâÕtsÒât»ÕëÕõ×âÌç»äÈôÌÑz ó 

ásÒâÑnÒ»ÕäÌâï ¿ Õöùï ÍYï kÕã¿tkÕã¿Èz óó 

»Éâï×âÌâï vÒÕcÀëÊ áâSÕâÖ åãÈ ÏDÒÈë ó 

áâÒâôÕkÝâÍÕkÝâÇâï ÀnÊÖâ ÒëÌ »ëÌã¿Èz óó 

                                                
12 Agnipurāṇa, Vol. II, 337.13 to 19, p. 336 
13Dhvanyālokaḥ, III.8, pp. 263-264 



  

ánÒâÍÊë×ëÌâSÕâÖÑç¼ë ÐâvÒâÉôÖè¿ÌÑz ó14 
 

Bāṇabhaṭṭa says: 

Öç¼ÍýÏíËÔãÔÈâ ÖçÕÇô¾ÃÌíjjÕÔìð ó 

×bÊìÓâKÒâãÒ»â ÐâãÈ ×yÒëÕ ÍýãÈÍâÊ»ìð óó15 
 

sÎçÓt»ÔâÔâÍãÕÔâÖ»íÑÔâ »ÓíãÈ Óâ½ï _ãÊ »îÈç»âãË»Ñz ó 

ÓÖëÌ ×yÒâï sÕÒÑBÒçÍâ½Èâ »Éâ ÁÌsÒâãÐÌÕâ ÕËèãÓÕ óó16 
 

Amarasiṁha advocates as follows: 

áâKÒâãÒ»íÍÔbËâÉâô ÍçÓâÇï Í:¿ÔÜÇÑz ó 

ÍýÏnË»lÍÌí »Éâ ÍýÕã¤»â ÍýÚëãÔ»â óó17 
 

In the Alaṅkāra-saṅgraha it is said: 

½Yï Èç »ãÉÈï ]ëËâ, »ÉëtÒâKÒâãÒ»ëãÈ ¿ ó 

»Éâ»*lÍÈÕöùânÈâ, ÖtÒâÉâôKÒâãÒ»â ÑÈâ óó18 

 

Characteristics of Kathā: 

The theme or the subject is the imagination of the poet. The story is narrated by 

the character other than hero. The different parts of the Kathā are known as 

Lambhaka or Lambaka. Use of Āryā metre is frequent in between. Kathā may be 

written in Apabhraṁśa other than Sanskrit. Maṅgalaśloka and Durjananindā etc. 

are there in Kathā. The main story goes on without disturbing the main 

sentiment. 

 

Characteristics of Ākhyāyikā: 

We get historical element or true element in Ākhyāyikā. The hero himself narrates 

the story. The different parts of the Ākhyāyikā are known as Ākvāsa or 

                                                
14 Sāhityadarpaṇa, VI.332 to 335, p. 469 
15 Harṣacaritam, Prāstāvika Verse 21 
16 Kādambarī, Pūrvabhāgaḥ Verse 8 
17 Amarakośaḥ, I.321 
18 Saṅketaṭīkā, I.15 



  

Ucchavāsa. Verses of Vaktra or Aparavaktra metre were written in between 

where the narration of the preceding story would be there. Kidnapping of girl, 

war and calamities were explained nicely. Only Sanskrit language is used here. 

The poet’s race would be explained. Karuṇa and Vipralambha Śṛṅgāra 

sentiments are used and small and medium compounds are used. Daṇḍin says in 

his Kāvyādarśa (I.27) Èt»ÉâKÒâãÒ»ëtÒë»â ÁâãÈð ÖïÞâÜ]Òâ*az»Èâ ó means Kathā and 

Ākhyāyikā are one and the same. Only different names are given to them. 

 

II.III ORIGIN OF KATHĀ 
Kathā originated and developed however side by side with other Sanskrit 

literatures, very slowly and gradually, as it is the need of classical period. The 

Pañcatantra is the main book belonging to Kathā and is written by Pandit 

Viṣṇuśarmā. As the name indicates, the work has five Tantras means sections: 

Mitrabhedam (discord between friends), Mitrasaṁprāpti (tricks to win friends), 

Kākolukiyam (crow and owl), Labdhapraṇaśam (destruction of what has been 

gained) and Aparīkṣitakārakam (result of thoughtless action). Each Tantra is 

associated with some subject matter. Here, animals appear as characters and 

discuss matters pertaining to wordly wisdom, art of life, political diplomacy etc. 

The Pañcatantra is the oldest work of the stories of this type. 

 

It is impossible to tell about the time of Pañcatantra. But, it was translated 

into ‘Pehlevi’ language by the order of the king of ‘Persia’, ‘Khosru Anushirvan’ 

in 531-79 A.D. So the original Pañcatantra may be of fifth century A.D. 

 
Even Hitopadeśa is a collection of ancient popular folk-tales. It is written 

by a scholar named Nārāyaṇa Bhaṭṭa who was patronised by the king 

Dhavalcandra of Bengal. In the Hitopadeśa, animals and birds appear as 

characters. These characters discuss dharma, politics, wordly dealings etc. take 

decision and act accordingly. The Hitopadeśa comprises of four sections, 

Mitralābha, Mitrabheda, Vigraha and Sandhi. In the “Origin and Devlopment of 

Sanskrit Literature” A.A. Macdonell writes about both Pañcatantra and 



  

Hitopadeśa as follows, “As both the Pañcatantra and the Hitopadeśa were 

originally intended as manuals for the instruction of kings in domestic and 

foreign policy, they belong to the class of literature which the Hindus call 

Nītiśāstra, or ‘science of political ethics’. A purely metrical treatise dealing 

directly with the principles of the policy is the Nītiśāstra, or ‘Essence of conduct’ 

of Kāmandaka, which is one of the sources of the maxims introduced by the 

author of Hitopadeśa.”19 
 

In the “History of Sanskrit Literture” A.A. Macdonell writes as, “The 

earliest form of the literary narrative is a mixture of prose and verse. Certain 

stories are already found in Vedic literature, like that of Pururavas and Urvaśī, 

but these belong to the sphere of myth and legend rather than to that of fairy tale 

in the strict sense. It was only in the later days of the post-Vedic period that 

works of literary narrative were composed entirely in verse. Works written 

entirely in prose are rare; in the historical romances verses are to a limited extent 

introduced. 

 

The main book belonging to this department is the Pañcatantra, which has 

had a longer and more eventful history than any other work of Indian literature. 

Two German scholars have been concerned with the elucidation of that history. 

Theodor Benfey was the first both to translate it from Sanskrit and to trace its 

migrations, by translation, into the literature of almost innumerable countries. 

The second is Professor Johannes Hertel, who was by means of critical editions 

of its most important recensions and by numerous researches, laid bare its 

fortunes in India itself. It is only natural that the original form of a text of this 

kind, consisting of a number of stories and maxims, should have undergone 

frequent alterations in the course of many centuries. But, its original character 

was never quite effaced. It always remained a work intended to teach political 

science and worldly wisdom in the form of fables, stories, and maxims. In its 

earliest form it works for the instructions of princes, but later it became more a 
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book for education of youth generally. Purely moral stories were to a certain 

extent introduced only in later recensions. Although the original form of the 

Pañcatantra has not been preserved, we are able to draw well-founded 

conclusions regarding it from its earliest surviving recensions. There are five 

such. 

 

The most important of all the modern adaptations of the Pañcatantra is the 

Hitopadeśa, or ‘Salutary Advice”. Its place of origin was probably Bengal. The 

author is very independent in the way in which he has altered and rearranged the 

subject matter. The Hitopadeśa contains seventeen stories which are not found in 

any of the recensions of the Pañcatantra. The character of a work on political 

science is more apparent in the Hitopadeśa than in any other adaptation of the 

Pañcatantra. It adds a large number of maxims of this type. The Hitopadeśa is 

one of the works of Indian literature that has been known longest and best in 

Europe. Besides being extensively studied in the original, it has been translated 

into many Indian vernaculars, including Bengali, as well as repeatedly into 

European languages.20 

 

A. A. Macdonell writes about the Kathā in his book “Origin and 

Development of Sanskrit Literature” as, “Originally the Pañcatantra was 

probably intended to be a manual for the instructions of sons of kings in the 

principles of conduct, a kind of ‘Mirror of Princes’. For it is introduced with the 

story of  king Amaraśakti of Mahilaropya, a city of south, who wishes to discover 

a scholar capable of training his three stupid and idle sons. He at last finds a 

Brāhmaṇa who undertakes to teach the princes in six months enough to make 

them surpass all others in knowledge of moral science. This object he duly 

accomplish by composing the Pañcatantra and reciting it to the young princes. 

The framework of the first book, entitled ‘Separations of friends’, is the story of a 

bull and a lion, which are introduced to one another in the forest by two jackals 

and became fast friends. One of the jackals, feeling him neglected, starts and 
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intrigue by telling both the lion and the bull that each is plotting againsts the 

other.21 

 

As a result, the bull is killed in battle with the lion, and the jackal, as prime 

minister of the latter, enjoys the fruits of his machinations. The main story of the 

second book, which is called ‘Acquisition of friends’ deals with the adventure of 

a tortoise, a deer, a crow and a mouse. It is meant to illustrate the adventure of 

judicious friendship. The third book, or ‘The War of the Crows and the Owls’, 

points out the danger of friendship concluded between those who are old 

enemies. The fourth book, entitled ‘Loss of what has been acquired, illustrated by 

the main story of the monkey and a crocodile, how fools can be made by flattery 

to part with their possessions. The fifth book, entitled ‘Inconsiderate Action’ 

contains a number of stories connected with the experiences of a barber, who 

came to grief by failing to take all the circumstances of the case into 

consideration.  

 

A collection of pretty and ingenious fairy tales with a highly Oriental 

coloring is the Vetālapañcaviṁśati or ‘Twenty five tales of the Vetāla’ (a demon 

supposes to occupy corpses). The framework of this collection is briefly as 

follows: king Vikrama of Ujjayini is directed by an ascetic to take down a corpse 

from a tree and convey it without uttering a single word to a sport in a graveyard 

where certain rights for the attainment of high magical powers are too take place. 

As the king is carrying the corpse along on his shoulders, a Vetāla, which has 

entered it, begins to speak and tell him a fairy tale. When the king inadvertently 

replies to a question, the corpse at once disappears and is found hanging on the 

tree again. The king goes back to fetch it and the same process is repeated until 

the Vetāla has told the twenty-five tales. Each of these is so constructed as to end 

in a subtle problem, on which the king is asked to express his opinion. The stories 

in the work are known to many English readers under the title of Vikrama and the 

vampire. 
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Another collection of fairy tales is the Siṁhāsana-dvātriṁśikā, or ‘Thirty-

two stories of the Lion-seat’, which also goes by the name of Vikrama-carita, or 

‘Adventures of Vikrama’. Here it is the throne of king Vikrama that tells tales. 

Both this and the preceding collection are of Buddhist origin.22 

 
The later form of the Kasmirian recension, the Kathāsaritsāgara, or 

‘Ocean of  Narrative Streams’, was composed between 1063 and 1081 A.D. 

though Somadeva writes in the Kāvya style, he does not make an exaggerated use 

of poetic ornament or of metre, for he adapts the form to the matter. Very often 

stories appear that do not suit the context and the same story is found in two, 

occasionally even three, different forms. The main story is, moreover, much less 

interesting than those of which is the framework. Somadeva evidently thought 

less of the latter than of the interwoven tales. He incorporated in it whole books, 

like the Pañcatantra, in which other shorter stories are inserted. 

 

The Kathāsaritsāgara throws much light on the contemporary social and 

religious conditions prevailing in India. It is also important in its relation to 

world-literature, for several of its stories reappear in the West.23 

 

II.IV PROSE LITERATURE OF CLASSICAL PERIOD 
In the classical period, we have glimpses of prose in various branches of learning, 

namely, scientific, Puranic, inscriptional, dramatic and didactic literature, besides 

the prose kavya literature proper. Prose has been abundantly employed in 

scientific writings ranging from works on Grammar, Prosody, Philosophy etc. to 

treatises on Medicine and Surgery. Form the point of view of style; it may be 

divided into the following classes: (i) aphoristic (sūtra) style, (ii) commentatorial 

(vṛtti) style and (iii) expositive (bhāṣya) style. Patañjali’s prose, possessed of 

elegant and forceful diction, deserves special mention in this respect.  
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The prose found in the Bhāgavata and Viṣṇupurāṇa is still more charming 

and effective, though very little in quantity, it is amply ornamented, and the grace 

of literary prose is present herein in its moderate form. But it is the inscriptional 

prose which closely approaches in point both of language and style to the literary 

prose.24 

 

It must have been influenced by the contemporary prose kāvyas which are 

now unfortunately lost, for it contains almost all the elements of poetic prose, 

viz., compactness, perspicuity, grace and embellishment. The oldest available 

specimen of this ornate prose in the Girnar inscription of Rudradaman (150 A.D.) 

reminds us of Bana’s elaborate style, though in point of time the two are 

separated by a period of about five centuries. The inscription makes an express 

mention of ‘perspicuous, light, pleasant, varied, charming and embellished prose 

elevated by verbal conventions and it is itself a befitting example of such ornate 

prose. The Allahabad inscription of Samudragupta (c.350 A.D.) by Harisena 

presents another beautiful specimen of ornamented prose. There are other 

epigraphs also which contain the elements of refined prose.  

 

The prose in dramas and especially in early plays is simple and direct and 

hence forceful. It exhibits a style that is concise but effective and polished but 

unostentatious. The general poetic elements such as poetic figures and 

excellences have, of course been employed here, but with utter restraint. Equally 

simple and straight is the prose found in the beast fables represented by 

Pañcatantra or its older recessions and later offshoots. It avoids the employment 

of ornamental measures, though it possesses a peculiar charm of style of its own 

that is born of fluency, force and perspicuity. Although the stories of Pañcatantra 

have been termed Kathās and word Ākhyāyikā is suffixed to its older recession, 

the work is never included in the category of ornate prose kavya for its being 

didactic in nature and spirit. The prose style of Jātaka stories, on the other hand 
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profess to be artistic and ornate, and it may easily be accorded a suitable place 

between the prose diction of fable literature and that of the prose kāvyas. 

 

The literary prose form includes the prose kāvya with its varieties like 

Kathā and Ākhyāyikā as also the form Campūs where prose is interwoven with 

verses here and there. The prose kāvya style, which we observe in the works of 

Subandhu, Bāṇa and Daṇḍin, presents a somewhat mature form, and it is evident 

therefore, that it originated and received its early development much before these 

writers. Narrative here occupies a very subordinate place, being chiefly employed 

as the thread connecting a series of lengthy descriptions full of ling strings of 

comparisons and often teeming with puns.25 

 

Owing to the frequent use of immense compounds, their style makes them 

difficult reading. Their matter, however, is not derived from mythology or heroic 

legends, but mostly from literature of fairy tales.26 

 

II.IV.1 BĀṆABHAṬṬA 
Bāṇabhaṭṭa has been famous prose writer of Classical Sanskrit literature. The sole 

reason after it was that he wrote excellent romances. He had superb poetic ability. 

Apart from this, he had furnished relevant information pertaining to his personal 

life as well as given sufficient references that of his predecessors in the field of 

poetry. 

 

Bāṇabhaṭṭa has composed two prose romances and they are: Harṣacaritam 

and Kādambarī. The former is of the Ākhyāyikā and the later is of the Kathā 

type. Harṣacaritam is a very good source of information regarding Bāṇa’s life.  

 

a. Kādambarī 
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Kādambarī is the famous work of Bāṇa. The story of Kādambarī is very complex 

and it deals with the lives of two heroes Puṇḍarīka and Candrāpīḍa who were 

reborn twice on earth. This is a love story of Kādambarī and Candrāpīḍa and of 

Mahāśvetā and Puṇḍarīka. Due to the curse of Puṇḍarīka, Candra is born as 

prince Candrāpīḍa and in the next birth, the same Candrāpīḍa is born as the king 

Śūdraka. In his next birth Puṇḍarīka becomes minister’s son Vaiśampāyana. He 

is a friend of Candrāpīḍa. But, he took some liberty with Gandharva- maiden who 

cursed him. So, he became a parrot. Thus Kādambarī is a story of three briths viz. 

(i) Candra- Candrāpīḍa and king Śūdraka (ii) Puṇḍarīka, Vaiśampāyana and  

Śuka. 

 

b. Harṣacaritam 
We are indebted to Bāṇa for giving an account of his own life in the first two and 

half chapters of the Harṣacaritam. Bāṇa first narrates elaborately the mythical 

origin of his race in the first ucchavāsa. Then in second ucchavāsa and a part of 

the third, we are given autobiographical details of him. 
 

We know next to nothing about Bāṇa’s later life. It is clear that Bāṇa had 

married even before he went to the king’s court and had a son who finished his 

father’s incomplete work Kādambarī. Traditions believe that Mayūrabhaṭṭa was 

Bāṇa’s father in law. 

 

In the remaining portion of the Harṣacaritam, the poet gives the tale of 

Harṣa beginning from the death of his father, the murder of Harṣa’s elder brother 

Rājyavardhana, Harṣa’s successful effort to save his sister Rājyaśrī and his return 

with her. The Harṣacaritam is incomplete in eight chapters (ucchavāsas). 

 

 Bāṇa is a master of prose. He tried successfully both Ākhyāyikā and Kathā 

forms of prose. He writes in a vigorous style known as Gauḍī. He is a writer who 

“never get tired, never stops or falters in huge descriptios”. Overall, his style is 



  

Pāñcālī and Kādambarī is finest specimen of Pāñcālī style. We can see here the 

beauty of Bāṇa’s style in the following paragraph of 
AcCaodsaraovarvaNa-nama\ - 

PàivaSya ca tsya tRYaNDsya maQyaBaagao maiNadp-Naimava ~Ollaao@yalaxmayaa: sfiTkBaUimagaRhimava 

vasaunQaradovyaa: jalainaga-mana maaga-imava saagaraNaama\ inasyandimava idSaama\ AMSaavataarimava gaganatlasya 

kOlaasaimava dv̀atamaapnnama\ tuYaarigairimava ivalaInama\ candàtpimava rsatamaupotma\ hra+hasaimava jalaIBaUtma\ 

i~BaUvana puNyaraiSamaova sarao$poNaavaisqatma\ vaOdUya-igairjaalaimava sailalaakaroNa pirNatma\ SardBav̀aRndimava 

dv̀aIBaUyaOk~ inasyaindtma\  AadSa-imava pc̀oatsa: svacCtyaa mauinamanaaoiBairva sajjanagauNaOirva 

hirNalaaocanap̀BaaiBairva  maui>afalaaMSauiBairva inaima-tma\ AapUNa-pya-ntmaPyant:spYTsaklavaR<aanttyaa 

ir>imavaaoplaxyamaaNaM  Ainalaod\QaUtjalatr=\gasaIkr QaUilajanmaiBa: sava-t: saMisqatO: 

saMrxyamaaNaimavaond̀caapsahsaÒ: pìtmaainaBaonaant: pìvaYTsajalacarkanana SaOla naxa~gah̀cakv̀aalama\…….27 

 

In the following paragraph, we can see the beautiful sketch of Mahāśvetā 

that is the speciality of Bāṇa. 

mahaSvaotavaNa-nama\       

dxaaQvarik̀yaaimavaaowt gaNa kca gah̀ Bayaaopsaoivat~\yambakama\ ritimava madnadohinaima<aM hrps̀aadnaaqa-

maagaRhIthraraQnaama\ xaIraodaiQa dovataaimav sahavaasa piricat hr candl̀aoKaao%kNzama\  [ndumaU<a-imava 

svaBaanauBayakRti~nayanaySarNagamanaama\ eoravtdohacCivaimava gajaaijanaavagauiNzt iSaitkNzicaint 

taopntama\ pSaupit dixaNa mauKhasacCivaimava baihraga%ya kRtavasqaanaama\ SarIirNaIimava $d̀aod\QaUlana 

BaUitma\ AaivaBaU-tama\ jyaao%snaaimava hrkNzanQakarivaGa+  ,  ,  ,  ,  ,  .28 

 

II.IV.2 SUBANDHU  

Subandhu, as author of the romance Vāsavdattā (the story of which has nothing 

to do with the plot of the play attributed to Bhāsa), was famous as one of the best 

of poets. Of his life nothing is known, nor is any other work of his mentioned 
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anywhere. The plan of the tale, which was probably not invented by him, 

contains features commonly occurring in fairy tales, such as love originating in a 

dream, speaking birds, magical horses, transformation into a pillar of stone, and 

so forth. His chief aim is not to invent stories of adventure, but to display his 

masterly skill in the Kāvya style (cp. P. 129). His Vāsavdattā, which recounts the 

popular story of a princess of Ujjain bearing that name, was composed by 

Subandhu about 600 A.D. the author of two celebrated romances was Bāṇa, the 

first Indian poet about whose date we  have certain knowledge. He lived at the 

court of king Harṣavardhana (606-48 A.D.). He wrote his Kādambarī, Which 

relates the fortunes of a princess so named, early in the seventh century.29 

 

a. Vāsavdattā 

Subandhu’s Vāsavdattā is related to the love story of prince Kandarpaketu and 

princess Vāsavdattā. The story runs as under: 

 

The king Cintāmaṇi had a son named Kandarpaketu, who was like his 

father, an abode of all virtues. Once, when the night was waning, he beheld in 

dream a maiden of exquisite beauty who had hardly completed eighteen years. 

She bewitched his youthful heart. The love stick prince found it extremely 

difficult to endure life without her and shutting out his relatives spent time lonely 

refusing even food and the like in eager expectation of union with her in dream, 

but to no avail. His bosom friend Makaranda somehow obtained access to him. 

Finding him in that state, he admonished him to drive away his mind from the 

beauty dwelling in his heart; but the homily had no effect. Kadarpaketu expressed 

his utter inability and asked Makaranda to accompany him in quest of his beloved 

as true friend. They sat off in search of her. On their way, they reached Vindhya 

forest with Revā flowing by the side. Kadarpaketu slept under the Jamun tree, on 

the bed of the leaves, prepared for him by Makaranda. When but half of watch of 

night had elapsed and starling and parrot were heard quarreling. The starling was 

asking, in a voice tremulous with anger, the parrot, suspecting flirtation with 
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some other starling, the reason for coming so late in the night. Lending their ears 

to the dialogue between the couple they heard the parrot say “My darling, I have 

heard and witnessed an unprecedented story: for this reason there has been a loss 

of time”. Then being urged by the starling, whose curiosity had been aroused, the 

parrot, began to recount the tale. 

 

In the city of Kusumapura inhabitant by noble populous and accomplished 

courtesans, there was a king name Śṛṅgāraśekhara, and embodiment of all virtues 

and an ideal rule in his late age he had a daughter called Vāsavdattā, by his chief 

queen Anaṅgavatī even after reaching puberty she remained averse to any talk of 

marriage. But, the advent of spring filled her youthful heart with uncontrollable 

passion. Knowing of her intention through her intimate compassion, her father 

summoned all the prince on the earth for her Svayaṁvara. The princess surveyed 

them, one and all, but chose none and returned with the depressed heart. That 

very night, she was in the vision of youth, attractive and noble, valorous and 

virtuous, the very resort of all learning, a mirror to goodness, the origin of all 

sciences and stored house of all handsomeness. She learnt in the very dream that 

the youth was Kadarpaketu, son of king Cintāmaṇi. She fell in love with him. All 

efforts of her friends to cure her of her acute love sickness resulted in nothing 

save their own swoon along with hers. She only hoped that the youth of her heart 

might experience as poignant her torment as her own. Her confidante, the starling 

Tamalika, after consultations with her friends, set out to find out Kandarpaketu 

and to observe his feelings. Tamalika was, the parrot told, sitting under the tree.  

 

Knowing this, Makaranda greeted Tamalika and narrated the condition of 

Kanderpaketu and his wanderings in search of Vāsavdattā to it. Tamalika was 

grateful and presented to Kanderpaketu a mishive, which it has brought for him 

from her mistress, Vāsavdattā. Kanderpaketu, plunging in the ocean of joy at 

listning to it, embaraced Tamlika and asked it all about Vāsavdattā. They then 

accomplished the starling to the city of Vāsavdattā and reached there at night 

hearing the equivocal conversions of female love-messengers sent by women to 



  

their lovers. Wondered at the magnificence of Vāsavdattā’s mansion and the 

amorous chatters of maiden there, he saw his beauteous beloved and swooned 

with unfathomable joy. Vāsavdattā, too fainted as she beheld her lover.both of 

them were brought back to consciousness by her friends. Then Kalavati, a vessel 

of all confidence and dearer to the innumerable torments which Vāsavdattā had 

endured in his separation defined all description; and that he, too, had plunged 

himself into peril. She informed him that Vāsavdattā’s father, afraid of the sin of 

her passing youth, had decided to give her will to Puṣpaketu, son of Vijayaketu, 

the supreme lord of the Vidyādharas; and that she had made up her mind to 

immolate herself if Tamlika failed in fetching that day the person of her heart. 

Kanderpaketu, helped by Vāsavdattā’s companions, eloped with her on a celestial 

steed Manojaava leaving Makaranda there in search of tidings. 

 

Through a cemetery, they approached the Vindhya forest. When the 

sunshine had spread, they slept in a bower of creepers. Awaking at noon, 

Kanderpaketu found to his great surprise and disappointment that his beloved 

was missing. He wandered about everywhere in search of her but to no avail. In 

utter desire, he resolved to put an end to his life by drowning in the ocean; but he 

was prevented from it by a heavenly voice, which promised him reunion with his 

sweetheart. In hope, he sustained himself and wandered to and fro in search of 

her spending the rainy and autumn seasons with a heavy heart. Once, in autumn, 

he came across a stone-image which resembled his beloved. When in curiosity he 

touched it with his hand, it turned into the real Vāsavdattā. Plunging into the 

ocean of joy, he embraced her long and asked how this all had happened. 

Vāsavdattā related to him the following account: 

 

Leaving her lord sleeping in the bower of the Vindhya forest, she went out 

to collect fruits, etc. for him thinking that he had nothing for a long time. In an 

instant, she perceived the camp of an army. As she thought whether this was the 

host of her father come to search for her or perchance the army of her lord, the 

General of the Army ran towards her but was attacked by another general, a 



  

Kirāta. As she thought if she informed her lord, he, being alone, would be killed 

by them; but if she had informed their armies engaged themselves in a fierce 

battle and destroyed themselves.  

 

An ascetic who had gone out for collecting flowers, etc. returned there, and 

finding his hermitage ruined and thinking her the sole cause of the ruin, he cursed 

her to turn to stone. Perceiving her suffering much distressing, he made the 

termination of the curse concurrent with the touch of the hand of her noble lord. 

 

Thus, the two devoted hearts were ruined for bliss unbound. Makaranda 

also approached there. Kandarpaketu returned to his city with his beloved and his 

friends and lived happily ever thereafter. 

 

II.IV.3 Daṇḍin 
Daṇḍin was a poet first and subsequently a rhetorician. His Kāvyādarśaḥ not only 

deals with the poetical doctrines of a theorist alone, but also contains illustrations 

of a poet’s effective utilisation of poetic principles. Amongst the popular Sanskrit 

poets, Daṇḍin’s name is rated next only to Vālmīki and Vyāsa. Praising Daṇḍin, 

it has been said: 
ÁâÈë Á½ãÈ ÕâlÑä»î »ãÕãÓtÒãÐËâ;ÐÕÈz ó 

»Õä åãÈ ÈÈí vÒâÖë »ÕÒstÕãÒ Ê*NÅãÌ óó 30 

 

a. Avantisundarīkathā 

The Avantisundarīkathā was published by the University of Kerala in 1954 and is 

ascribed to Daṇḍin, some scholars consider this work to be an intrinsic part of the 

Daśakumāracaritam itself. As a matter of fact the author of the 

Avantisundarīkathā does not appear to be as accomplished writer as the author of 

the Daśakumāracaritam but seems to be distinctly influenced by Bāṇabhaṭṭa. He 

has not only borrowed the name of the characters but also a part of the plot from 

Bāṇabhaṭṭa’s Kādambarī. The characters Keyūraka, Kādambarī, Gandharva and 
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Apsarā of this text actually belong to Kādambarī. The author has also made an 

unsuccessful attempt of copying the style of Bāṇabhaṭṭa. The 

Daśakumāracaritam undoubtedly is a much earlier composition. Therefore, the 

Avantisundarīkathā cannot be attributed to Daṇḍin, the poet, who composed the 

Kāvyādarśa and the Daśakumāracaritam. 

 

b. Daśakumāracaritam 

The Daśakumāracarita is an elegant prose-romance (ākhyāyikā) which holds the 

foremost position amongst the amorous prose-romance. It appears that the time 

and environment of India as depicted in the Daśakumāracarita was very 

prosperous. Life was very comfortable and all means of livelihood were easily 

accessible. There was no threat of any foreign invasion and the internal 

skirmishes, if any were only due to the pursuit of personal glory and honour. 

Kings having petty kingdoms marched out to battle only to establish their glory 

but were not inclined to annexe other kingdoms. Jain and Buddhist shrines 

existed in and around almost all the cities. As a result of the immense prosperity, 

many kinds of vices were easily accessible to the youth. Gambling, drinking 

bouts, sporting in the pleasure gardens, dancing, singing and dalliance with the 

prostitutes were not only common, but special festivals were organised for 

indulging in such vices. Even an ordinary prince left no stone unturned in order 

to win over a charming princess or the exceptionally beautiful daughter of a 

wealthy businessman. 

 

The Daśakumāracarita contains more than ten lucid amorous tales 

abounding in the intricacies of love and passion. A few more tales related to the 

main theme have been added to these ten stories of the ten princes. The use of 

charms, incantations, trickery and magical feats to win over one’s beloved make 

these stories very similar to the tales of the Bṛhatkathā of Guṇādhya. The 

Bṛhatkathā is divided into lambakas and each lambaka contains the story of the 

marriage of one hero or the other. Similarly, each ucchvāsa of the 



  

Daśakumāracarita concludes in the matrimony of the hero with a princess, whom 

he attains through his spectacular feats of valour.  

 

These stories also contain such situations wherein the paramour in order to 

attain his beloved, takes her into confidence and kills her husband in her very 

presence through deceitful means and then chops the corpse into peaces and 

throws it into the fire bit by bit. The descriptions of the secret meetings of the 

young prince and princesses at night are indeed very adventurous and their daring 

acts are awe-inspiring that they would enamour the heart of any reader. The 

descriptions of the maritime trade of India, which abound in the Bṛhatkathā have 

also been referred to in the Daśakumāracarita in the form of overseas trade. Thus 

it appears that the world of fantasy in which these stories took shape is not very 

much distanced from the period of Bāṇabhaṭṭa’s Kādambarī, yet, undoubtedly, 

there is a difference of at least one yuga (era) between the two poets. Hence, it 

can be surmised that Daṇḍin, the author of the Daśakumāracarita, was 

undoubtedly the predecessor of Bāṇabhaṭṭa, the author of Kādambarī. Thus, the 

Daśakumāracarita must have been composed around 550 A.D.  

 

Rājavāhana, the main hero of the Daśakumāracarita, is the son of 

Rājahaṁsa, the king of Magadha. Puṣpapura (Pāṭaliputra), is his capital. 

Mānasāra, the king of Mālvā is the enemy of Rājahaṁsa. His son Darpasāra 

becomes a rival of Rājavāhana, who is married to Avantisundarī of Avantī.  

 

II.IVI.4 Dhanapāla 
Dhanapāla’s Tilakamañjarī31 was composed sometime during 1015-1055 A.D. in 

Dhara, the imperial capital of the Mālavā empire of Paramāra Bhojadeva. It is a 

Sanskrit prose-romance (gadya-kāvya) interspersed with occasional verses. Set 

though it is a Jain socio-religious back-ground, it reflects the contemporary social 

and political situation  as well as the literary trends during the heydays of the 

Paramāra empire of Mālavā. 
                                                
31 Dhanpāla, Tilakamanjari- A Critical Study, p-10 



  

The main plot is consisting of the love affair of Harivāhana and 

Tilakamañjarī. The by-plot consisting of the love affair of Samaraketu and 

Malayasundarī is really supposed to be only secondary and meant to serve as a 

background in contrast to the divine love between Harivāhana and Tilakamañjarī. 

But it is this secondary story that occupies more space in this novel. 

 

II.V PROSE LITERATURE OF MODERN PERIOD 
Prose and poetry are two main branches of Sanskrit Literature. Prose is a simple, 

easy, free form of literature where as poetry is the beautiful composition consists 

of figures of speech, which gives deep meaning, from different angles. Poetry 

touches the heart and prose touches the mind. Prose has restrictions because of 

rules where as poetry has no rules as well as restrictions. So the writer is free to 

write. So it is truly said that ½Yï »ÕäÌâï ãÌ»Øï ÕÊ*nÈ ó and ½YëÌìÕ »âvÒ»î×Ôï ÍèÇôÈÒâ ÍÓäxÒÈë ó 

and prose is also known as áÍâÊ ÍÊÖnÈâÌí ½YÑz ó In Sanskrit the prose is originated 

from ancient times. Gadya, Padya and Campū- among these three types, Gadya 

is more tough, because in Gadya the author’s style, intelligence and abilities 

(»î×Ô-ÍýãÈÐâ-×ìÔä) are counted. 

 

II.VI MEANING OF UPANYĀSA 
The translated word for Upanyāsa in English is Novel. In Sanskrit prose 

literature we get two types of it and they are Kathā and Ākhyāyikā. In 

Amarakoṣa, we get the meaning of Upanyāsa as, ‘éÍtÒÖsÈç ÍYÕâazÑç¼Ñz ó’ means 

‘ã»Öä ÏâÈ »â éÍ®Ñ »ÓÌâ Úä éÍnÒâÖ »ÚÔâÈâ Úì ó’ 

 

The word Upanyāsa was firstly used in Dramas (Nāṭyaśāstra) i.e. 

‘Nāṭyasandhi’ ‘Upanyāsaḥ prasādanam’ means to make visible or ‘éÍÍãù™Èí [Éô 

éÍnÒâÖð Íý»äãÈôÈð’ means to keep any opinion forward. We use the word 

‘Upanyāsa’. 

 



  

 Great poets like Amaruka, Kālidāsa, Bhavabhūti etc. have also used the 

word ‘Upanyāsa’ in their works. Viśvanātha in his ‘Sāhityadarpaṇa’ written as 

the ‘Upanyāsa’ is one of the seven Limbs of ‘Bhaṇikā’. 

‘éÍnÒâÖð ÍýÖaz½ëÌ ÐÕët»âÒôsÒ »äÈôÌÑz ó’. 

 

Here, Viśvanātha says that a part of drama is known as ‘Upanyāsa’. But, 

Upanyāsa’ means Novel, a form of Gadyakāvya. 

 

II.VII NOVELISTS AND NOVELS OF NINETEENTH AND 

TWENTIETH CENTURY 
Present prose literature has its own new speciality. Modern Sanskrit literature is 

so easy, simple and has powerful flow of language without complicated 

compounds. Sanskrit prose literature has its own vast tradition. But according to 

modern time the meaning and the style are changed. There are two styles in 

literature as gadya and padyakāvya. Prof. Rajendra Mishra (has given the 

definition) explains as: ‘ÍYÈë ÍÊìð ãÌÒmÒð åãÈ ÍYÑz ó ½YÈë åãÈ ½YÑz ó Òâ Ó¿Ìâ ÍÊìð 

»ÓÇìð ãÌÒmÒÈë Öâ ÈâÕÈz ÍYÑz åãÈ écÒÈë ó ÍÓnÈç Òâ Ó¿Ìâ »ëÕÔï ½YÈë, »ëÕÔï écÒÈë, ãÌÒÑâÌz 

éÍëxÒ sÕÈnÝãÓtÒâ ÒÈz i»ã¿ÊãÍ ÖÑçcÒÈë ÈÊz ÐÕãÈ ½YÑz ó’ 

 

Like wise the writing which is written without any rules or any metre is 

prose (or gadya). So, he tells ½Êz-vÒkÈâÒâï Õâã¿ åãÈ ÕÈôÈë ó ÖÕôÈnÝ-sÕÈnÝÓätÒâ ãÌÒÑâÌz 

éÍëxÒ ÒÈz ã»*:¿ÊãÍ »TÒÈë, écÒÈë ÈÊzÐÕãÈ ½YÑz ó  

 

There are rules and metres in poetry writings whereas in prose there are no 

any rules. So, the poet is free to write and he has own particular style. As in 

Bāṇa’s prose writing every letter is full of Śleṣaguṇa whereas Subandhu has his 

own style of prose writing and Daṇḍin writes mainly in Ojaguṇa and 

Samāsabahulā (means joining all words together to make a big compound). We 

find totally changed form of prose literature in Modern period. It started from 

1784 A.D. 



  

1. AMBIKĀDATTA VYĀSA 
In contemporary Sanskrit prose, Pt. Ambikādatta Vyāsa has a special position. He 

was born on Chitra-Shukla-Ashtami 1915 in Jaipur. His father’s name was Sri 

Durgadatta and grandfather’s name was Pt. Rajaram Shastri. The whole family 

was settled in Kāśī from Ravatji-Ka-Dhūlā of Rajsthan.  

 

 Firstly he wrote the poetry ‘Sarasvatīyantra’ and in 1945 he wrote 

‘Sāmavatam’ which is as beautiful as Kālidāsa’s Śakuntalā. He wrote 

‘Śivarājavijayaḥ’ in 1950 and got many awards for this.  Sanatana Dharma 

Mahamandala, Delhi honoured him as ‘Bihar Bhushan’. In 1951, he was awarded 

with ‘Bharata Ratna’ in Kāśī Mahasabha. In Mumbai, he was awarded  with 

‘Bharatabhooshanam’ by Goswami Ghanashyamlal in Mahasabha and even the 

King of Ayodhya honoured him as ‘Shatavadhani’ This great personality was 

died on the thirtheenth day of the month Margashirsha ,1957 i.e. in his early age. 

 

a. Śivarājavijayaḥ - Among the many writings of his works, he composed 

during his life time from 1858 to 1900, Śivarājavijayaḥ is the first novel in 

Sanskrit. The plot of Śivarājavijayaḥ is based on the life of Śivaji. The main 

sentiment is Vīra and we can see the influence of Kādambarī of Bāṇabhaṭṭa in the 

style. In this work there are three parts called  Virāma and each Virāma is further 

sub-divided into four parts which are called Niḥśvāsa. It is a historical novel, but 

some parts are of imaginations. The main theme of the story includes Śivaji’s 

making the motherland free from Muslims, killing Afjhal Khan in the Bijapur 

Court (Darbar), meeting Yashvant Singh, attacking Shaista Khan, meeting 

Jaisinh, Śivaji captured by Aurangjeb, coming out in disguise, making of Sattara 

kingdom, conquering Maharashtra and being a Sovereign King. 

 

This novel is recognised as the best modern novel (prose) of Sanskrit 

Literature. The influence of Hindi and Bengali novels was there. He was called 

‘Abhinavabāṇa’ for his style, taken from the Kādambarī of Bāṇabhaṭṭa. So, he 



  

became famous in the Modern Sanskrit Prose Literature because of his modern 

style and beautiful sketch of Śivaji’s character. 

 

2. BHATTA MATHURANATH SHASTRI (1905) 
a. Ādarśa Ramaṇī  

Bhatta Mathuranath Shastri has composed a novel in 1905 A.D. named ‘Ādarśa 

Ramaṇī’. It was published in Sanskrit Ratnakar Patrika in 1906 A.D. The life 

sketch of a widow was there in the novel, which was very hard and full of 

tragedy. The author has used easy and readable language in the novel. It has been 

divided into ten Paricchedas. 

 

The novel begins with the scene that the husband is on the death bed and 

he creates a miserable scene. He tells his wife that his daughter will only have to 

conduct all the necessary rituals after his death as she will be the owner of his 

property after his death. The tough life of a widow and the grabbing of her 

property by other persons and other pictures of her hardships are sketched very 

nicely in the modern style. 

 

b. Mogalasāmrājyasūtradhārī Mahārājo Mānasiṁhaḥ  

This is the second novel of the author based on historical situations. This novel is 

divided into sixteen (16) laghukhaṇḍās. 

  

The novel depicts the life and great deeds done by the king Mānasiṁha. 

The chief sentiment of the novel is Vīra. In this novel, establishment of Goddess 

Śilādevī in Āmera Durga, the king Bhagavantadāsa’s death and some historical 

events of the king Akbar etc. are explained. 

 

c. Bhaktibhāvanā  

It is the third novel of the author. It was published in prakhyā. In this novel, the 

main character Kamalā, who is the victim of child-marriage, becomes widow. 

She runs away from her house with a youth who was her neighbour. After that 



  

she becomes prostitute. So, the people keep her away from the society and even 

restrict her from the visit of a temple.  

 

 The women insult her when she goes for taking bath in the river Yamunā. 

A servant who cleans the temple also insults her. However, the author treats her 

mercifully. The temple priest suggests her to worship Lord Kṛṣṇa in her mind. 

She starts worshipping and ends her life in deep meditation of the Lord Kṛṣṇa. 

The author takes her dead body on his shoulder and does her cremation on the 

bank of the river Yamunā. 
 

3. MEDHAVRAT SHASTRI 

Medhavrat Kaviratna was born in 1893. His father’s name was Jagajivana. 

Ācārya Medhavrat was originally a Gujarati, but later became Maharastrian and 

began to live at village Yevala (Dist. Nasik, Maharastra). Firstly he was a 

traditional Hindu but after hearing Swami Dayanand, he turned an Arya Samaji 

and established Arya Samaj at Yevala. In 1923 his father became ascetic, took 

another name Nityanand and went out to Haridwar. After completing his primary 

education, Medhavrat came to Sinkadarabad Gurukula (1905). In 1910 he turned 

to Vṛndāvana. In 1916 he left the study and became the Head of Vaidika 

Vidyalaya, Kolhapur. He was a teacher in Surat between 1920-1925. In 1925, he 

was appointed as a Professor in Itaula Gurukla. In 1941, he left the job and began 

to tour the various places in order to propagate the Vedas. In 1947, he left for 

Vānaprastha. Then he became the Principal at Narela and Chittorgarh Gurukulas 

respectively. Ācārya Medhavrat built a Divyakunja Upavana near Dandakaranya 

in Kusura village where there were fruits and flowers in a considerable quantity. 

This garden was situated on the bank of Mahadevi River. And one thing is the 

most remarkable that he published his best work the novel Kumudīnicandraḥ 

after selling out the ornaments of his wife. This great pillar of modern Sanskrit 

novels breathed his last on Nov. 22, 1964. 

 



  

a. Kumudīnicandraḥ (1952) 
It’s needless to say that Kumudīnicandraḥ is a novel in Sanskrit which can be 

said as a torch holder work in the field of modern Sanskrit novel writing. Ācārya 

Medhavrat’s Kumudīnicandraḥ is based on the traditional plot. However, the 

novel has become an epoch-making work. The story of the novel is as follows: 

 

There was a kingdom Vijaynagar ruled over by the king Vijay Singh. He 

had a beautiful daughter Kumudini. Once Kroor Singh, the commander of the 

royal army kidnapped the princess and tried to blacken his face with her. But in 

the mean time a passer by Yogiraja appeared and saved her modesty. Thereafter 

the king obliging him appointed him as the Commander in place of Kroor Singh. 

This Yogiraja was none other than Chandra Singh, the prince of Ajitdurg 

Rajanagar which was ruled over by the king Kesari Singh. One evening in 

Vijaynagar when he went out from the palace to have a walk in the moonlight he 

saw a stone trembling. When he saw it from the proximity he came to know that 

there are many stairs built under the stone. Then he heard a voice of some boy. 

Then he set him free who was already captivated by Kroor Singh from last five 

years. That boy was none other than Ranveer Singh, the younger brother of 

Chandra Singh himself. Then both the brothers came to the palace and unravelled 

their true story. Then Kumudīni’s marriage with Chandra Singh took place and 

Kumudīni recognised Ranveer. Once Kroor Singh planned to kidnap Kumudini 

but he failed and escaped from the palace. Later once the king Vijay Singh went 

for hunting. During the hunting a lion attacked the king but the arrows of 

Chandra killed the lion before it could do any harm to the king. Kroor Singh also 

came thereafter and attacked Chandra Singh but very soon he was overpowered 

by the latter. But Kroor, very politely apologised and begged to forgive him. 

Chandra forgave him and accepted an invitation of lunch from him but, Kroor 

served such an alcoholic food that Chandra began to faint and was easily 

captivated by Kroor. After some time he captured and killed the king Vijay 

Singh. When the queen Prabhavati heard the news of Chandra’s captivity and the 

king’s death, she committed Sati. After some time Ranveer Singh, by various 



  

diplomatic tricks, succeeded in setting free his brother. Thereafter, when Chandra 

left for the palace he saw Kroor Singh again there who had come to kidnap his 

Kumudīni. Chandra and his aid Samar Singh both fell on him but in the mean 

time Kumudīni fainted, so they left Kroor and began to see Kumudīni. And thus 

Kroor escaped once again after killing Samar Singh. Ranveer Singh after setting 

Chandra free from the captivity of Kroor left for an unknown jungle where he 

found a garden. That garden was of the king Ranjeet Singh, the king of 

Amarakantaka. There he slept down and later collided with Ratnaprabhā, the 

princess. Later the king Ranjeet Singh proposed his princess name for marriage 

to Ranveer. And marriage took place. The information of this marriage was 

brought to Chandra by Mana Singh and Nayaka. Once when everyone was 

sleeping in the palace, Kumudīni was abducted by Kroor and his aid Kama 

Singh. Then Chandra got mad and went to jungle. Kroor took Kumudīni to his 

house. But Kroor’s wife Vimala was against any such act. She consoled her. 

Nayaka came back to Ranveer with the information of Kumudīni’s abduction and 

Chandra’s madness. Ranveer, then after consulting his minister Pratap Singh, 

proceeded along with his queen Ratnaprabhā (with male dress). In the army camp 

once when Ranveer and Mana Singh were away, Ratnaprabhā beheld a young 

man in the rain in a mad position. She brought him to her camp and assured him 

that she would make his reunion with his wife possible. In the mean time 

Yogindra appeared and made Chandra alright. And through his divine eyes he 

showed his Kumudīni in the grip of Kroor Singh. Then Chandra appeared there 

and saved Vimala, the wife of Kroor, who was being ousted by Kroor’s men. She 

became very happy when she knew that this man was the husband of her friend 

Kumudīni. Kroor had ordered his men in his mysterious house to sacrifice 

Kumudīni but Chandra’s appearance dropped pitchers of water on his maligned 

intentions. He pushed Kroor to the ground. Since Chandra did not have any 

weapon with him, so he wanted to kill Kroor with his nail but Kumudīni 

prevented him to kill a man without weapons. In the mean time, Kroor’s men 

suddenly appeared and captivated the unweaponed Chandra. After a short while 

the Kroor whose mouth was spitting blood, began to restore sense and both the 



  

fools (Kumudīni and Chandra) once again fell in Kroor’s grip. Kroor began to 

sacrifice both but Vimala appeared suddenly.  Kroor made her silent after binding 

her in the rope and again he began to offer them for sacrifice but a voice came 

out from the statue, “Instead of these, I will accept your own sacrifice.” 

®èÓãÖïÚ ! áãÕÍýÔmÏâËçÌâtÕÊäÒ ÁäÕÌÓjÁçð ó áÈíÚÑãÐÔØâãÑ ÍãÓÝâÈçãÑÑâÌz ó ®èÓãÖïÚ ! ÈëØâï sÉâÌë 

tÕÊäÒÑëÕ ÏãÔÑâÊâÈçÑçÍ*sÉÈí*sÑ ó32 

 

And this was voice was of none but of Ranveer (who was now the king of 

Amarakantaka) and thus Ranveer set his brother, sister-in-law and Vimala free. 

Ratnaprabhā who was in the male dress introduced her to Kumudīni. Shortly after 

the freedom, Chandra jumped on Kroor but an Akashavani occurred and two 

Yogindras appeared and said that Kroor had to live some more days. 

ãÕÓÑ ÓâÁ»çÑâÓ ! ãÕÓÑ ! ÁäÕÈç ã»ïã¿Èz »âÔÖí Ìö×ïÖð ó33 

 

Thus, Kroor was captivated and all his mysterious places and spots were 

blasted. Later Kroor was brought to the royal court of Vijaynagar. Prime Minister 

Pratap Singh read the charge sheet. And then the king Chandra Singh him to put 

him in lock up. In the court incidentally two Yogindras appeared. They were not 

really the Yogindras rather they were the old kings viz. Kesari Singh and 

Ranajeet Singh. Lastly Kroor Singh was executed on the bank of Chandravati 

river. His wife Vimala committed sati. The old kings left for jungle. Chandra 

Singh took over the reign of Vijaynagar and Rajnagar. And Ranveer went to 

Amarakantaka along with Ratnaprabhā. 

 

4. Dr. KALANATH SHASTRI 
In the history of Sanskrit Literature, Modern Prose Sanskrit Literature was started 

at the end of 19th century and at the starting time of 20th century. At that time, due 

to new culture on the teaching method of Sanskrit, due to effect of Western 

culture, different styles were appeared in Sanskrit Literature also. This gradual 
                                                
32 Kumudīnichandrah, p. 195 
33 Ibid, p. 197 



  

change highlighted on the Modern Sanskrit Prose Literature and gave birth to 

new style. Bengal is very famous for writing novels. So, the Modern Sanskrit 

Prose Literature was started nourished by the inspiration of Bengal Sanskrit Prose 

Literature. Sanskrit novels were printed in Sanskrit newspapers serially. 

 

a. Jīvanasya Pātheyam 

The novel Jīvanasya Pātheyam of Kalanath Shastri was published in journal 

‘Bharati’. The novel starts in the desire of getting marks and at last that only 

becomes the guide for the life. The main character Kalpanā made Sanskrit as 

main aim of life and hero Rākeśa took the responsibility of teaching the Sanskrit 

literature. This style of the novel is like the diary writing and at the end of the 

novel both hero and heroine come together with the help of Sanskrit. (Sanskrit 

only brings the hero and heroine together at the end). So, Sanskrit itself is the 

Pātheya of their life. 

 

5. RAMAJI UPADHYAYA 
Ramji Upadhyaya was born at Malejiti village in Balia district of Uttar Pradesh. 

He is an M.A. and D. Phil. Of Allahabad University and has taught in Sagar 

University (M.P.) from 1947 to 1980. In 1963, he was awarded D. Litt. degree by 

the Sagar University only on Prachina Bharatiya Sahityasya Sanskritika Bhumika 

(Cultural Background of Ancient Indian Literature). 

 

a. Dvā Suparṇā (1960) 
Upadhyaya’s Dvā Suparṇā is a novel on the story of the mythological characters 

– Kṛṣṇa and Sudāmā. Upadhyaya has given a new interpretation to the story of 

friendship between Kṛṣṇa and his friend Sudāmā. The story in the novel begins in 

this way –  

 

Sudāmā, Kṛṣṇa and Balarāma reached the hermitage of sage Sāndipani, 

near Ujjain and began their studies. Very soon they became experts in their 



  

respective fields. After the Samavartana ceremony all of them returned to their 

homes. Before reaching home Sudāmā stayed for some time at Mathurā with 

Kṛṣṇa and Balarāma, since he had developed the friendship with Kṛṣṇa. Kṛṣṇa 

offered to make him rich but he refused to become so since a person who is in the 

profession of learning need not any property. This was his humble opinion. Later, 

Kṛṣṇa most diplomatically managed to bring a proposal of Ācārya Garga’s 

beautiful and learned daughter Kaumudi’s marriage with Sudāmā and ultimately 

succeeded in getting it approved from all concerned sides. Kaumudi too was 

inclined towards this Brahmana since he was the only speaker who spoke about 

Brahma in the royal festival organised by king Ugrasena in Mathura. The 

marriage took place and Sudāmā along with his Kaumudi was given heartly send 

off in Mathura. In the second half of the novel, a warm welcome to the newly 

wed couple has been described at the village of Sudāmā. All the old men, youths 

and even the children were seen enthusiastically receiving the new bride 

Kaumudi there. Though the village was very backward, however, Kaumudi did 

not take it otherwise. Sudāmā and Kaumudi both made up their mind to educate 

the villagers. In this connection, Sudāmā began to educate the person and 

Kaumudi took over the assignment of pushing up the women of the village. 

Gradually Sudāmā’s name and fame crossed all the four sides and everyone 

recognised him as a noted Ācārya. 

 

Kaumudi, on the other hand, launched a women educating programme. She 

opened a school for the girls, an institute for the adult women where the aged 

women used to study Purana and history. Kaumudi herself began to teach the 

music and other crafts to the brides. Later Kaumudi taking initiative in the 

sanitation problem, suggested to put the cows and other animals in the farms 

outside the village since the animals spread the dirt to a major extent. Very soon 

the village became an ideal one. She herself began to make thread on the 

Charkha. She wore little ornaments and the young women followed her life-style. 

Kaumudi not only preached rather lived such simple living and high thinking and 

it shortly evoked magical effect on the women of the village. Sudāmā used to feel 



  

very much honoured and pleased to see the radical changes in the village with the 

efforts of his wife. After five years  one day Kaumudi proposed to Sudāmā to go 

to Kṛṣṇa at Dwaraka and apprise him of the latest development of this village and 

impress upon him to invest some money for further development in their village. 

Reluctantly Sudāmā agreed to go. Kaumudi gave some chura (flattened rice) in 

his bag to offer it to Kṛṣṇa. Sudāmā reached Dwaraka after the journey of some 

days. Kṛṣṇa received him warmly and enthusiastically there. Sudāmā told him the 

message of Kaumudi. It was decided that they would go together in a week. In 

the mean time once Kṛṣṇa asked for some gift of Kaumudi if there was any.  

Sudāmā thought that Kṛṣṇa would certainly wash out his poverty when he would 

see it. Hence he did not want to give it. But Kṛṣṇa knew that there is chura in the 

bag and he took it forcedly and ate the same. After a week Sudāmā came back to 

his village on the royal chariot along with Kṛṣṇa and Rukmini. When they 

reached the village, Sudāmā was astonished to see that the village has become 

very prosperous and every one was seen pleased and seen singing the evening 

song under the leadership of Kaumudi. When she saw the visiting personalities, 

Kaumudi herself turned up and expressed gratitude to Kṛṣṇa for his visit. She 

received them. Later Kṛṣṇa also addressed the gathering and said that he will 

make all possible financial assistance available for the advancement of not only 

that village rather all the villages of his kingdom. He praised the activities of 

Kaumudi and said that Kaumudi was already his sister from Mathura. She had 

sent chura for me. I thought to return it after making it thousand times more. 

 

In this way, Dr. Upadhyaya has given it completely a film colour. Sudāmā and 

Kaumudi have been made the hero and the heroine of this novel. Though Dr. 

Upadhyaya has accepted the supremacy of Kṛṣṇa, however, he has exalted the 

character of Sudāmā.  

 

6. SRINIVAS SHASTRI 
Shastri was born in 1913 in Rajasthan. Later, he reached Calcutta and began to 

earn his lively-hood through private practice of Vaidya. The Candramahīpatiḥ 



  

was written at the time when he was just 19 years old. It was published in 1959. 

Shahtri informs that he is a rebel writer. He is against the capitalism. He has 

made his hero Candramahīpatiḥ, a king who gives up all his wealth for his 

subject. The king feels supreme joy and satisfaction in denuding himself of his 

superfluity of the material possessions. Shastri’s other novel is Sūryaprabha Kim 

Vā Vaibhava Pīśācaḥ (1968)34 which is as the next chain of the story of 

Candramahīpatiḥ. 

 

a. Candramahīpatiḥ (1959) 
Srinivas Shastri’s Candramahīpatiḥ is one of the simple and lucid novels in post-

independence period. As already stated that Shastri is a rebel writer, he has 

thought of a society where everyone can live happily and all the people can get 

an opportunity to raise. The story of his novel Candramahīpatiḥ rolls round the 

acts and ideals of the prince of Rajnagar. Once during the Yuvarāja coronation 

ceremony, Prince Chandra was given a horse. He went out to jungle on the horse 

for hunting. A lion appeared there but before he could follow it, it disappeared in 

the dark night. Afterwards he stayed in a temple where the priest informed him 

about the existence of a palace of some Vimalpur kingdom nearby where king 

Rampal was ruling. There the king had a beautiful daughter Kamala whose 

marriage was already fixed with the prince Chandra of Rajnagar. Here 

coincidentally prince Chandra came across the princess in the jungle and rescued 

her life from a lion. But he did not give the real introduction. He appeared there 

as Shashdhar. An arrow playing competition took place in the palace where 

Shashdhar won. The king Rampal gave ample rewards and allotted five villages 

to his name when he came to know that Shashdhar was but that person who had 

saved his daughter’s life. Besides, he was appointed as a special security officer 

in the palace of princess Kamala. Kamala later came to know that this Shashdhar 

was not really the same rather he was the prince Chandra of Rajnagar with whom 

her marriage had been fixed in early childhood. The king Narendrapal in 

                                                
34 Preface of Candramahīpatiḥ, p. 31 



  

Rajnagar sent a messenger to look for the prince but he came empty handed. In 

Vimalpur as well the princess was found missing one night. The king Rampal 

sent Bhupendra to search Kamala. He came across a Mahātmā Shaktinath. He 

gave some clues about prince Chandra as well who was also missing from the 

same time. He told him that both the prince and the princess were in Nandanpur. 

Nandanpur’s king was Kameshwar Singh who was one of the disciples of 

Mahātmā Shaktinath. Mahātmā told the king to release prince Chandra who was 

coincidentally arrested by a royal security officer and then he advised him to 

marry his daughter with the prince. The king then ordered the Kotwala for the 

release of the prince and made the offer of marriage. Prince Chandra later made 

Bhupendra released and sent him to king Rampal. Afterwards the invitation cards 

of the marriage of prince with two princess – Kamala and Sarojini – were printed 

and the marriage took place. Later it was revealed that Mahātmā Shaktinath was 

none other than an old friend Shaktidhar of the prince Chandra. Prince then gave 

the hands of Kumudīni, a close friend of princess Sarojini to Shaktidhar. 

 

Later with the events prince Chandra and princess Kamala separated. 

Sarojini alone went to Rajnagar and touched her father-in-law’s feet. Shaktidhar 

told everything to him. But very soon all the members of the family reunited. All 

of a sudden the whole kingdom of Rajnagar came into the grip of heavy rain, 

storm, famine and other natural calamities. Majority of the people were 

engripped by the flood. Prince Chandra called all his near and dear persons and 

assigned various responsibilities in order to check it. He told Sarojini to go along 

with Kumudīni and other servants to the victims of the famine and try to make all 

the facilities available to them and then report to him. Kamala was given the 

charge of the hospitals. She worked hard. Chandra had allotted his antahpura for 

the patients. Champa was told to rehabilitate the persons who had left their homes 

and to give dining facilities as well to them. Shaktidhar on the other hand was 

assigned the job protecting the persons from the thieves and the robbers. He told 

another staff Prabala Singh to go into an aeroplane to watch the persons whose 

homes were almost submerged. He himself took a glider and moved to have a 



  

strict vigil on the prevailing situation. After sometime the whole situation came 

under control. But the way the prince handled the situation was beyond the 

imagination. Today the kings and the administrators cannot be so generous. 

Prince Chandra made everything available which could be through royal 

resources and put an unwipable print on the hearts of his subject. Later he paved 

the way for the election of representative who could rule over the kingdom. The 

election was held at proper time and the prince Chandra was elected the king 

(Mahipatih), Kamala, the queen (Pattarajni) and Shaktidhar as the Minister 

(Mantri). 

 

In this way, Shastri has given the call of Sarvabhyudaya (the rise of all) to 

the people through his novel Candramahīpatiḥ.35 Chandra has been made the 

spokesman of this philosophy of life. In short, it can be said that Pt. Shrinivas 

Shastri, irrespective of his Brahmanistic traditions, is the first author who has 

given an idea of socialism so boldly. 

 

7. SHRINATH HASURKAR (1924 TO 1988) 
Shrinath Hasurkar was a son of Sripadshastri Hasurkar. He was born in Madhya 

Pradesh and started writing in 1972 as a prose writer. He wrote many historical 

novels and they are as follows: 

1. Ajātaśatru (1944) – published by Lal Bahadur Sanskrit Vidyapith – New 

Delhi  

2. Sindhukanyā (1982) – published in Nimach 

3. Pratijñāpūrti (1983) – published by Uttar Pradesh Sanskrit Academy, 

Lucknow 

4. Dāvānalaḥ (1991) – published by Uttar Pradesh Sanskrit Academy, 

Lucknow 
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5. Cenammā  – published by Madhya Pradesh Sanskrit Academy Journal 

Dūrvā 

6. Sindhukanyā received Sahitya Academy Award 

a. Pratijñapūrti (1983) 

Here is the description of vows of Cāṇakya, firstly removal of foreigners from 

India and secondly the complete destruction of the Nanda dynasty. It is divided 

into twenty-two paricchedas. In this novel, there is the description of religious, 

political and social life of that time. 

 

b. Sindhukanyā (1982) 

Sindhukanyā is the first novel by Dr. Shrinath Hasurkar. The story is based on the 

historical Arab conquest of Sindh. Dr. Hasurkar was born in a literary family of 

Sripad Hasurkar who was a Principal of Sanskrit College, Indore (M.P.) and his 

son Dr. Shrinath Hasurkar was co-incidentally also a Principal at Government 

College, Neemuch (M.P.). He was educated at Varanasi, Agra and Jaipur 

respectively. A Ph.D. from B.H.U. in 1951, Dr. Shrinath Hasurkar was born on 

15th February, 1924. Serving on various posts in the Department of Education in 

Madhya Pradesh, he died on 4th March, 1988 at Neemuch (M.P.) itself. He has 

written five novels so far. His first novel Sindhukanyā (1982) was awarded by 

Sahitya Academy, New Delhi. The second one Pratijñapūrti (1983) was given 

Banabhatta Puraskara by late Prime Minister Rajiv Gandhi. His third novel 

Ajātaśatru (1984) was published by Lal Bahadur Shastri Rastriya Sanskrit 

Vidyapeeth, New Delhi. His fourth novel Cenammā came out in Dūrvā, a 

Sanskrit journal of M.P. Sanskrit Academy, Bhopal in series (1987-89) and the 

fifth novel Dāvānalaḥ came out recently in 1991 by U.P. Sanskrit Academy, 

Lucknow. All his novels are based on historical plots. 

 

His Sindhukanyā’s story is based on the Arab conquest on Sindhu. 

Muhannad-bin-Qasim was sent by the Arab Khalifa Hajjaj to capture Sindh. 



  

Sindh king Dhara had already defeated Khalifa’s two commanders, but he could 

not do so with Muhammad-bin-Qasim. The army of Qasim ultimately 

overpowered the Sindhu and killed the king. Out of the retaliation, the daughters 

of the king planned how to take revenge on them. At last both the daughters were 

taken to the service of Khalifa by Qasim. There the princesses told the Khalifa 

that the gift which was being offered to him was not pure since it was already 

contaminated by Qasim. Hence, the gift has become impure. And on this the 

Khalifa became furious and ordered his men to kill him (Qasim). And after 

getting him killed the daughters pointed out that they told lie and thus they 

succeeded in taking revenge on the Arab. 

 

Dr. Hasurkar has been able to give an alive picture of 8th Century India 

when Muslims began to come to India and had committed much exploitation on 

Indians. Dr. Hasurkar, taking the episode of the king Dhara’s daughters’ wisdom 

in taking revenge on Qasim, has tried to prove that even the women on Indian 

soil can do much when the time comes. This brave daughter of India, the elder 

daughter of the king Dhara, though could not do much, but she succeeded in 

shattering a bold pillar of Arab army, the Commander Muhammad-bin-Qasim. 

She sacrificed her life on the alter of motherland’s freedom. Her inner feeling can 

be seen in these lines – 

ÍýÒãÈÈï ÑÒâ, ÑâÈð ÍýÒãÈÈï tÕâï ÑíkÈçï ÒÕÌÌX»½ýÚâÈz ó Ì Èç ÖÎÔäÐèÈÑz ó ÍýÒãÈÈï ÒâÕcÀkÒÑz ó 

ÖÕôÁÌÖÑÜï »îÑâÒôÐaz½ÀÊzÑâãÍ »ç*tÖÈï ÍýÒçkÈï ãÌÔôlÒëÕ ó ................tÕÑëÕ »ÉÒ, áïÏ ! áãÍ »Òâ ãÍ 

™ÈÑëÈd×ï ÊçðÖâÚÖâÒô»nÒÒâ ¬ (ÖãÌÕëôÊï) ™Èï ÊçðÖâÚÖÑz ó Ì tÕãË½Èï ÖâÎlÒÑz ó36 

 

Here we can see the beautiful and modern style of author. 

 AQa:pittayaamasyaaM savao-YaaM dovalavaaisanaamaQa: ptonnaUnaM QaOya-ma\   [it ivadna\ kut: Klau vaYao-yaM 
papa  [it dRiYTM taOxNaamaQa: saagartIro|saM#yayavanasaOinakdula-xyapàyaisakto   vyaaparyana\ AdàxaIt\ 
tmaova mahakavyaM paotma\ AQaunaa baalaBaaskrkrp̀aod\BaaisathirtptakM tIrmaupgatM  tinnagaiDtayaa 
eksyaa ASmapx̀aoipkayaa: samaIpo  laoahmaUit-vadivacalMa  itYzntM tccaalakaMSca i~caturana\ dxaana\ 
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naaivaksyaOinakana\ dSa-iya%vaa|sakRt\ tamaova dovaIptakaM paYaaNavaYaa-yaO inarMtrayaO samaaidSantM mahap̀maaNaM 
balaSaailanaM ca kiHcat\ yaaowarma\.37 
 

In the following paragraph of the novel Cenammā we can see the different style 

of Hasurkar. 

Ayaacat inayaitM pyaa-PtM samayaM ,,,  ,  ,  ,  , na %valaBat. 

kakacatura  *yaaMglaa: carcaxauiBasa-va-pSyaa: kNao-japO: sava-Eaaotar: AiBa&a: rajamaata sau)%saMpdja-naaqa-
Ma\ ikỳamaaNaanaaM pỳa%naanaaM iva&a: dUrgaaimana: pB̀aavasya toYaaM saklaIBaUtaanaaM tt:pàgaova taaM samaUlaM 
ivanaaSaiyatumaocCna\. sapiricata daOba-syakarNaO: ik<aUrsaOnyasya  ,  ,  ,  t_UrIkrNaat\  p̀agaova 
td\ivajaotuma\. Akuva-Sca p%̀yahM ivanaa ivalambaM QaarvaaDisqatM svaM balaM balava<arM dUrdUrsqalaoBya: 
Aa)tanaaM iBannaBaaYaaBaaiYaNaaM kNaa-TdoSajanaaBaavaa||kaMxaa|piricatanaaM yaM~avadnauSaaisataanaaM 
saahayyaona saOnyadlaanaaM pdatImaanaSvaraoihNaaM ivaiBannaSai>kSatGnaIdlasihtanaama\.38 
 

8. BISWANARAYANA SHASTRI 
Biswanarayana Shastri was born in 1923 in the village Nārāyaṇapur of the district 

Lakhimpur of Assam. His father Shree Benikant Goswami trained him and 

Showed him the path of Sanskrit Literature. He did his post-graduation in 

Sanskrit from Banaras Hindu University in 1953. He received D. Lit. Degree 

from Vardhman University in 1983. He published many research papers in 

Sanskrit, English, Hindi, Bengali, Assamese etc. He governed “Sansadiya 

Sanskrit Parishad” in Loksabha with Dr. Karnasingh from 1967 to 1971. He has 

been an expert and keen critic of Philosophy and Tarkaśāstra. The author has 

received “Banbhatt Purskar” from Uttar Pradesh Sanskrit Academy and the 

“Certificate of Honour” from Madhya Pradesh Government in 1995. He passed 

away in July 2002. Avināśi39 is a novel in Sanskrit written by Dr. 

BishwaNārāyaṇa Shastri in 1986. This celebrated work has been translated into 

many languages like Bengali, Hindi, and Assamese etc. This composition 

received Sahitya Academy Award, Bhartiya Bhasha Parishad Award and 

Uttarapradesh Hindi Sansthan Award. The major portion of the novel was 

                                                
37 Ibid, p. 71 
38 Cenammā,VIII.85 
39 Shri Pankaj Goswami for Manjushree Prakashan 



  

published serially in Prachyabharati (1982-85), the six monthly journal of the 

Assam Sanskrit Board, Guwahati.40 

 

a. Avināśi  

The novel is so simple and artistic that the readers feel lost when come in 

reading. The hero of the novel is Bhāskaravarman who died in the end of the 

novel. The second chief character after hero is Mādhavī- the beloved of the hero 

who jumps into the pyre of Bhāskaravarman and immolates herself, being unable 

to bear the pang of separation from her lover. The story of the novel is as 

follows- 

 

The old Prāgjyotiṣapura or Kāmarupa (today’s Assam) was once ruled over 

by the king Susthitavarman. He had two sons – Supratiṣṭhitavarman and 

Bhāskaravarman. Out of enmity once both the princes were made captives by a 

neighbouring Gauḍa king Śaśāṅka. But in the mean time both the princes escaped 

and took refuge in a holy temple of Mahākāla near Karatoyā River. Since the 

elder brother Supratiṣṭhita was badly wounded in escaping from the captivity, 

they had to stay there for sometime. In the temple, on the other hand, there was a 

beautiful maiden Mādhavī. This maiden was a devadāsī (a servant to God) there. 

The Chief Priest Devasvāmī had purchased her from a sea-merchant in her early 

childhood and later she was given the training of literature, music and dance. 

Now she was eighteen years’ young lady and was in the position to wound the 

delicate hearts of the princes. Naturally her dazzling beauty attacked the heart of 

prince Bhāskara, since he was also staying there to look after his ailing brother. 

Both fell in love and one day came when this fact came to the eyes of the Priest. 

And ultimately she was given to the prince. One day a messenger from 

Prāgjyotiṣapura brought the news of the king’s death, and prince Bhāskara along 

with his brother and the remaining army-men took Mādhavī (with him) to his 

palace. There he performed the last rites of the king. Later his elder brother 
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Supratiṣṭhita too died. But contrary to the expectation, Mādhavī too was not 

given proper treatment in the palace. Prince Bhāskara became the king in 

Prāgjyotiṣapura after the demise of his father and brother. Due to the involvement 

in royal business, he hardly could spare some time to see her. Mādhavī on the 

other hand, fell a prey to a group of some wicked ladies of the palace which was 

equally attracted to Bhāskara and wanted to marry him. They succeeded in 

bringing her from the Madana festival to the grip of a Kāpālika. The Kāpālika 

who used to be a one time lover (one-sided) of Mādhavī wanted to blacken his 

mouth with her but suddenly with the advent of the police, a pitcher of water fell 

on his long cherished desire. Police beat him very much and Mādhavī went away 

in an uncertain direction and reached a hermitage. From there a woman hermit 

brought her to the king. The king loved her. But some thing else was acceptable 

to the destiny. The king fell ill and could not stand from the bed again. Mādhavī 

showing the depth of her immortal (Avināśi) love sat on the burning pyre of his 

beloved.  

 

Dr. Bishwanarayana Shastri has given a divine message of love. Unlike the 

traditional thinking line, he has tried to formulate that there is nothing in stone. 

The real love cannot be offered to the statue like inanimate object. Though the 

priest has been preaching him to offer her love only to Lord Mahākāla- 

»nÒë ! ÑâËÕä ! ÍSÒ ÑÚâ»âÔï ÊãÒÈ¿ÜçØâ, ËâÒôÈâï ÍýëÑÍèÇâônÈð»ÓÇë ãËÒâ, ÑnÒÈâï ÑÌãÖ 

¿âÌçÓâã½ãÇ ÑtÒâ, #Ø #Õ ÈÕ sÕâÑä ÐÈâô, ÍýÐçÊôãÒÈð, tÕï ÑÚâ»âÔÕËèð ó41 

 

But, in the long run Mādhavī does not stick to this preaching. Dr. Shastri 

has tried to give an expression to this character. Her revolt from the traditional 

superstitions belief has, perhaps, attracted the novel even towards the non-

Sanskrit people. 

Ì »çÑâÓï ãÕÌâ ÁäÕâãÑ ó áâsÈâï ÑÚâ»âÔð ÊèÓë ãÈwÄÈç ×ÍÉð ÍâÓmÍÓäÇâ Í}ãÈ@ ó éc¿ìð »ÉÒâãÑ 

– ÑâËÕä Ì ÑÚâ»âÔÕËèð, »çÑâÓÍýÇãÒÌä Öâ »çÑâÓï »âÑÒÈë, Öâ ..........................ó42 
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9. RAMKARAN SHARMA –(1987) 
Ramkaran Sharma does not need any introduction to the Sanskrit world. 

However, it would be pertinent to give a glimpse of his life briefly. He was born 

on 20th March, 1927 in a middle class family of Pt. Kameshwar Prasad Sharma at 

village of Shivpur district, Saran in Bihar. After receiving his primary education 

in traditional Gurukula – Lokamanya Brahmacharyashrama at Muzaffarpur, he 

did his graduation and post-graduation from Patna University in 1948. He studied 

the modern linguistics in Deccan College, Poona in 1955. He visited the 

University of California as a Fulbright Smith Merit Scholar and studied classical 

and modern linguistics at the feet of Prof. Emeneau(l). There he got Ph.D. on 

Elements of Poetry in Mahabharata. He began his career as a lecturer in Nalanda 

College, Bihar Shareef in 1949. In 1952, he joined Bihar Civil Service and 

continued there for three years. In 1955, he resumed the teaching work as a 

member of Bihar University Service Commission. Later in 1961, he became a 

Special Officer in the Ministry of Education, Government of India and retired 

from there as Joint Educational Advisor in March 1985. In between he served 

Rastriya Sanskrit Sansthana as the founder Director in it (1970-74 and 1980-83). 

He remained vice-chancellors of K.S. Darbhanga Sanskrit University, Darbhanga 

(1974-80) and Sampurnanand Sanskrit University (1984-85). Presently, he is the 

Director of Dharma Hinduja International Centre for Indic Research, New Delhi. 
 

So far as his literary creations are concerned Madālasā is his first poetry (I 

Canto) which was published from Chaibasa (Bihar) in 1954; after that 

Śivashukiyam, Sandhyā, Pātheya Śatakam, Vīṇā, Dīpikā (all poetry) and Sīmā 

(novel). Out of the above, Sandhyā has received the prestigious Sahitya Academy 

Award in 1987 while Sīmā was honoured by Bharatiya Bhasa Parishad in 1987. 

Rayiśaḥ is his latest publication. This novel has recently been published in 1994 

by Pratibhā Prakashan, Delhi. 

a. Rayiśaḥ (1994) 

Sudhākara was a 90 years old farmer in Sumanapura Janapada. Though he was 

Brahmin by caste, he opted farming. He had a daughter Suśīlā who was married 



  

to some Amarendra. They had two sons – Manoja and Munīndra. Manoja went to 

his home and occupied his paternal profession whereas Munīndra on behest of his 

maternal grand father remained with him i.e. Sudhākara. Sudhākara sent him to 

Gurukula where he studied for twenty years. At the age of twentyfive, he 

returned and went out on the tour of the whole country. At one place he had an 

antarvāṇī (self-cognition) that an earthquake would take place. Thereafter he 

went to the Janapadādhyakṣa and informed him about his antarvāṇī. Relying on 

him the Janapadādhyakṣa acted and rescheduled his daughter’s marriage i.e. 

before evening. Munīndra too came out and cautioned the people from the 

impending danger. In the evening the earthquake took place. The whole palace 

was collapsed. Most of the buildings were demolished. And in this way, 

Munīndra became the hero of the whole Vaikuṇṭhapura Janapada. But, in the 

midst of this occurrence, the wife of the Janapadādhyakṣa and Munīndra along 

with a box of gold were kidnapped by a group of foreign robbers who used to get 

the secrets by one of the officers of the Janapadādhyakṣa’s office. That officer 

was Vṛkodara. After some time an officer came and informed the 

Janapadādhyakṣa that Munīndra, Janapadādhyakṣa and the gold box are safe 

somewhere. Then Janapadādhyakṣa informed people and went out with that 

officer. The officer took him to an unknown place where an old man was giving 

religious lectures to the people under a banyan tree. There Janapadādhyakṣa saw 

his wife and Munīndra sitting in the front row of the audience. There he came to 

know that old man was some Sudhākara Mishra with whose efforts they along 

with the gold box could be saved from the robbers. Sudhākara introduced his 

grandson Munīndra to the Janapadādhyakṣa and gave him the best of his 

hospitality for some days. When they wanted to return to Vaikuṇṭhapura, Manoja 

the elder grandson of Sudhākara came along with Rukmini and Vanshidhar, the 

daughter and the son-in-law of the Janapadādhyakṣa respectively. Another 

beautiful maiden Lalitā was also with them. Janapadādhyakṣa was not happy to 

her since she was the daughter of the traitor Vṛkodara. Sudhākara later heard 

from the talk of the driver of the Jeep and his associate in the night about Lalitā’s 

two brothers’ ailment in the hospital and her mother’s bid for suicide after 



  

hearing her husband’s deeds. The driver was saying that only because of that this 

Laita was brought here by Rukmini. Hearing this Sudhākara rushed to 

Vaikunṭhapura by the jeep in the earliest morning and enquired about their 

health. He gave blood to them and saved their lives. And later he brought Lalitā’s 

mother to Sumanapura. Surprisingly, Lalitā’s marriage was also fixed with 

Munīndra. Sudhākara gave a very warm reception to all the members of the 

wedding party. Munīndra’s father also came to attend the marriage. After the 

marriage Sudhākara said, now Munīndra should begin his household life and 

serve his parents. Later, one day, news came out that a well-planned heavy 

foreign attack was foiled by some Sudhākara, a scientist of Sumanapura and no 

harm to life and property was done to any side. The other side’s peaceful 

surrender was also made done. This incident made Sudhākara the hero of the 

whole Samhita country. Thereafter, various scientists, journalists and the people’s 

representatives came over to Sumanapura to see this spirit. Sudhākara addressed 

the press conference and opened his model form of state and its administration 

where in everything was based on equality – 

ÖÑÈìÕ ÕÈôÈë ãÖ}ânÈ #»í;Ý sÕÒï ãÖ}ð ó ÖÑÈìÕ Ê×ôÌï ÖÑÈìÕ dsÒÑz, ÖÑÈìÕ Ê×ô»ÁâÈÑãÍ ó43 

 

Later Sādhurāma a scientist and close associate of Sudhākara told the press 

conference about the ancestors of the latter. At last, he proved Sudhākara as the 

Rayiśaḥ of Sumanapura. After that all those representatives applealed to 

Sudhākara to become as the chief of all the Janapadas i.e. the whole Samhita 

country. After their much insistence, Sudhākara accepted the offer. There was a 

Sañjayaśālā in which the state of affairs of the whole country could be seen by 

merely sitting in a room. The invention of this Sañjayaśālā was that of 

Sādhurāma. In this way, Sudhākara Mishra and Munīndra worked as the Pradhan 

and Janapadādhyakṣa of Samhita country and Vaikunṭhapura Janapada 

respectively for five years and turning down the offer, rather heavy insistence, of 

the people for another five years, both the personalities began a new era in the 

history and tradition of Samhita country. 
                                                
43 Rayishah, p. 65 



  

Here in this novel initially it seems that Munīndra would play as a symbol 

of revolution but later it is proved that it is Sudhākara Mishra who occupied the 

entire credit and kept dominating the whole novel. Dr. Sharma has been 

successful in projecting the 90 year old Sudhākara Mishra as the main hero of his 

novel - Rayiśaḥ. 

 
The poet kept the modern English words as it is in Sanskrit. We can see the 

style of Ramakaran Sharma in the following passage of the novel Rayiśaḥ. 

p~mayaoYau maRi<akamayaoYau ca BaajanaoYau ivaSauwoYau  cala%knakkuNDlaOnaa-gairkO: pirvaoIYatM 

ivaSauwgaaomayaaOYaQaaova-rksamaIirtgaa=\gavaairisa>saumana:pu$xao~p$̀qivaSauwQaanyaPyaHjanakilptM svapailat 

gaaomaihYadugQasauQaa iBaiYa@tM svainaima-tgauDlavaNasaMsk%tM BaaojanamanaaDmbarimadmpq̀amtyaa svaadutmaM 

rsayaamaasatustaO naagirkO: sah. YaDip rsaa:  sa%vasaamyamayaa: pirpItaa: . vyapgataa: @lamaa:. 

Aaoja: saV: samaasaaidtmaiBanavama\. ]idyaaya kaicat\ sfUit-rnanauBaUtpUvaa- tyaaova-puiYa vacaisa manaisa 

yaugapt\. janapdaQyaxaaPyaaitqaoyaIiBarnaokaiBa: saihta inarivaSat\ prmaaM svadutaM Baaojyaanaama\. (p. 9) 

 
b. Sīmā 

This novel is based on the internal regional conspiracy of different states. This 

novel is divided into seven divisions, where the poet tried to explain the 

importance of society, friendship and religion, which are more precious than the 

fighting for the border of region, life of nation and ideology, through a marriage 

between a Parsi poetry teacher’s daughter and a son of a writer. Here the poet 

explains the oneness of five different states. The poet pictures and co-ordinate all 

the things so beautifully and highlights naturally, which shows the great 

imaginary power of the poet. We may observe the stylistic beauty of this novel in 

the following passage: 

»ÑôÇâ;Úï ¿îÓð ó ápÒÚï vÒÕÖâÒãÑÑï tÒxÒâãÑ »ãÚô¿Ì ¬ áÌç½öÚäÈí;*sÑ ãÕã¿ÝÏnËíÑôÚâ 

»ârãÇ»sÒ ÈsÒ ÈÍ*sÕÌí ÒëÌ sÕÇôãÌ¿Òð ÍýÐèÈ #Ø Ñ[ï sÕÒÑëÕ Êùð ó ã»ÑËçÌâ »çÒâôÑz ¬ »çÝ 

ÒâÒâÑz ¬ »Éï Õâ »çÝ Õâ ½íÍÒëÒï sÕÇôÓâã×ãÑÑÑz ¬ áÉÕâ ½tÕâ ÓâÁ»çÔï sÕÒÑëÕ ÖÑÍôÒâãÑ 

ÖÕôãÑÊï sÕÇõ ÓâÞë, ÍýâpÌíãÑ ¿ ÍçÓs»âÓÑâÁäãÕ»âï ¿ ó ÈÈð ÍÓÑÚÑãÍ ã×wÃÁÌ åÕ ÕãÈôwÒë ó 



  

åtÉÑ»âÓÇâÌç»mÍsÒ ÈsÒ ÑÚâtÑÌí;ÌçÐâÕânÑâÊö×ð »ÊÒíô;ãÍ ÐãÁwÒÈë ÁÌ áâÒôÈâï ãÕÚãÓwÒãÈ 

¿ ¿ÈçÖöØç ãÊÜç ãÌÐäô»ð sÕcÀnÊÑz ó44 

 

10. OGATI PARIKSHIT SHARMA  

Ogati Parikshit Sharma was born on the 20th August 1930 and died on 23rd 

January 2001. He wrote Mahākāvya, Dramas and Novels. The novel, written in 

1999, is a story of journey. The poet explained the life of a village student, which 

was full of hardships. He, seeing the selfish people of the country, became 

frustrated and roamed around the country. The main character of the novel is 

‘Śravaṇa’ who is an ideal personality. His life is full of hardships. 

 

a. Kālāya Tasmai Namaḥ (»âÔâÒ ÈsÑì ÌÑð) 

It is a novel in Sanskrit written by Ogeti Parikshit Sharma. The story of this novel 

is based on the brave and simple young man Śravaṇa eho fought the battle of life 

and survived simply because of the timely intervention of the circumstances. He 

was born in a poor family, and was placed in Pāṭhaśālā for learning Sanskrit. His 

life in Pāṭhaśālā was full of suffering because of his poverty and ill health. He 

was very critical of learning Sanskrit as “time wasted”. He believed that Sanskrit 

was useful only for religious rituals of worship and death anniversaries, because 

that is all he saw. Sanskrit did not train individual to compete in the job market. 

Yet he carried on learning Sanskrit, because he had no choice offered to him at 

that time. Śravaṇa believed that there was time for everything. 

 

 This is his story of suffering and sUrvīving, and coming out on the top 

with fame and recognition. This is a story of patience, selfishness, clean living 

and high thinking. Śravaṇa is depicted as an adventurous man with a high goal, 

acting his part in time, facing situations as they present themselves without any 

expectation for personal rewards. He believed that he was an instrument in the 

hands of Time. His experiences molded his character such that he became a 

                                                
44 Sīmā, p. 1 



  

disciplinarian with a philosophical, carefree attitude. He, who has thought as a 

young student at the Pāṭhaśālā that Sanskrit language is worthless, became an 

ardent devotee of Sanskrit and wanted to see it as lingua franc for his country 

India. As a patriot, he believed that culturally Sanskrit was the only language that 

could be called the national language of India. Although he studied other major 

languages, which he spoke fluently, he insisted on speaking only in Sanskrit and 

wrote only in Sanskrit. He breathed Sanskrit and dreamed in Sanskrit. 

 

 Once Śravaṇa had an early morning dream that Sanskrit was recognized as 

the national language of India. People called him a dreamer and laughed at him. 

His comment was “ÍýâÒëÇ ãÌ×âÕÖâÌë ÊöwÃâð sÕpÌâð áãÕÈÉÎÔâð ÐÕ*nÈ ó” i.e. dreams 

seen in the early hours of the morning often bear fruit without fail. May be it is 

the case of the coming events casting their shadows before.” Śravaṇa was 

offended if no one understood the greatness and glory of Sanskrit and critized it. 

 

 “»âÔâÒ ÈsÑì ÌÑð” is written in simple, lucid Sanskrit, which can be easily 

understood by those who have some background of the language. The locale for 

the novel is India and Canada. It is also well suited for scripting for television or 

film production. Here the poet writes novel as Navala. Some conservative 

scholars of Sanskrit may object to some of the modern technical words he had 

borrowed from other languages simply because contemporary thought cannot be 

conveyed without them. Some technical terms do not exist in the Sanskrit 

language. As long as the text adheres to Sanskrit grammar, assimilation of 

foreign words should be acceptable. This may become a controversial issue. If we 

want the Sanskrit language to grow, be understood and accepted by the masses, 

the Sanskrit scholars must realize that it has to be nurtured. If we do not, it will 

have the same fate as Greek and Latin. An example is given here to show the 

literary style of the author.  

 Ö»ÔËÓâÈÔËÓíÈçaz½-ãÚÑÌ½Ó×öaz½-Ñç»çÃÐèãØÈë ãÕWÕÖïs™ãÈ-Áë½äÒÑâÌ-ÖÌâÈÌËÑô-

Öïs™ãÈ-ãÕÓâãÁÈë, ÐçÕÌÈÔ-Ìâ½ãÓ»-ÁÌÑNÅÔÍýsÈçÒÑâÌ-ÑãÚÈ»äãÈôÑNÅÔÑNÅÌÑ*nÅÈë ÐâÓÈÕØëô, 



  

Ö»ÔÐçÕÌ-ÈÔãÕÌçÈ-¿ÈçÊô×ãÕYâsÉâÌÐèÈâÒâ, ×çNÅÑ*NÅÈ-ÕëÊNÅÑNÅÔÈçãÔÈ-»Ì»»çNÅÔÑ*NÅÈ 

-Íý»âNÅÍ*NÅÈ-Ñ*NÅÈâÒâï ÐâÓÈäÒÖïs™tÒâð ÍýËâÌ»ën¨ÐèÈÕâÓâÇsÒâï, »âãÈô»ÍîãÇôÑâÒâï ÍýÐâÈârÇ-

½Ð*sÈãÏmÏ-ãÏ*mÏÈâÒâï, ÖÔäÔÖãÔÔ»lÔíÔãÕ»ãÖÈ ½azgââ»èÔaz»ØÈÃ-ãÕÓâãÁÈ-Ìì»âã×ÔâÍÊ-

ÖíÍâÌÍ*a»-ãÕÐâãÖÌâÒâ, »ÔËîÈ-ÓÁí½çÇ½ÇâôÕÖì»Èã×¼ÓãÌ¿ÒÍãÓãÚÈãÌmÌ½âÒâï, ÈâNÅÕÕëÔâ- 

(ÈçãÔÈ)ã½ãÓ×âÊöÚâÖ-Ö»âï×-ÔãÖÈ-»â×-»ÍèôÓ-ÍÓâ½cÀãÕ-ÖçËâï×ç-ÕÔÜ-ÔÖùÓ-ÎëÌÍç:Á-ÚÖntÒâï, 

ã¿ÝãÕã¿Ý-ÑÌíÚâãÓÍçwÍÚâÓâÕãÔ-ãÕÐèãØÈâÒâï-ÐkÈÁÌâ¿ôÌânÈãÕÖýwÃÌì»¨íÇÊäÍ»ãÔ»â ÑâãÔ»â-

ÊíÔâ - ÈÓ*az½ÈâÒâï, ãÕÈÈâcÀÖì»ÈÍçãÔÌÍýÊë×- ã]ËâãÕÐkÈÍýÕâãÚnÒâï, ÒâÌÍâÝ-Öï¿âÔÌâÖkÈ-

ËäÕÓ½âÌ-Ñç¼ãÓÈ-ãÊ*gÕÐâ½-ãÌmÌ½âÒâï, ¿ÈçÕëôÊäÌâÑ ÕìãÊ»ð Öïs™ÈÞð, ã]Ø*wÃ-ÕØäôÒð- ÖçnÊÓð- 

ÒîÕÌâÍ½Ñë;ãÍ ÍýâÇâÒâÑëÌâÌÕÓÈ™È- vÒâÒâÑëÌ ¿ ÖïÁâÈÊöÆ»âÒð, ÈpÈ»âÈô»-sÕÓÕÇôÖÑÕÇôð, 

ÖÑãÕÐkÈâaz½ð, ÈëÁÖâ, ÊëÊäpÒÑâÌÕÊÌÑNÅÔð, Í:¿Ñç*¼r¨âÜÑâÔâ-ÖÑÔaz™È»NÄä, 

ÏâÔârÇÏÐýç»â*nÈcÀÃâ-ãÕÔãÖÈð, ÍçwÒÓâ½¼ã¿È»ÔËíô™È »Çô»çNÅÔÑNÅÌ- ã]½çÇä™ÈÕÊÌ 

ÈëÁíÑNÅÔÍýÐâ- ÐâãÖÈð, ã×ãÉãÔÈ½íwÍâÊÍãÓãÑÈã×¼â*:¿Èð, Ê×âWÕÑë¾ã×ÔâÍÊ-ÖíÍâÌÍaz»î 

»×äÈÔÕâãÚnÒâï ×äÈÔÕâãÚnÒâï ÖçÓÌYâï »ãÃÈÃÍÒônÈÁÔë.................... 

 

Thus, the author goes on writing continuously and a paragraph ends after 

one and half or more pages, but retains the simple, beautiful literary style. 

 

11. ANANDVARDHAN RATNAPARAKHI 

A.R. Ratnaparakhi (Anandavardhan Ramachandra) a Maharashtrian by birth was 

a reputed scholar of Sanskrit. He served the parliament of the country for a 

considerable period on a reputed post. Kusumalakṣmī is beautiful novel written 

on the living plot of urban life by him. This is a triangular love story between 

Vikāsa, Kusumalakṣmī and Urmilā. Here the author used easy, polite and natural 

words. 

 

a. Kusumalakṣmī (1961) 

Apart from many other works, he has written a beautiful novel Kusumalakṣmī. 

This novel is very simple and interesting. Mr. Ratnaparakhi’s novel is based on 

the tour’s experience of a Marathi youth who was taught Sanskrit. The novel’s 

story begins as follows- 



  

A Marathi youth Vikāsa came to Bangalore from Raichur. He had to go to 

the Vedadharma Prasāraśrama. But shortly after his advent to the city, he collided 

with a beautiful young lady Kusumalakṣmī at a water-tap. Kusumalakṣmī 

knowing him an outsider and innocent person brought him to her home and 

provided all possible hospitality to him. In short, she impressed him and left an 

unwipable imprint on his heart. Later he took leave from her since he had to go to 

the Vedadharma Prasarshram. He met the Chairman of the institution. From there 

he was sent to Shrirampur’s Lokahitakarini Institute. There he met Mr. Shridhar 

who later took him to a railway station in the way of Bangalore, Mysore line. 

There he was introduced to Mr. Vidyadhar, the younger brother of Mr. Shridhara. 

He was the director of a Vedic Brahmacharyashrama near Kengeri. Even in this 

journey from one place to another Vikāsa used to remember Kusumalakṣmī 

regularly in Kengeri he was provided the best possible hospitality by Mr. 

Vidyadhar and his wife. He was to speak in that Ashram but contrary to the 

expectation he could not speak nicely. Next morning when he went to the river to 

take bath he again came across Kusumalakṣmī. Kusum got very much 

sentimental and making complaints she shed the tears on his shoulders. She then 

brought him to her home and gave not only a beloved’s love rather a maternal 

affection as well. She taught him to take a bath from the hot water. Vikāsa felt 

this very pleasant. Kusum entered the bathroom and made him bath as if Vikāsa 

is a child. Any how Kusumalakṣmī left a permanent print on his whole existence. 

Later with the development of the circumstances, Vikāsa came across another 

modern girl Urmilā. This girl was very glamorous and had a killing sex appeal. 

She wanted to move and enjoy with him. Vikāsa, however, was not a fit person 

for such an affair. Urmilā used to enjoy him and his company. When she got 

some satisfaction, she left him. At last, Vikāsa collided with another romantic girl 

Sulocanā. Sulocanā was also such a girl who wanted his company. Vikāsa tried to 

move with her here and there in the city. Once in course of their walk, Sulocanā 

took him to one of her friend would house. And that friend was none other than 

Kusumalakṣmī. And ultimately Vikāsa decided to go back to his home – 

Hyderabad. Kusumalakṣmī gave a heartly send off with a paining heart to Vikāsa. 



  

In this way, it can be said that the author has tried his best to show a trailer 

of the urban life. He has described three various girls, representing different 

characters in novel. Kusumalakṣmī who is the main heroine of the novel is full of 

pathetic sentiments. She truly loves Vikāsa and cannot bear a moment of 

separation. She sheds tears whenever a moment of reunion comes- 
#ÈcÀ÷ÕÇÖÑÌnÈÓï ÑÊäÒë ÕâÑs»nËë sÕ»äÒï »NÄï ãÌËâÒ  

ÏâÚèBÒâÑçÐâBÒâÑãÍ ÑâÑãÕÃzÒ sÕÕÜÖâ ÖïÔ½Ò*nÈ Öâ 

»ä ¿Èz»âÔï ãÌÐöÈÑÙèãÑ vÒÖöÁÈz ó ÈânÒÙèãÇ ÑÑ ÍöwÄÐâ½- 

ÑînÊÌ ó ã»ÒntÒçwÇíwÇânÒâÖïsÈânÒÙèãÇ ó45 

 

But, Vikāsa comes across another girl as well. She is Urmilā, who is very 

sexy on the other hand. She entraps him one day by telling lies that her parents 

are not at the station that day and she has come to take him at the behest of 

parents themselves. Vikāsa goes along with her. But, instead of her home she 

takes him to an unknown house and persuaded him to stay for sometime. And at 

last, she succeeds in instigating his sexual fire as well.   

ÖÚÁÐâÕëÌ Öâ sÕ»äÒâÕíwÄî ÑÑ [íwÄÒíÙÍãÓ nÒÊËâÈ ó 

»ãÈÍÒÜÇâÌnÈÓï ÈâÕÍÖâÒô ÈâBÒâïÑçnÑlÕÊ Õl»çÑçÍ¿®Ñë Öâ  

Ì ã»ÑpÒnÒÈz ó åcÀâãÑ sÕ»äÒâÌâï ã¿ÓnÈÌíÊÊâÑÕâÖÌâÌâï 

ÍèãÈôÑz ó ÈÊÌnÈÓï .......... ÈÊÌnÈÓï .......... Ì ã»mpÒnÒÊ ........................ 

åcÀâãÑ ó sÕ»äÒsÒ jÕâÔâÑÒsÒ Á½ÔëÕÌsÒ ¼lÕsÒ ÍÒôÕÖâÌï 

ÍÒôÕÖâÌï tÕÊäÒÒíÓëÕìÈÒíÐçôjÒíÑôDÒë !46 

 

And shortly after getting her sexual appetite pacified she leaves along with 

him. She entered her home. After a short while a servant come out and handed 

over a written message from Urmilā to him. Vikāsa was surprised to know that 

she befooled him in order to fulfil her sexual desire. Urmilā had advised him in 

that letter to quit the Bangalore city very soon otherwise there can be danger in 

his ways.  

                                                
45 Kusumalakṣmī, p. 96 
46 Ibid, p. 216 



  

Vikāsa, on the other hand, was already very aggrieved that he betrayed 

Kusumalakṣmī by sharing bed with Urmilā. He left the place. But, in the bus he 

collides with a new girl Sulocanā. Incidentally, she looked very reserved. But 

both co-incidentally set on the same seat in a bus. When she knew that this 

Khadi-clad Youngman is also going for the same place, she asked his 

introduction and gradually fascinated on his Khadi and in course of the 

discussion she proposed him to accept her as either his beloved or his wife or 

merely a knowing friend. 
áBÒçÍ½mÒÈë ÌâÚï ÐÕÈð ÍýëÒÖä Õâ ÐâÒâô Õâ ÐãÕÈçÑÚâôÑäãÈ ó 

ÍÓÑÚï ÍãÓã¿Èâ ÈâÕÊz ÐÕÊäÒâ ÐãÕÈçÑÚâômÒëÕ ÌìÕ ã»Ñz ¬47 

 

This Sulocanā takes him to a house of one of her friends. But co-

incidentally that home was of none but his Kusumalakṣmī herself. And when 

Sulocanā knew that both already know each other she sharply changed her earlier 

stand and said this gentleman was introduced to her since she was sitting beside 

him in the bus from Yashvantapura. 
Ò×ÕnÈÍçÓâÊz Ì½ÓÒâÌÑâr[ì»âÖÌâÖäÌÒíÓÝâ- 

½cÀÈíð ÖÑÁnÒâÕÒíÒâôÊö*cÀ»ð ÍãÓ¿Òð ó48 

 

And very soon she took her own way. Vikāsa was badly disgusted with 

various dealings of these two girls. He was already very much pained and did not 

have any courage left in him to show his face before Kusuma after Urmilā 

episode. And at last he decided to go back to his home town Hyderabad. Kusuma 

was very pained. She, in fact, could not bear the separation. But Vikāsa remained 

adamant on his resolve. And he left the Bangalore city. 

 

Ratnaparakhi, unlike the traditional trends, has taken a very living plot in 

his novel and portrayed the mentality of the women of today’s metropolitan cities 

                                                
47 Ibid, p. 246 
48 Ibid, p. 251 



  

wherein it is difficult to sUrvīve in such circumstances for those who are brought 

up under the shadow of Indian values. 

 
 
12. JAGADISHCHANDRA PRANSHANKAR ACHARYA 
The novel Makarandikā was written in 1985 which resembles the style of 

Kādambarī of Bāṇabhaṭṭa. He employed long compounds as well as used figures 

of speech like Upamā, Rūpaka etc. and sketched the beauty of nature effectively.  

 

The novel is divided into two divisions. In the first half the love story of 

hero and Makarandikā was beautifully sketched and the second half was 

highlighted on coronation ceremony of their son and explaination of 

Vānaprasthāśrama of the hero and Makara. 

 

13. UMESH SHASTRI 
His two Sanskrit novels are Rasakpuram and Bilavamangalam. 

 
a. Bilvamangalam (1986) 

Shastriji has taken the legendary character Bilvamangala in this novel. His 

Bilvamangalam does not have a new plot. Its story is known to all. However Pt. 

Shastri has woven the story in this way –  

 

Pt. Rāmadāsa used to live with his wife in a village. He was a Vaiṣṇavite 

and earned his livelihood through Kathā Vācana (preaching the religious stories). 

But, unfortunately they did not have any issue. Once Pt. Mārkaṇḍeya came and 

advised his wife that they can have it through offering Bilva-leaf to Lord Śiva. 

But, Rāmadāsa was the disciple of Lord Viṣṇu. It was difficult for him to defect 

to Shaivism. But, before the womanly obstinacy Rāmadāsa ultimately relented. 

He allowed her to worship Lord Śiva but not in Śivalaya. He advised her to 

worship ‘Him’ only in his courtyard. And they got a son whose name was kept 

Bilvamangala later. But Paṇḍita Rāmanātha, while suggesting the name, made a 



  

prediction that the child’d star was not in favour. He said that this boy would no 

longer be of any use of them. He will become a sex-indulgent of highest order in 

his early age and would turn an ascetic in later part of his life. The same thing 

happened. Bilva began to run after the worldly pleasure. Once he began to gaze at 

the beautiful breasts of a maiden during his father’s katha vachana. The height of 

his luxury came when he began to move to a prostitute named Cintāmaṇi and in 

hobnobbing with this woman he ignored even the last rite of his father. But once 

when out of deep passion when Bilva went to Cintāmaṇi in a dark stormy night 

by holding a snake (knowing it a rope). Cintāmaṇi scolded him and that 

behaviour of the prostitute changed this disciple of beauty and luxury. He went to 

a temple and began to dance regularly during the worship. But once a beautiful 

lady Maniratna who used to come to see his dance in the temple again 

destabilized him from the right path. Bilva one day followed her till her home. 

Her husband a businessman came out and asked him for any service from 

himself. Bilva expressed his desire to see the beauty of that beautiful lady. The 

businessman persuaded his wife to come out before Bilva with a grand make up. 

When she came out and it was made known that she was none but the wife of that 

businessman himself. Bilva began to repent and in this connection he tore both 

his eyes and became blind. He said it were eyes which make a man sinner. And 

Bilva became really a true disciple of Lord Kṛṣṇa. Later Lord Kṛṣṇa used to give 

darśana to him. 

 

Acharya Umesh Shastri’s story is though not new, however, he has given a 

very nice shape to it in his novel. As per Pt. Rāmanātha’s prediction Bilva 

became complete ‘Bhogi’ (luxury loving man) but a brief motivation of prostitute 

Cintāmaṇi made him to move towards the Bhakti path. And Bilva turns away 

from the prostitute. In this way Pt. Shastri’s novel has portrayed a very 

interesting character in his novel. The simplicity of the language and the brevity 

of the thought are the main attraction of the work. 

 

14. SATYAPRAKASH SINGH 



  

Dr. Singh was born on 4th April, 1934 in a landlord’s family at Lakathepur (Dist. 

Jaunpur, U.P.). 

 
a. Guhāvāsī (1992) 

Guhāvāsī is a novel by Dr. Satya Prakash Singh. In fact, this novel is the first of 

its kind. The plot is completely a new one. The author has tried to portray the life 

of a cave and has described the various states of dreams. This novel is inspired by 

the Vedānta and Upaniṣad philosophies. The hero’s journey in the mountain 

Himalayas in search of truth, which was the main theme of the story. 

Meharchand Lakshmidas Prakashana, New Dehli, published this novel in 1992. 

 

The hero Omanandaa was the classmate of the writer who became sanyāsī 

while studying in Kāśī. The writer found him in the cave of Himalayas after so 

many days. This became the theme for the writer. Guhāvāsī is his first literary 

work. But it seems that the book has been written after much labour and 

dedication. And this only one novel is sufficient to make him an established 

novelist in Sanskrit. Its story is as follows – 

 

Nārāyaṇa and Narendra were friends who had gone out on a trip of 

Ṛṣikeśa. There they came across a handsome Danish youth who had become an 

ascetic. This fair complexioned youngman surprised both the friends by 

disclosing that he was living in a cave along with his girl friend – Dorothy. This 

youngman had adopted an Indian name – Nīrūpa for him. After talking to them 

and giving him the proper guidance up to Nīlakaṇṭha, both the friends moved 

ahead and found another cave in the dark night. There somebody invited them. 

They were surprised who could call them in a dark night on that unknown hill 

area. They went inside the cave and came to know through a person that 

Mahātmā (who was sitting in meditation) was there for last twenty years and he is 

introduced with him from last fifteen years. He said that this sage had been 

keeping mum from many years, whatever he predicts came true. Even the violent 

animals did not do any harm to him. They came and went back from him. The 



  

man further added that he felt himself fortunate enough that he has the privilege 

to come to such a personality. Taking leave from them after sometime, both the 

friends moved to some other direction. Narendra took out some pencils and 

boards to make some portraits of the natural sceneries. In course of this exercise, 

Nārāyaṇa happened to see another cave in southern side. They feared that there 

may be another Mahātmā (sage) in that cave also. But they decided ultimately to 

come next day. It was the late evening. Suddenly a voice came from the cave 

side. The voice called Nārāyaṇa by name and added that he already knew about 

their visit. The Mahātmā gave them warm welcome and arranged their night-stay 

there on the kusha-bed. In the night Nārāyaṇa saw a glimpse of Banaras Hindu 

University days in his dream. In this dream he saw some Omananda was 

completely a different creature in the student community. From the very 

beginning this student remained completely isolated from other students. He was 

the only student in the hostel who cooked himself. He did not have hair on his 

head, it was completely shaved. He led a complete ascetic’s life in the University 

Campūs. And perhaps this Mahātmā’s body and facial expression resembled with 

those of Omananda, that is why he came suddenly into his dream. After that both 

the friends did talk to the Mahātmā on various topics. Once again when he was 

lying on the Parnashayya (bed of straws) to have a sleep, Omananda again came 

to his dream in a different form. Omananda was seen with his girl friend, who 

wanted lift in his car in Jaipur city. But, the Mahātmā awake him in the midst of 

the dream. Then Nārāyaṇa asked him to unravel the complication of the strange 

dream. Thereafter Mahātmā explained that every dream has some reason and he 

gave ample evidence in the favour of his arguments. He said what he says is just 

the words of his Guru Maharaj. He said, ‘in dreams the unfulfilled desires of 

unconscious mind do come what one cannot fulfil in conscious state.’ The next 

day Nārāyaṇa was fully satisfied with the dreams’ explanation by the Mahātmā 

and then asked Narendra to leave but Narendra, as per his habit, suddenly took 

out his painting objects and began to portray the scene. And it became the 

evening. That night Nārāyaṇa again saw an ascetic in dream that was moving on 

the streets of Roorki city towards Haridwara. That completely shaven sage was 



  

non other than Omananda. Omananda was at a time left on the road and 

Nārāyaṇa talked to him but after some time a Mahātmā came and took Omananda 

in a cave what Nārāyaṇa could not see. And again in the mean time he awoke. 

Exchanging his views with Mahātmā, Nārāyaṇa asked him about Omananda. 

After knowing the feature of Omananda, Mahātmā said that his friend Omanad 

was brought here by his Guru Maharaj thirty five years ago and remained here 

with him (Mahātmā) for five years. He described Omananda as a great scholar 

and laborious as well. Describing Omananda’s enthusiasm, Mahātmā said once 

there was a narrow cave on the front side of the hermitage. Sometime there lived 

cobra. Once when both of them were towards that cave, Omananda wanted to 

stay sometime there. Then very shortly he started the excavation and Guru 

Maharaj permitted him to stay there for two months. When he went to see him 

after two months, Mahātmā saw the radiant light coming out from the cave. The 

Omananda was sitting in Padmāsana for penance. Mahātmā brought him to Guru 

Maharaj. Guruji became very happy and transferred all his wits to his pupil 

Omananda and fed a long lecture that he has attained the complete knowledge. 

Now his responsibilities are over, he would leave his body and Omananda had to 

use his knowledge for the public welfare. And after a short while Guruji’s head 

fell down on the ground. As per his desire both the pupils buried him under the 

cave and then Omananda left for some unknown place. After those twenty five 

years have gone, I did not get any trace to him. Then Nārāyaṇa along with 

Naerndra went out after taking leave from Mahātmā having enquired about the 

last time feature of his friend Omananda, he became almost sure that in the 

preceding cave the Mahātmā who was seen there would be his Omananda and 

none else. And then both the friends left for that place. Suddenly in the way the 

earlier foreigner monk Nīrūpa came across and he told that his beloved the 

unmarried girl deserting him had gone away with some Germanic tourist group. 

Then Nārāyaṇa advised him to move to Nīlakaṇṭhadhāma and search his life-

mate. She might be there with a certain group of German tourists living in some 

caves there. And Nīrūpa thanking him left for that place. In course of the 

conversation, Narendra cautioned Nārāyaṇa about Omananda’s Maunavrata. Any 



  

way, they ultimately approached the place but when they looked into the cave, 

nobody was there. Only the dark was there to welcome them. When Nārāyaṇa 

took out the torch from his bag and focused it in the dark, a well-known 

handwriting was there –  

ÒÊëÕ A ÈÊëÕ ÖÈz ó A ÈtÖãÊãÈ DÒâÒëÊâtÑâÌÑz ó 

 

In this novel of Satya Prakash Singh, initially it seems that the hero of the 

novel is Nārāyaṇa but Dr. Singh has very intelligently made a character the hero 

of his work who does not at all exist anywhere. The character only comes into the 

dream of Nārāyaṇa. This character is Omananda, a former class-fellow of 

Nārāyaṇa. This Omananda, as described by Nārāyaṇa himself, is a unique 

personality from the very beginning. This person used to be a class friend of 

Nārāyaṇa in Banaras Hindu University thirty-five years ago. Even those days this 

Omananda used to maintain a very unique profile. He used to prepare his own 

food in the hostel. And after leaving from the University life suddenly he came to 

Nārāyaṇa’s dream when he is on the tour of Ṛṣikeśa along with his friend 

Narendra. 

 

15. SHYAMVIMAL 
The novel Vyāmohi of Shyamvimal was published in 1991 by Surya Prakashan, 

Delhi. The writer wrote this novel in Hindi first and then he translated it into 

Sanskrit. One can see the style of Śaradcandra in this novel and the theme is 

mainly the female character where we can see the description of Himalaya, 

Badarikāśrama and other places around Himalaya. 

 

16. GANESHRAM SHARMA 
Ganeshram Sharma’s novel Jīvatū Pretabhojanam is a true story. It is divided 

into seven Paricchedas. The theme is that of social life. The story is about the 

superstitions of the society. A family got the news of death of a member and 

performed all the rituals of the death member as adviced by the Panch of the 



  

village. They sold all the property and performed all the rituals as per rule. But 

the person who was announced as dead came alive and relative saw him as alive. 

But they don’t have a single penny to spend for his life. Then he (lived) spent his 

life like a dead person, without money. 

 

Mūḍhacikitsā is another novel, which is divided into 21 Prakaraṇas. Here 

the poet highlighted on the blind belief of the village people where the illness was 

treated by the foolish methods likes tantra, magic, and tona totaka. 

 

17. DURGDATTA SHASTRI 
Pt. Shastri was born on 28th August, 1917 in a village of Himachal Pradesh. 

 
a. Viyogavallarī (1987) 

Viyogavallarī is the novel by Pt. Durgadatta Shastri based on the traditional lines 

of Vāsavadattā and Kādambarī. The style of this novel is like ancient stories. 

Poet’s grief (worry) about the vanishing of National unity and culture of our 

Nation is highlighted in this novel. Its story runs in the following way – 

 

The king Mahāsena used to rule over a Southern state named Kumudvati. 

But the queen Padmāvatī could not conceive. As a parrot said the king received 

two sons by serving a sage Gautama in the hermitage of Agastya. Both the 

princes became expert in all the spheres merely in twelve years. Once the 

Kapālikas began to disturb the sage Agastya’s hermitage, sage Gautam met the 

king and asked his elder Prince Sūryaketu to get rid of Kapālikas. According to 

his words, the king sent the prince with the sage. The prince got rid of the 

Kapālikas from the hermitage. But once a Kapālika named Bhūtanātha appeared 

and began to disturb the hermitage. Sūryaketu could not defeat him. 

Consequently, he took away the prince to his cave. His daughter Dāminī was 

very beautiful. She was fascinated by the charm of prince and proposed her love 

to him. But he turned down the proposal. On this, the Kapālika planned to kill 

him. But according to the guidance of the parrot, Sūryaketu killed the Kapālika 



  

and escaped unhurt from there. He, wandering here and there, reached the 

Vetravati where king Bhadrasenaa was ruling. He had two daughters Pratibhā and 

Suṣmā. Pratibhā was attracted to the prince. Only Sūryaketu fulfilled the 

condition of Svayaṁvara in the palace and Pratibhā garlanded him. Thus, they 

were binded in the marital knot. Once during hunting he was fainted since he did 

not prevent himself from drinking water in the tank in spite of Yakṣa warning. 

The Candraketu, on the other hand, set out to look for his elder brother. With the 

help of that parrot he reached the palace of Pratibhā. Since both the brothers look 

was almost the same, Pratibhā was confused and held him her husband, but 

Candraketu was a man of high character. He went to that tank where Sūryaketu 

was fainted. Candra responding to the queries of Yakṣa got his brother revived. 

In way back from that tank when Sūryaketu wanted to have an Agniparīkṣā of his 

brother, Candra renounced his body through Yoga power. Pratibhā became very 

aggrieved to see her high-characterd brother-in-law. Sūryaketu was also equally 

pained. At the request of Pārvatī, Lord Śiva revived him and his marriage was 

fixed with Suṣmā, the younger sister of Pratibhā. In this way, the south-east and 

north-west kingdoms united with the marital relations. Both the kings Mahāsena 

and Bhadrasenaa handed over their kingdom in the hands of Sūryaketu and 

Candraketu respectively and left for Vānaprastha. The parrot who was a human 

being in his early life, once again got back his original form in the company of 

king Mahāsena. And he was honoured with the title Rāṣṭraguru in both the states. 

 

Pt. Shastri has revived the episode of hermitage, the parrot and the kings 

once again in the late 20th century. Perhaps, he is the first novelist who has 

contributed such a work in post-independence India. The theme is though not 

new but it has become very interesting. 

 

19. KRISHNA KUMAR 
He was born in 1925 in Muradabad of Uttar Pradesh. He wrote two novels viz. 

Udayanacaritam, published in 1982 by Mayank Publication, wherein the love 

story of king Vatsa, king Udayana and Vāsavadattā was beautifully sketched and 



  

Tapovanavāsinī has been published in 1994 by Mayank Prakashan, 

Hanumangadhi, Kanakhal, Haridwar. 

 

20. HARI NARAYAN DIKSHIT  
He was born in village Padkula of Jalaun district of Uttar Pradesh. His novel 

Gopālabandhūḥ was published by Eastern Book Linkers, Delhi. It is a story of a 

boy of a wild lady born in backward cast. This is an imaginary story of that boy 

who imagines Lord Kṛṣṇa as his elder brother Gopāla and Rādhā as his sister-in-

law. 

 

21. MOHANLAL SHARMA 

Mohanlal Sharma was born in 23rd September 1934 in Jaipur. His Sanskrit 

novel Padminī was awarded national award in 2009 by Rajasthan Sanskrit 

Academy. This novel is divided in three Prakāśas and twelve Vikāsas. Here 

Prakāśa means three seasons (Ṛtu) and Dwadash means the sign of image of sun. 

Here the king Ratnasimh of Chittva and his newly wedded queen Padminī’s 

(description of) beauty, bravery and inspirable words described beautifully. 

 

The story of sacrifice of beautiful Padminī and king Ratanasingh was also 

narrated. Here the description of the sacrifice of the brave soldiers, sacrifice of 

brave Kṣatriya ladies, the brave works of Gowra and Badal as well as description 

of women who did the ‘Jhohar’ sacrifice. 

 

22. SRIDHAR PRASAD SUDHANSHU 
Sridhar Prasad Sudhanshu was born in Pilibhit. His novel is Śṛyate hi which 

describes the freedom fight. The hero of this novel is Dineśa and heroine is 

Hemalatā. The heroine’s character is main in the novel. Patriotism is the main 

theme of the novel, which ends with the auspicious wedding ceremony of heroine 

and hero. The prose of the novel is easy and clear. The language is flowing and 

natural. 



  

23. VASUDEV AWAKAMBKAR 
The novel Premajālam is a beautiful novel of the author. The story of the novel is 

historical and imaginary. Mainly the story is of Chief Minister Rambev Rai and 

Yavan King (Muslim) Adil Shaha. This story is divided into thirteen Ucchavāsas. 

The names of Paricchedas are also given according to the incident. This story is 

of bravery as well as love story of hero Ramdev and heroin Shuba. Adil Shaha 

was a villion who was tapped in the net of Ramdev and died. There is lively 

sketch of beautiful Sanskrit language. 

 

25. RADHAVALLABHA TRIPATHI  
Radhavallabh Tripathi’s Karuṇā is a small novel. The life of Kitiphoma is the 

main subject of this novel. Kitiphoma and his mother suffered a lot by the 

cruelity of Palkot, and entered the Thiland. There they live a life full of 

hardships. Inbetween this, his mother died. 

 

A Buddha bhīkṣu took Kitiphoma with him as he was suffering from 

hunger. There also he was sent to Jail as he was blamed of robbing the statue of 

Bhagavān Buddha. The Jailer knew that Kitiphom has not robbed the statue. But 

the poet picturised the downfall and bad goveranance of Buddhists. 

 

After coming out from Jail, Uraisi kept him with his friend Sayit. There he 

joined his cloth business and he was married with his daughter Vipadā in 

Bangkok. Vipadā was not satisfied by Kitiphoma and went away with some other 

man with her daughter. Lonely Kitiphoma struggled a lot and became a famous 

businessman of Changamay city. Once he met his daughter in Bangkok and came 

to know about the death of his wife Vipadā. This is the story of a Youth, 

struggling with lots of hardships in his life. 

 

26. KESHAV CHANDRA DASH 



  

The young author Dr. Keshab Chandra Dash, who hails from Orissa, is the person 

who has contributed a lot to the world of Sanskrit novels. The forty year old 

teacher in Jagannath Sanskrit University, Puri (Orissa), has already written 

twelve (12) novels in Sanskrit. The Śaśīrekhā is his thirteenth creation. His 

earlier novels are Tilottamā (1982), Śītalatṛṣṇā (1983), Pratipad (1984), Aruṇa 

(1985), Āvartam (1985), Nikaṣā (1986), Śikhā (1987), Ṛtam (1988), 

Madhuyānam (1990), Añjaliḥ (1990), Patākā (1990) and Visargaḥ (1992). 

 

Dr. Dash was born on 6th March, 1955 at village Hatasahi of Cuttack 

district (Orissa). He got his primary education in Orissa until his graduation. 

After that, he went to the University of Poona, where he did hid M. A. and 

M.Phil. in Sanskrit. Then he was appointed as a lecturer in Government 

Women’s College, Bolangir. In 1993, he joined the Jagannath Sanskrit 

University, Puri. There itself he did his Vidyāvāridhi (Ph.D.) and Vidyāvācaspati 

(D.litt.). 

 

a. Śaśīrekhā (1994) 

Śaśīrekhā is the latest work in Sanskrit novels. Like his other novels, Śaśīrekhā 

has also been written in a very simple language and style. He has tried to focus 

light on some characters of middle class society. The story of the novel is as 

follows – 

 

Śrīmukha left his home in his early childhood and became an ascetic. 

When he became young, he once came to his village. Raghupati offered him his 

daughter Lipsā for the marriage. Bhavānī, his wife, initially rejected the idea but 

later agreed to get her daughter married. Śrīmukha too resolved to give up his 

ascetic life and come to the household. But since the marriage was against the 

desire of Lipsā so she misbehaved with Śrīmukha even in her first night with the 



  

husband. Consequently, Śrīmukha left his home once again and resumed his 

ascetic life. 

 

Medinī on the other hand was a neighbour to Raghupati. She had a humble 

daughter Śrāvaṇī. One day Dinmani a servant to Abhrapad, the landlord of the 

village, brought a proposal of the landlord for the marriage of Śrāvaṇī. After 

some consideration, Medinī agreed to it and got her daughter married and began 

to live with her and her son-in-law. Śrāvaṇī who was earlier fascinated to 

Śrīmukha ultimately surrendered to the landlord, who very cruelly began to give 

pain to both the mother and the daughter. Later Śrāvaṇī gave birth to a beautiful 

girl Urvī. She (along with Dinmani) also became the target of his atrocity. 

Abhrapad was jealous to Śrīmukha’s marriage with Lipsā since he was earlier 

rejected by Lipsā herself. The cruelty of this landlord went to such an extent that 

he made his daughter Urvī a dancer in order to earn money. 

 

Śrīmukha, on the other hand, came into the contact of a social and relioous 

man Induketana. This noble man was alone in his family. His wife Śaśīrekhā was 

already dead and later kept inspiring him to do good for the poor and sufferer 

community. Induketana was impressed by the noble and polite behaviour of 

Śrīmukha and he later adopted him as his son and instructed him to perform his 

incomplete works. Once in a cultural programme after laid down a foundation 

stone, he saw the dance of Urvī, he was astonished to see the image of his 

Śrāvaṇī in that girl. Later Dinmani came across and confirmed his doubt. After 

some time Induketana instructed him to bring his wife Lipsā from the village. 

Lipsā, on the other hand, was burning in the fire of repentance after she had 

misbehaved with her newly-wed husband. Her cruel mother and Raghupati had 

already died. After Bhavānī’s death, Lipsā’s some distant relatives appeared and 

dividing her property took away their shares. And Lipsā had only a hut left with 

her wherein she was living and remembering her past. Śrāvaṇī, on the other hand, 

was very much frustrated after the dance performance of Urvī in the dance 

festival. Abhrapad beat her badly which made her completely dumb. The doctors 



  

could not cure her. One day Śrīmukha came to the village. When Abhrapad 

knew, he appeared and began to beat him. Śrāvaṇī could not bear all this, she 

suddenly burst and said to her husband not to do so. This incident brought her 

speaking power back. The outraged villagers, out of retaliation, jumped on 

Abhrapad and began to teach him a lesson but Śrīmukha forbade them from 

doing so. He was happy that due to this incident Śrāvaṇī got back her speaking 

power. Then Abhrapad repented and Śrīmukha was happy to see his wife Lipsā. 

 

Dr. Dash has beautifully picturised a humble and polite person whose life-

style is completely based on Gsndhian philosophy. Śrīmukha who is the hero of 

the novel does not come to anger at all. He escapes from the reverse situation. 

When his newly-wed wife misbehaves with him, he does not want to teach her a 

lesson, rather he leaves the home. Even at last when the landlord unnecessarily 

attacks on him he kept mum and spoke affectionately –  

ÙâÕÇä Ñè»â áâÖäÈz ó ÑÌíÏâËÒâ ÈsÒâ Õâ»z ×*kÈð ÍäãÅÈâ áâÖäÈz ó ÍçÌS¿ ÈÒâ ÓätÒâ Öâ ×*kÈ 

ÍýtÒâ½Èâ ó ÈsÒâ Ñè»ÊíØí ÊèÓäÐèÈð ó #ÈÊÉôÑz áÚï ÍýÖnÌð ó Ñâd×ÁÌíÍãÓ ÈâÅÌë ÒãÊ »sÒã¿Èz éÍ»âÓð ÈãÚô 

ÈÝ Ì Ñë Êçð¼Ñz ó áãÍÈç ÈÝ áâÌnÊí ÑÑ ó ÈÉìÕ ÒãÊ ÑÑ ÑÓÇë .........ó 49 

 

It can be said in short that Dr. Keshab Chandra Dash has portrayed an ideal 

person in his novel whose life-style can be an example for the emerging youth of 

the world. 

 

b. Madhuyānam  

Madhuyānam – one of the earliest novels by Dr. Dash is regarded as his 

masterpiece. 

 

Samajña, a Brahmin Youngman, meets a Jain monk Arhant Pudgla in a 

festival and was impressed by his clear-cut way to nirvāṇa and got initiated into 

Jainism. With his deep faith and active participation in spreading the message of 
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Mahāvīra, he later became the leader of the religion and was famous as Arhant 

Sāmpratima. Once on the way returning to his āśrama Sāmpratima rescued a 

young and rich businessman whose leg was squieezed under a fallen tree. He 

took him to a nearby village and advised a Jain Brahnmin’s family to take care of 

the man. The man named Śīlaprajña and his lone beautiful daughter Nīlāñjanā 

treated him properly. She falls in love with him and takes oath to initiate him to 

Jainism, if he is cared. After a long time Śīlaprajña cured and also their love 

affair matures. The author has beautifully delineated their love affair on the 

backdrop of Jain spiritualism. 

 

On his journey, Arhant Sāmpratima visit again the Brahmin’s house and 

gets irritated sensing the love between Śīlaprajña and Nīlāñjanā and advised to 

bring the youth to his āśrama for initiation. They reached the āśrama on the 

auspicious full-moon-day neither of them knowing the nature and consequences 

of the initiation. Śīlaprajña enters the chambers of initiation and Nīlāñjanā waits 

– perhaps for her whole life. 

 

Śīlaprajña’s hair was neatly razored, he took bath, wore white garment and 

recited the mantra from the palm-leaf. Then the initiator Takṣaka ordered him to 

close his eyes and take three marks on the body as the symbol of triratna. The 

marks were deep and long with a burning iron-rod sufficient to make the initiate 

lose consciousness. 

 

The door of the initiation chamber does not open for Nīlāñjanā. She returns 

home alone with guilt and tears in her heavy heart. Śīlaprajña regains 

consciousness to stay in the unrelenting routine of the āśrama. His smarting 

would impel him to speak for human values and individual opinions and against 

the torture to body as a means for nirvāṇa and imposition of one’s opinion on 

many on the name of leadership. But Arhant Sāmpratima rejects his arguments 

on the ground that individual opinion has no place in āśrama. 

 



  

Nīlāñjanā comes to meet Śīlaprajña to talk about her marriage with him. 

But Śīlaprajña is already out to attain higher realization through begging. She 

returns again with broken heart. After three years when her parents died, she 

again comes to āśrama, waits for Śīlaprajña. After a long time, Arhant 

Sāmpratima advises her to get initiated. She agreed. After initiation her beauty 

reduced and she completely took like a skeleton. Śīlaprajña happens to meet her 

and faintly recognizes her after her departure and tries in vain to find her. 

 

Śīlaprajña discovers more truths while begging. He discovers the path of 

sweetness – Madhuyānam. To him, life is beautiful. Man’s liberation is his 

realization of the beauty Sāhasthya. Again when he meets Nīlāñjanā she repeats 

his proposal for marriage on account of his lack of spiritual restrainment and 

discipline. His philosophy of Sāhasthya and Madhuyānam is also rejected by her. 

He builds an āśrama near the village of Nīlāñjanā exactly on the place that had 

once witnessed her love with him. People are served, saved and consoled by him 

in that āśrama which gradually becomes famous. 

 

Finally Nīlāñjanā faintly feels that she is pursuing a mirage of nirvāṇa 

through her hard austerity, discipline and fasting. She takes a long journey from 

the āśrama to reach the āśrama of Śīlaprajña with her ill-health and fatigue. She 

dies on his lap with all satisfaction and love. After her cremation Śīlaprajña 

vanishes from the people’s sight. 

 

Arhant Sāmpratima is deeply affected with the turn of events. He 

relinquishes him office in Jainism and gets converted to Buddhism to succeed the 

Buddhist leader Yogadeva at his death. 

 

The background of the novel is the breakdown of both Jainism and 

Buddhism as a result of extreme and inhuman physical disciplines and the 

entrance of women to the monasteries. Like late Surendra Mohanty, a famous 

oriya novelist the author has exploited the religious history of India and has 



  

written a beautiful novel. Although the philosophy of Sāhasthya is not very clear 

as to how it can offer Madhuyāna as an alternative to Mahāyāna and Hinayāna, 

the author’s thrust upon the humanitarian values as a requirement in any religion 

is convincing. In the following passage, we can observe the author’s beauty as: 

 

éÍ¿ìÝä ÓÁÌä ó ¿n¨í §SÒÈë »âÑâÒÌãÑÕ ó Öï½ãÑwÇçÁÔÊð ÍãÓÈð ¼ëÔãÈ ó ãÊÕâãÒÈâ 

ÓÁÌä ÑnÉÓâ ó ãÕÁÌÈâËîÈí ãÕÚâÓð ó ÑÚÞð ËmÑÍçùð áazÌsÒ #»*sÑÌz ã×ÔâsÈÓë áâÖäÌð ó 

»îØëÒÕÖÌë sÉãÕÓâ jÒítsÌâ sÈbËâ ó ÖYíÔ*NÅÈÑsÈ»ë ÀâÒâÍÉäÒÍýãÈÎÔÌï ÖçwÍwÃÑz ó 

ÍýtÒaz½âãÌ ÈsÒ ÍýãÈã®ÒâÚäÌâãÌ ó áânÊíãÔÈÑÌâ áYËmÑÍçùð ó ãÕØâÊð _ÊÒï »ÕÔä»ÓíãÈ ó 

ÈÉâãÍ áÕÒÕâð ãÌrwÇâð ó Ñç¼ë ¿ ãÕ™ãÈð Ì ÔxÒÈë ó áÌçÈpÈ-ÌÒÌ-ÁÔï ÁâÌèÍãÓ ãÌÍÈãÈ ó 

½ÐäÓâtÑãÌÕë×ë Öð »ëÕÔÒâãÕw»ÓíãÈ – ÌäÔâ:ÁÌâÒâð (½ÔÈz) ÓîpÒÌçÍèÓâãÇ »ãÈ ó50 

 

c. Visargaḥ 

In Visargaḥ, the story of a potter ‘Nakula’ is sketched. Nakula, his wife Avinā 

and her married sister Suparṇā are the three main characters who are suffering 

from the pangs of life. His father Kapila is the symbol of traditional values, 

patience and of the oceanic thoughts. Ila, the daughter of Nakula and Avinā died 

because of her illness, which causes shock to them. To escape from the pangs of 

life Nakula tries to commit suicide twice. Sukarṇā also tries to commit suicide to 

get rid of her abnormal behaviour. Nakula rescued her and brings her to his 

house. The story starts from her arrival and ends after her departure with the 

newly born baby girl. The villagers suspect that he has some illicit relationship 

with his sister-in-law Suparṇā. Sukarṇā refused to accept Suparṇā as his wife. 

The cacophony of the limitless thought distances the readers from the writer. Let 

us see the following passage: 

 
×ÓÈzã»ÓÇë áÕ½âÚÈë ÓâãÝð ó ÍýÊë×í ãÌÁôÌð ó ÕÃÕöÜð ÖâÜâÈz ÈÍsÕä ó ÈÑãÐÔxÒ tÕÓÈë 

Ì»çÔð ó áY ÖÑâ*pÈð ó áYìÕ áÕÖâÌÑz – Êçð¼sÒ..... ÁäÕÌsÒ.... ãÁÁäãÕØâãÕ×ëØsÒ ó 
ÁäÕÌë;*sÑÌz »í Õâ ÔâÐð..... ÒãÊ Ñç*wÃãÑÈÑnÌï Ì ãÑÔëÈz..... ÒãÊ ãÌÕâÖsÉâÌë ¿ÓÇÑËð 
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s¼ÔëÈz..... ÒãÊ ÕÖÌë ãÀ ï̈ ÊëÚsÒ áÔaz»âÓí ÐÕëÈz..... ÒãÊ ÕøsÒ áÉíô Ì ãÕYëÈz..... ÒãÊ Õâ 
ÁäãÕÈçï ÁäÕãÒÈçï ¿ áãË»âÓí ÌSÒëÈz ÒãÊ ¿ ãÌÒÑí ãÌÓâÍÈâï Ì ÍýÒcÀëÈz ¬51 
 

d. Śikhā 

The main characters of this novel are Vilāsa, Niśānta and his wife Sampā, 

Kulamaṇi, Vilāsa’s father Rajani, Vilāsa’s sister and his servant Murma. Murma 

nourished Kulamaṇi and brought up as his own son after the death of his mother 

in childhood. The writer very nicely described the character of Murma which 

touches the hearts of readers. 

 

Vilāsa spurns off his father who is an orthodox seeker of peace in his life 

and proceeds to city, where he establishes himself as a successful businessman. 

Vilāsa wins the corporation election as a Mayor because of the whole-hearted 

effort of Sampā, the wife of his friend Niśānta who is a clerk. Sampā left her 

husband and started living with Vilāsa which caused the death of Niśānta. In the 

next election Vilāsa faces defeat and tries to escape from the pressure of his 

money lenders. He goes back to his village after the death of his father to collect 

some wealth. He vanishes from everybody’s sight when he comes to know that 

nothing is left for him in the village. 

 

The writer vividly presents Puri as a place of pilgrimage and as a source of 

solace in the last half of the story, where in the auspicious month of Kārtika, 

Kulamaṇi, his widow daughter Rajani (who sees her husband in Lord Kṛṣṇa) and 

servant Murma visit Puri. The episode of the poor villagers desirous to visit Puri 

at least once in life, touches the heart of the readers. How nicely the author has 

described different situations can be seen in the following passage: 

ÑÚâÊëÕÑ*nÊÓãÌ»Ãë Èã§Ìë ÑçÑçôð rÊÌz áâÖäÈz ó ãÌ»Ãë ÈsÒ ÑâÈö×Õð ó ÒâÒâÕÓä Öâ 

ã½ãÓÁÌð ó »ÑôãÌãÑùï ½ýâÑâ:¿ÔÑâ½tÒ Ñ*nÊÓsÒ ÍS¿âÈz ÕÖãÈÑ»ÓíÈz ó ÑçÑçôð ãÍÈÓï Ì ÊöwÃÕâÌz ó 

ÑâÈâ #Õ ÈÊÉõ ÖÕôÑâÖäÈz ó áÞâÈÓí½ë Öâ ×ëØSÕâÖï ÍãÓtÒøÕÈä ó ãÊÌÝÒï ÒâÕÈz ×Õð ÈsÒâð 
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ÈÝìÕ ÍÈãÈ ó È*nÌ»Ãë ÑçÑçôÓãÍ ÈÉâ éÍãÕ×ãÈ ó ÒÊâ ÜçËâ ÏâËÈë ÈÊâ ÑçÑçôð ÍýÖâÊãÌãÑùï 

Ñ*nÊÓÑâ½cÀãÈ ó Èã§Ìë »çÔÑãÇÓÍöcÀÈz ó 52 

 

e. Om Śāntiḥ 

This is a novel of 120 pages with commonly found film plot. There lives a poor 

lady named Dhārā with her son Cakradhara near an old temple in Madhupurā. 

She is so poor that she has to sell her son to a contractor through a middle man. 

He flees here and there and finally settles as a doorkeeper in the office of the 

manager named Mahendra. Mahendra as a villain wants to grab the whole 

property of another industrialist named Candrasvāmī. Meanwhile Cakradhara 

grows up as a labour-leader. Candrasvāmī finds him as a faithful man and 

appoints him as the special manager. 

 

Candrasvāmī’s daughter Candrā loves Mahendra and wants to marry him. 

So, she opposed the appointment of Cakradhara as a special manager in her 

father’s office. Mahendra wants to kill Cakradhara in a bomb blast but failed, and 

gets arrested as he killed a driver and the bodyguard in the same blast. 

Candrasvāmī feels very sad when he came to know that his daughter wishes to 

marry Mahendra. He wants to marry his daughter with Cakradhara. As per 

Candrā’s wish Cakradhara released Mahendra on bail. As per Mahendra’s plan he 

wants to marry Candrā to get whole property. But after marriage, when they 

returned from the honeymoon Mahendra finds that all the property is willed in 

the name of Cakradhara. 

 

In the next plan, he divorces Candrā and forces Candrasvāmī to change the 

will for a remarriage between them. But Candrasvāmī dies of heart-attack. 

Mahendra getting frustrated set fire in the industry, stabbed Cakradhara with a 

burning stick and dies in that fire. Candrā brings Cakradhara to her house for 

personal treatment. But Vikram, Cakradhara’s friend takes him to his village 
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driven by a car. When Candrā comes to know about this, she follows them. 

Unfortunately she reaches him up only when he dies in his mother’s lap. 

 

f. Tilottamā 

It is a story of two college students viz. Puṣpavallabha and Tilottamā. When they 

go to picnic to the Kālijaī hill, spotted inside the picturesque Chilika Lake, their 

love blossoms. But they could not marry and have to marry with different 

persons. Tilottamā marries with Bhāgyadatta, a rich man. But he takes revenge 

on Tilottamā as he chances upon some photographs of Tilottamā and 

Puṣpavallabha on the first day of marriage. After knowing that Tilottamā is 

married, Puṣpavallabha also marries a poor beautiful girl named Madhuchandā. 

 

Bhāgyadatta tortures Tilottamā, so she leaves his house, changes her name 

as Madhusmitā and spends her life as a Sannyāsini in some hermitage near Dhuli 

hill of Bhubaneshwar. Bhāgyadatta takes Nilimā, a village girl as well as 

Tilottamā’s classmate to a holiday home in a jungle. The tribal people kill both of 

them because they suspect that Bhāgyadatta glances lustfully at their women and 

girls. Badrikesh and Ashutosh hppen to meet Tilottamā in her hermitage. They 

were friends of Tilottamā and Puṣpavallabha in their college and now they are 

teachers in a school near Dhauli. After that they meet Puṣpavallabha to convey 

her story. But they found him in a broken down condition as he lost his wife 

during delievery. They told all about Tilottamā and convinced him to marry her 

again. 

 

Tilottamā knowing all about Puṣpavallabha takes time of seven days to 

prepare herself for the marriage with Puṣpavallabha. But after five days when the 

three friends come to the hermitage to meet Tilottamā, she is found dead of silent 

fasting in her room. 

 

27. RAMKISHOR MISHRA  



  

The novel Antardāhaḥ of Ramkishor Mishra was published in 1998. This is a 

social novel, which highlights the discriminations of caste system of the society. 
The love story of Sanskrit students Kamalā and Ānanda was sketched nicely. 

Kamalā marries with Ramesh who does not match with her in any matters. At the 

end of novel Kamalā dies and all other characters are immersed in grief so the 

name Antardāhaḥ is given to this novel. An example is given below. 
 

áY ÓÑë× áâÌnÊsÒ ã¿ÓÑìÝävÒÕcÀëÊâÒ Öï»lÍï ÊöÆä™ÈÕâÌz ó ”Òí ãÑÝï ãÑÝ×bÊsÒ 

vÒçtÍãùï Ì ÁâÌâãÈ, ÁâÌâãÈ ¿âãÍ ÍÓï ÖmÒ½z vÒÕÚâÓëÇ ÈÊÌçÖâÓï Ì ÍâÔÒãÈ, Ö i» ãÑÝÑz ¬ ÌìÕ, 

ÌìÕ ó” åtÉï ÈnÑÌãÖ ãÕ¿âÓÍýÕöãùÓÁâÒÈ ó ÒÊâ;;×âÈäÈÑâÌnÊÕ¿Öâ ÈÊnÈÊôgËï, ÈtÖ »ÊâãÍ i» 

ãÕsÑÈçôÑÚôãÈ ¬ »ÑÔâÒâð ½öÚï Ö SÕí;ÕSÒÑëÕ ÍýâÈ½ôãÑwÒãÈ, ÈÊìÕ ãÕÞâsÒãÈ ÒÊâÌnÊÕ¿Ìë ã»ÒÈä 

ÖtÒÈâ ¬ “ÒãÊ ÖtÒÈâ ÐÕëÈz ÈãÚô ãÑÝÈâãÕcÀëÊ #Õâ;ÐèÈz, Ìí ¿ëùsÒ ÖímÍýâÖï, ã»nÈç ÈÊÕ½Èî 

ÑÊäÒ #Õ ÍýÑâÊð, ÒÊÚï È]¿ÌëÌìÕ ãÕÍÓäÈÏç*}ÓÐÕÑz” åtÉï Ö ãÕ¿âÓÒnÌ½ÑÈz ó áâÌnÊsÈç 

sÝäÓtÌsÒ ÍýâpÈî, ÈÝâãÍ ÑÌí;Ðä*pÖÈâÒâð »ÑÔâÒâ áÌçÓkÈî, ÒãÊ ãÑÝÈâcÀëÊí;ãÍ ÐÕëÈz Ö Èï 

ÕÓÑëÕ ÑnÒÈë ó »ÑÔÒâ ÖÚ ÖmÐâØÇë Ö áâ×âÈäÈ ÖâÎlÒï ÍýâpÈÕâÌz ó ÈëÌ ÖÚØôsÕânÈð Ö ÓÑë×ï 

ÍýãÈ ÍöwÄÈð iÖÚ åÕâ;ÕÔí»ÒÌz ãÌ×ânÈï ÒÒî ó 

 

30. CHANDAN MUNI 
Chandan Muni was born in 1914 in Sirsa (then Panjab) and was later got diksa 

(Rajsthan) in 1921. Since then he is in Rajstham. Now he is running a literary 

society at Dabari in Rajsthan (since 1963). Muniji has written many books in 

Sanskrit, Prakrit and Hindi as well. Out of them we have two novels in Sanskrit – 

Arjunnalakaram (1969) and Prabhav Prabodh Kavyam (1970). 

 

a. Arjunnalakaram (1969) 

Arjunnalakaram is the novel by a Jain saint Chandan Muni. Muniji has portrayed 

an ordinary gardener of Rajgir, Arjun who becomes completely violent after an 

incident in his life and later a young devotee of Lord Mahāvīra suddenly turns 

him to the pious path of devotion. 

 



  

Arjunnalakaram’s story begins with the description of Rajgir city under 

Magadha kingdom. In the city there was a Guṇaśīla garden. In that garden, there 

was a temple of Yakṣa. The name of the temple was Mudgarapani. Arjuna was 

the gardener there living with his beautiful wife Bandhumati. Once when Arjuna 

walked away to pick some flowers along with his wife, a bunch of six ruffians 

happened to see his wife and became fascinated towards her. They hid 

themselves within the doors of the temple. As soon as Arjuna began to offer 

flower to the statue in the temple, all of them jumped on him and binded him. 

Thereafter, all of them blackened their face with Bandhumati one by one. And 

then fled away. Arjuna later killed his wife viewing that her chastity was lost. In 

reaction, Arjuna became completely violent and began to take revenge by killing 

six men and one woman daily. The whole city was terrorised. But once Lord 

Mahāvīra appeared in that Guṇaśīla garden. A young disciple of Lord, Sudarśana 

made an attempt to motivate the gardener. He went before the gardener but 

surprisingly Arjuna’s weapon could not fall on Sudarśana. This was the effect of 

Lord Mahāvīra. Arjuna began to repent for his former conduct. He expressed his 

desire to have a darśana of Lord Mahāvīra. Then, Arjuna got the darśana of the 

Lord. 

 

The story is completely based on the religious plot. Arjuna is very simple, 

poor and ordinary character who becomes very cruel but when someone makes 

him to realise the truth, he accepts his mistakes and wants darśana of Lord 

Mahāvīra. 
Ùë*wÄÕÒô ! ÑÒÒãÍ ÊÒâï ãÌËâÒ ãÌÕëÊÒÈç ÒÈz »ë Ö*nÈ Èë ÍãÈÈíÊËâÓ ÍýÕÇâ ÑÚÌäÒ¿ãÓÝâ ÑÚâtÑÌí Ð½ÕnÈí 

ÑÚâÕäÓâð ¬ ÒãÊÊÊöcÀÒâ ÐÕâÌz ÑÓÇâÈaz »ÑãÍ Ìâ ××az»ë, Ñâd×ë Í×çÕöÝÒë ãÍ ¿ ÑâÌÕÈâÑÊäd×Èz ó 

áãÐwÔØâmÒÑÚãÍ ÈëØâï ÌÒÌâÑöÈï Ê×ôÌÑz ó53 

 

The plot of the novel is very short. However, the author has tried to 

describe every episode by stretching it to its maximum length. 
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31. JEET SINGH KHOKHAR 
Jeet Singh Khokhar was born on 15th January, 1955 in a poor farmer’s family at 

village Bhairupa (Dist. Bhatinda, Panjab). 

 

a. Prītiḥ (1986) 

Prītiḥ is a novellet by Jeet Singh Khokhar. Dr. Khokhar has taken completely a 

modern plot in this novel. He has described the love story between a Santoṣa 

Singh and Prīti. It is a work written to bring radical change in rural women. His 

picturisation of a farmer’s daughter will certainly give new light to woman folk. 

The story of Prītiḥ begins as follows – 

 

Santoṣa took birth in a poor Sikh family in a simple village of Panjab. At 

six he was taken to school. Initially he used to be reluctant towards studies but 

later he took interest and began to come first in all the examinations. But his 

mother left him forever before the announcement of his matriculation result. Any 

way he took admission in a college in Faridkot. Seeing his bright records, the 

Principal wrote off his college tuition fees. All the Professors showed affection 

towards him. He earned a nice reputation in the college. The delicate girls wanted 

to have friendship with him but he always ignored such sentiments. 

Coincidentally there was a very beautiful girl Prīti. She was the daughter of a rich 

landlord. She always followed him in all the academic competitions. If Santoṣa 

stood first, she would definitely stand second. And in course of time both were 

fallen in love. Once Prīti decided to propose his love to Santoṣa but failed to do 

so. She only asked a book from him. She made some marks inside the book 

before returning it to Santoṣa. And these marks made Santoṣa mad in love. And 

gradually their affair came in the eyes of the whole college. But a villain came in 

their way. Once when they were talking and enjoying their moments in way back 

from the college, Hukam Singh another student of the college interrupted and 

tried to propose his love to Prīti. But Prīti very strongly scolded him and advised 

him not to see her again. In the mean time Santoṣa and Prīti’s result were 

published. Santoṣa got first position followed by Prīti. When Prīti’s result was 



  

being seen in the newspaper by her parents in her village, her father’s eyes saw 

Santoṣa’s name as well. And he prayed to God for such a boy for his daughter. 

But one day Prīti disclosed her association with Santoṣa to her mother. When the 

mother described the news to her father, he also was pleased. Prīti’s father was 

the headman of the village. Once Hukam Singh misbehaved with Prīti in the 

college canteen but Prīti took special care of him in front of the students and he 

fled away. Later he tried to play with the modesty of a village girl who was 

coming in the way to the college. In the mean time a youth Pratap Singh appeared 

and he saved her chastity. The next day Pratap Singh, who was the class 

representative in his class, went to Principal and with the pressure of the students 

union President Gurucharan Singh, he got him (Hukam Singh) rusticated from 

the college. Later Hukam’s father reached the Principal but the Principal did not 

bow down before their intimidation. Some time later, Santoṣa and Prīti’s final 

examination was over and Prīti’s father had written to her to come from the 

hostel along with Santoṣa. And after the request of Prīti, Santoṣa went to her 

parents. They received him with the core of their hearts. One day, they came to 

Santoṣa’s village and talking to his father Gajjan Singh finalised the marriage of 

Santoṣa and Prīti. The next day, Santoṣa gave an informal party to his colleagues 

in his office. A staff member Gangaram was jealous to him. He reported the news 

to Hukam Singh. One day Prīti and Santoṣa went to Chandigarh’s Rock garden 

and Pinjore garden. After returning from there they stayed the whole night at 

Prīti’s hostel and crossed the boundary line. That act gave them much 

embarrassment later. One more time Santoṣa collided with Hukam Singh in the 

way. Santoṣa beat him badly that day and Hukam could not stand from the bed 

for some days. But later one day when Santoṣa was going to see Prīti, Hukam 

with some of his aids appeared and beat him badly that ultimately culminated in 

his death in the hospital but he made statement before Prīti and police that it was 

Hukam Singh who took his life. He took the promise from Prīti that she will 

teach his enemy a lesson. Prīti then went to Santoṣa’s parents and assured them 

that she was already married to him and was to give birth to their son’s child. 

Later she completed her LLB course and began her practice under a senior 



  

advocate in Patiala. She gave birth to a very handsome boy. She appointed Sohan 

Singh her assistant and reopened the murder case of Santoṣa. Hukam was initially 

released by the court due to money power but now had to face the trial in the 

court. Prīti pleaded her case and ultimately Hukam Singh was given life-

imprisonment. And thus Prīti took revenge on Hukam Singh and fulfilled her 

lvover’s desire. 

 

32. JAGGU ALWAR IYENGAR 
Pt. Jaggu Vakulabhushan whose real name is Jaggu Alwar Iyengar was born in 

1902 at Chitraghosha village near Melkote, the well pilgrim centre of 

Shrivaishnavas sanctified by the holy presence of Shri Ramanujacharya. He was 

given Karnataka State Award in 1981 and the Certificate of Honour from the 

President of India in 1985 apart from the Vaidyavisharada title by Karnataka 

Sahitya Parishad. He passed away in 1994. 

 
a. Jayantikā (1990) 

Jayantikā is a novel in Sanskrit which was awarded Sahitya Academy Award for 

the year 1993. The story of this prose romance54, as said by Prof. K. T. 

Panduranga is divided into five laharīs (chapters). In fact, this novel is the 

description of two births of the hero and the heroine. The hero is Cāruvaktra and 

the heroine is Saugandhinī who become Jīvasena and Jayantikā respectively. The 

story begins as follows –  

 

Once Vimatkasarī used to rule over Vaijayantī, but Vṛṣaskandha, a friend 

of the king killed him and became the ruler in his palace and had an evil eye on 

the queen. The queen Varamālinī, taking her only son Cāruvaktra, took refuge in 

Daṇḍakāraṇya forest. There she began to bring up her child. Sometime later, 

when he came to know about his fate caused by Vṛṣaskandha, Cāruvaktra began 

to perform penance to get some suitable weapon so that he could overthrow his 
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enemy and get back his kingdom. After the severe penance, the gods like Indra, 

Śiva and Brahmā approached Nārāyaṇa and ultimately they made a boon 

available from Nārāyaṇa for Cāruvaktra. Cāruvaktra then undertook a victory 

march building a large army and killed Vṛṣaskandha. He was then received by the 

people of Vaijayantī and was coronated by the old minister Marunāmala. After 

the coronation, the new king Cāruvaktra undertook a hunting expedition. In 

course of the expedition, he unknowingly hit a beautiful maiden Saugandhinī. 

This maiden recognised him. since she was told by her foster father Dhīrghasatra 

that she would be given to Cāruvaktra in marriage. She told her story in the way 

that she took birth as a result of Madhura king Sugandhana’s association with a 

charming woman Kañcanamālinī on a river bank. Saugandhinī later took birth on 

this bank itself and was left by her parents. Later Dhamana picked her up and 

brought her up till nine years. Later Dhīrghasatra took her to his home and 

completed the later responsibility. After narrating her story, Saugandhinī 

collapsed. Cāruvaktra also died in grief. But, Lord Indra in the guise of a hunter 

appeared and revived them once again in the form of children. He asked the boys 

of Dhīrghasatra’s hermitage to hand over the boy to king Vajrabāhu of 

Abhirikarpur and the girl to Hemavatī, the queen of king of Hempura. 

Dhīrghasatra sent this message of this incident to queen Varamālinī, the mother 

of Cāruvaktra. Later the boy, given to king Vajrabāhu, was named as Jīvasena 

and the girl who was given to queen Hemavatī was named Jayantikā. Once 

Jayantikā saw the photograph of Jīvasena and fell in love with him. Jīvasena 

came to know it and then left for Hempura. They met each other but in course of 

meeting Jīvasena disappeared suddenly. Jayantikā then went to a Tāpasi and got a 

unique Ratnamālā. She told her to become king Sukeśa and sit on the throne of 

Chitrapura. Tāpasi went with her also. But Jayantikā (who was now Sukeśa) lost 

the Ratnamālā. This Ratnamālā was found by a cowherd who handed it over to a 

butcher. In fact, the boy was none other than the son of Jayantikā herself. The 

butcher cut the boy’s head and his own head as well. Jayantikā too cut her own 

head. Then goddess Durgā appeared and revived all the three. Jayantikā got back 

her earlier form of woman. Tāpasi who was originally Sukeśa also got back her 



  

real form and the throne of Chitrapura. Jīvasena went to his mother and the 

kingdom. Vīrasena, the son of Jīvasena and Jayantikā was coronated at the throne 

of his maternal grandfather since they did not had any male issue. 

 

Thus, the classical age ended with the seminal works of great stalwarts like 

Subandhu, Bāṇabhaṭṭa, Daṇḍin and others. The modern age began from the great 

work of Ambikadatta Vyas and his successors. The writers of this age did not 

strictly follow the classical style and diction. Most of them wrote the prose works 

under the impact of modern Indian writers in simple and lucid style. The writings 

of this age have their distinctive features which will be discussed in the 

succeeding chapters. 

 

 

 

******* 
CHAPTER III 

S. L. BHYRAPPA AND HIS NOVELS 

 

III.I PERSONAL LIFE 
Santeshivara Lingannaiah Bhyrappa popularly known as S. L. Bhyrappa is 

a well known novelist of Karnataka. He was born on 20 August 1931 in a 

poor family at Santeshivara, a village in the Channarayapattna Taluka of 

Hassan district in Karnataka also known as ‘the coconut region’. It was his 

mother Gowramma, who bore the brunt of looking after the family of eight 

children. Bhyrappa was the third child. The young boy had to walk quite 

some distance to go to school and return with hardly anything to eat. 

Sometimes he was so hungry that he was fainted. He was very fond of 

swimming and was so good at it that he could easily out-swim anybody in the 

village including boys older than him. He lost his mother when he was eleven 

and became a virtual orphan, the father being an irresponsible man. The 

boy attended many village schools, part of the time in Gorur, an important 



  

town in Hassan district. He was very fond of debating and won many prizes. 

He also participated in the Independence movement as a schoolchild. The 

limit of his endurance and hardship as a boy may be recalled with just one 

incident. He had to carry the dead body of his brother on his shoulders and 

cremate it with shrubs and bushes as the funeral pyre. A brief recollection of 

the odd jobs he had to do in order to survive is heartrending. 

 

 He had to work as a server in a small town restaurant, walk all over 

town selling incense sticks, had to make sherbet and sell it at village fairs. He 

also worked as usherer (gatekeeper) in a village cinema hall and as a porter 

at the Bombay Central railway station. He learnt Hindustani classical music 

and a connoisseur of Western classical music too. He is one of the most 

widely travelled Kannada writers as he has travelled several times to the 

United Kingdom, United States of America, Israel, Europe, Asia and the 

South America. He is not just an academic and writer but has athletic 

interest as well. He has climbed Mount Fuji in Japan, the Alps in Europe, 

the Andes of South America and naturally the Himalayas in India. Having 

worked in various places in India like Gujarat and Delhi, he is a polyglot 

and speaks Gujarati and Hindi as fluently as he speaks Kannada, his mother 

tongue. As a retired Professor of Philosophy, Bhyrappa lives quietly in 

Mysore, devoting his entire time to creative writing. 

 

III.II HIS WORKS 

He started writing when he was a student and though his two novels 

Bhīmakāya and Belaku Mūditu have got published, he considers Dharmaśrī 

(1961) as his first novel. His second novel, Dūra Saridaru, was published in 

1962. He was awarded a doctorate for his thesis, ‘Truth and Beauty’ (Satya 

Mattu Saundarya) from the M. S. University of Baroda, Vadodara. Two of 

his novels – Vaṁśavṛkṣa and Matadāna were published in 1965. In 1967, 

Vaṁśavṛkṣa received the state Sahitya Academy Award. Next came his novel 

Jalapāta (1967) and his work of literacy criticism, Sahitya Mattu Pratika. 



  

Two novels – Nāyi Neraḷu and Tabbaliyu Nīnāde Magane were published in 

1968. His Tabbali was made into film. The next four years saw four novels – 

Gṛhabhaṅga (1970), Nirākaraṇe (1979), Grahaṇa (1972) and Dāṭu (1973), 

which won the Central Sahitya Academy Award. In 1976 came Anveṣaṇe. 

Perhaps his greatest novel is Parva (1979), his thirteenth novel which has 

been described as an epic novel. It is a rethinking of the Mahābhārata, 

worked out in modern terms. He wrote an interesting piece of literacy 

criticism. Nāneke Bareyuttene, which can be translated as ‘Why do I write?’ 

Parva is generally considered as his magnum opus, something he himself has 

written about. Sākṣi came out in 1986. It received the Karnataka State 

Sahitya Academy Award and the ‘Grantha Loka’ Award. Añcu was 

published in 1990. His more recent novels are Tantu (1993) and Sārthaḥ 

(1998). His latest novel Mandra is about music and art. He has himself said 

in his autobiography: ‘the form of the Hindustani Classical music, which I 

have listened to and admired, has influenced the conceptual form of my 

novels.’ Bhyrappa’s interest in music has never been marginal. He is a 

connoisseur who is deeply committed to music, listening regularly to Ravi 

Shankar, Ali Akhbar, Bhimsen Joshi, Hariprasad Chaurasiya, Amir Khan, 

Gangubai Hangal, Mallikarjun Mansur, the Dagar brothers, Bismillah 

Khan, Pandit Jasraj, Vilayat Khan, and Kumara Gandharv. The 

protagonist of Mandra moves in this context. In order to research 

thoroughly into the main character, Bhyrappa travelled extensively in north 

India, and at great expense with the purpose of meeting with the practicing 

artists. A part of novel Mandra takes place in California, again a place he is 

thoroughly acquainted with. Mandra was released in the month of August 

2002 and within three weeks of its publication, 2000 copies were sold and the 

publishers reprinted immediately. Almost all his novels have gone into 

several reprints, some even seven or eight times. This is a significant record. 

In the beginning, Bhyrappa has been an exceptional writer who has achieved 

both popularity and eminence. Bhyrappa’s popularity is not based on 

middle level readers only: judge of Supreme Court and High Courts, 



  

advocates, scientists of international standing, distinguished scholars and 

social scientists are among his readers. It is well known that he is the widest 

read Kannada writer.55 

 

Bhyrappa’s novels have been extensively translated – For an instance, 

Vaṁśavṛkṣa has been translated into Telugu, Marathi, Hindi, Urdu and 

English.  It has been translated into English by the author himself; Nāyi 

Neraḷu into Hindi and Gujarati; Tabbaliyu Nīnāde Magane into Hindi; 

Gṛhabhaṅga and Dāṭu into all the fourteen recognized languages of India 

and the latter into English as well; Nirākaraṇe into Hindi; Anveṣaṇe into 

Marathi and Hindi; Parva into Marathi, Hindi, Telgu, Bengali, Tamil and 

English; Nele into Hindi; Sākṣi, Añcu into Marathi and Hindi, Tantu into 

Marathi and Hindi, and is awaiting publication in English; Dharmaśrī and 

Sārthaḥ into Marathi, Hindi, and Sanskrit.56 

 

His novels are eminently film worthy and his Vaṁśavṛkṣa, Tabbaliyu 

Nīnāde Magane and Matadāna have seen the screen. Well known directors 

like Girish Karnad, B.V.Karanth, Girish Kasarvslli and others have chosen 

his works for the screen interpretation. His Gṛhabhaṅga is now being 

serialized for television.57 

 

Almost all his novels have been translated into different Indian 

languages and in English also. Even some works are film worthy. All novels 

are printed into many editions also. Dr. S. L. Bhyrappa’s  Novels (works): 

1. Bhīmakāya -1958 
2. Belaku Mūditu -1950 
3. Dharmaśrī-1961 
4. Dūra Saridaru-1962 
5. Vaṁśavṛkṣa -1965 

                                                
55 Ramaswamy, S., Sartha – The Caravan (Translated from Kannada), Introduction, pp. xxxiv-
xxxv 
56 Ibid, p. xxxv 
57 Ibid, p. xxxvi  



  

6. Matadāna-1965 
7. Jalapāta-1967 
8. Sahitya Mattu Pratika- 
9. Nāyi Neraḷu -1968 
10. Tabbaliyu Nīnāde Magane -1968 
11. Gṛhabhaṅga -1970 
12. Nirākaraṇe -1971 
13. Grahaṇa-1972 
14. Dāṭu-1973(Won Central Sahitya Acadamy Award.) 
15. Anveṣaṇe -1976 
16. Parva-1979 
17. Nele-1983 
18. Sākṣi-1986(won Karanataka State Sahitya Acadamy Award and 

‘Granthalok Award.) 
19. Añcu-1990 
20. Tantu-1993 
21. Sārthaḥ-1998 
22. Mandra-2002 (won 20th Saraswati Samman.) 
23. Āvaraṇa-2007 

He wrote his Autobiography Bhītti in 1996. 
 
His Literary Works: 
 

1. Truth and Beauty-1966 
2. Sahitya Mattu Pratika-1967 
3. Kathe Mattu Grantha Vastu-1969 
4. Nāneke Bareyuttene -1980 

His Translated Novels: 
 

1. Dharmaśrī - Sanskrit, Marathi 
2. Vaṁśavṛkṣa - Telugu, Marathi, Hindi, Urdu, English 
3. Nāyi Neraḷu - Gujarati, Hindi. 
4. Tabbaliyu Nīnāde Magane - Hindi 
5. Gṛhabhaṅga - in all 14 languages 
6. Nirākaraṇe - Hindi, Marathi 
7. Dāṭu - in all 14 languages 
8. Anveṣaṇe - Marathi, Hindi 
9. Parva - Telugu, Marathi, Bengali, Hindi, English 
10. Nele - Hindi 
11. Sākṣi - Hindi, English 



  

12. Añcu - Marathi, Hindi 
13. Tantu - Marathi, Hindi 
14. Sārthaḥ - Sanskrit, Marathi, Hindi, English 
15. Mandra - Marathi, Hindi 
16. Nāneke Bareyuttene - Marathi, English 
17. Satya Mattu Saundraya - English 
18. Āvaraṇa - Marathi, Hindi, Sanskrit etc. 

 

1. DHARMAŚRĪ 

Satyanārāyaṇa, the hero of the story, was born and bought up in a low class 

family. He completed his education by his own earning. Gradually he came to 

know that the religion and love were main constructors of his future. Shankar 

Rao of R.S.S. nourished the Hindu religion and Ideological literacy thoughts in 

him. One day he met his childhood classmate Racammā and she introduced Lily 

as her husband’s sister. She was from converted Christian’s family. In the 

beginning Lily did not agree with his thoughts, but gradually she was inspired by 

him and changed her views as well as lifestyle. At this stage both started loving 

each other. Satyanārāyaṇa got converted into Christian and married Lily. 

Afterwards he came to know that this marriage would not give him the 

satisfaction of life by different true incidents. When his father was in the last 

stage, his father refused to take water from him. Even his sister, who inspired him 

to marry, did not accept him at the time of Śrāddha. She treated him as outsider. 

 

In his business also people did not co-operate with him due to his Christian 

religion. Due to all these mental tensions, he became ill; he recovered by Lily’s 

careful attention. Then again Shankar Rao came there, guided him and converted 

both Satya and Lily to Hindu religion according to Āryasamāja tradition. Lily 

became Dharmaśrī. Satya suffers a lot even after conversion as he left his religion 

for the sake of life even though he could not adjust in that religion. In this novel, 

the hero’s sufferings are highlighted, which is very important point to be noted.  

 

2. DŪRA SARIDARU 



  

At the time of Bhyrappa’s college life two-three girls were his classmates and his 

fans. However, due to some or the other reasons, the relation was not continued. 

His indifferent personality made the relation dull.  

 

The main characters are Ānanda, Vasanta and Umā. Ānanda is the student 

of cultural studies while Vasanta and Umā are the students of Logic. Ānanda and 

Vasanta, the male characters, are not only the lovers but they can stand in 

position of guru. There is no end to their debates. They discuss literature, logic, 

nature, art and even difference of opinions of relations etc. but they control 

themselves. Vasanta is very much impressed by the Plato’s ideology, expects the 

same from Umā and does not marry her until she agrees that thought. Vasanta 

acts as dictator. Even the love of Ānanda suffers because of the cruelty of 

Vinita’s mother and selfish nature, as she is rich. Thus, the love of both Pairs 

does not succeed until end. They go far away from their relations as well as 

house. Therefore, the title of the novel has the proper meaning given by S. L. 

Bhyrappa. 

3. MATADĀNA  

The Novel Matadāna is a political Novel, which depicts truth that is different 

from facts. 

 

Serving the people as a doctor is the main ideology of Dr. Śivappā. He 

leads a simple life by taking reasonable amount with satisfaction. He does not 

have any ambition. The politics around him does not let him remain simple. 

Politics has the power of disturbing the life of village as well as a city. Both the 

political parties pressurized him to marry their girls. But, he refuses. He is 

becoming so famous that they want him to fight in the elections. They involve 

him in dirty politics. It is very late when he comes to know that they use him to 

distribute the opposition votes. All these political conspiracy is the main theme of 

the novel.  

 



  

At the time of election, he neglected a patient who died and he was 

mentally disturbed very much. Śivappā lost the election and his lover’s father, a 

contractor, who was involved in such a conspiracy committed suicide as he lost 

his whole property. In spite of loosing everything in his life he did not lose his 

hope. He realized that politics was not his cup of tea. So, he came back to his 

original work with enthusiasm. He cleared all his debts. A girl who refused him 

earlier came back in his life and he started his life again. Thus, the novel 

Matadāna was written especially for a common man, who is innocent dragged in 

the dirty politics.   

 

4. VAṀŚAVṚKṢA 

This novel is very different from the first three novels viz. Dharmaśrī, Dūra 

Saridaru and Matadāna. It is the story of a deep thought of a real life, which 

focuses on the mysterious social life. The situation in the novel touches the mind. 

Hence, people debated very wildly about this literary work and it received the 

Karnataka State Sahitya Academy Award. 

This is the story of two families and of two generations. The religious 

conflicts were arising as the moral values get different generations. Śrīnivāsa 

Śrotri, a scholar of Vedaśāstra, followed the ancient religion and lived the simple 

life. Even he did not disturb nor criticized the one who did not follow the 

religion. He believed in his own family custom and tradition and strictly 

protected the family purity. His young married son was drowned in the flood of 

river Kapita and died.  

 

The novel starts from this situation and ends when daughter-in-law dies. 

He was the strict follower of the religious customs and traditions. Even he did not 

shift his ancestors house at the time of flood when the village people shifted their 

houses. The young daughter-in-law Kātyāyanī joined college to continue her 

education. There she met the drama teacher and husband’s brother Rājarāi. She 

was attracted towards him and thus married him. She got away from Śrīnivāsa 

Śrotri’s house, as she did not follow the family religion. But Śrotri welcomed it 



  

with detached mind. Kātyāyanī and Rājarāi’s marriage life suffered a lot. She 

could not get any child from him. She suffered a lot due to her as well as her own 

irreligious act of marrying her own brother-in-law. Another character Sadāśiva 

Rao, the History teacher, was fully involved in the studies of religious history. He 

was writing a book on religious literature under the guidance of Śrotri. He even 

neglected his wife Nāgālakṣmī and Son Pṛthvī as wife Nāgālakṣmī never helped 

him in his work. But she had been very good housewife. Later he married 

Karunartne who completed her research work under his guidance and kept her in 

another house. At that time, Rājarāi looked after his first wife Nāgālakṣmī and 

son Pṛthvī. When he realised this fact, he died of heart attack. 

 

After some days, Śrotri was searching for the text edited by Sadāśiva Rao. 

He found a letter from it and came to know about a terrible truth that disturbed 

his mind. The truth was that Śrotri’s father not only grabbed all the assets 

belonging to his brother but also got a child through dirty way. He got a child 

through Harikathādāsa by going out of way and that child was Śrīnivāsa Śrotri. 

When Śrīnivāsa Śrotri came to know this he became very upset. He distributed all 

his property amongst the farmers and became an ascetic. Here, S. L. Bhyrappa 

nicely gives importance to the ideology of life. 

 

5. JALAPĀTA 

In Jalapāta, the life of Mumbai is not picturised separately but the whole 

Mumbai city is identified as a symbol of life. All trains go towards Mumbai, but 

do not come back as it is the business centre. If it comes back from Mumbai then 

also it returns to Mumbai after some days. This is the main theme of the story 

Jalapāta. 

 

Śrīpati was an artist. He did not have freedom even to develop his art as he 

was working with an advertising company. He had to create his art in the 

directions of others. His wife Vasundharā was a good singer. She was not a 

master but could grasp and follow the theory correctly. But in their apartment she 



  

could not practice the music freely. There was another family of Dr. Nāḍagowda 

and Sudhābāi in the same apartment. Dr. Nāḍagowda was doing research on cross 

breeding of animals. He neglected his wife’s desire of getting child and thought 

of doing cross breeding on her. When she knew this, she committed suicide. Dr. 

Nāḍagowda too committed suicide due to lonliness.  

 

Śrīpati and Vasundharā felt ashamed about the dirty family planning 

system and decided to observe celibacy. But that was also very difficult task for a 

married couple. So Vasundharā became pregnant and gave birth to a female 

child. He suddenly decided to shift in his village where he can enjoy both his life 

as well as art life freely. So he shifted to village and started doing horticulture. 

But it became very difficult for them as the life in the village lost its charm, faith, 

generosity, humbleness, affection, activeness and trust. So, he again shifted to the 

same house in Mumbai with the same business. He again started his routine life 

there. Thus, it is shown here that the life is going in the same orbit again.  

 

6. NĀYI NERAḶU 

This is story of Parapsychology. The theme is taken from the English story. This 

is the story of rebirth, where the character is born again to fulfil his desires of last 

birth and he remembers each and every situation of his previous birth. 

 

The hero of the story Kṣetrapāla loved a female dog. After the death of that 

dog, he loved its offspring. He was born in Gaṅgāpura. His father was Tirumala 

Jois. He never adjusted in his house. His nature was indifferent. Once he 

remembered all about Jogihalli and told that he was the son of Acchannaya. At 

that time Acchannaya’s son Viśveśvara was died in an accident in Prayāga 

eighteen years back.  

 

Kṣetrapāla explained this to Acchannaya as if he was Viśveśvara. They 

accepted him as their own son and he started living with them. The people of the 

village were surprised to see all this, but gradually they too believed and accepted 



  

this. Even the priest of the goddess temple told the same when the goddess 

arrived in his body. Kṣetrapāla too was adjusted to that new house and 

surroundings as if it was his own. But his nature was indifferent as before. 

 

Viśveśvara was died in Prayāga, when his wife Venkammā gave birth to a 

male child. Now that boy was eighteen years old and Venkammā was 34. Elder’s 

did small function to accept them as husband and wife. But it was very difficult 

for Venkammā to accept that man as her husband, who was equal to her son’s 

age. Her son Acyuta was studying in Bangalore College and did not accept all 

this. Venkammā became pregnant second time. 

 

Once Kṣetrapāla made sexual relations with the daughter of their servant 

Kariya. then both of them ran way from there. Acyuta was waiting for such 

situation. He met an advocate with Kariya and filed a case against Kṣetrapāla. He 

was imprisoned for life long. Venkammā too left home with his second child. It 

was the third stage of his life. 

He was released earlier from the jail because of his good behaviour. He 

became an ascetic and went away. He met his wife and son who were staying in 

some village. He met them, gave them money and left that place. It was the 

fourth stage of his life. Venkammā did not recognize him first. She recognised 

him after his departure. She searched for him everywhere but did not find him. 

Acyuta too came to his mother and requested her to return home. She denied. 

 

7. TABBALIYU NĪNĀDE MAGANE (1968) 

This heading is the longest and most suitable one for the Bhyrappa’s daily 

newspaper then printed as novel. The story goes both in the time of pre 

independence and post independence. It goes on for two generations. In this 

novel, religion of cow is highlighted.  

 

Mainly this is a story of cow. Grandfather Kaliṅga believed that he was 

from the family of the cowherd Kaliṅga. Some cows were from the family of 



  

Panyakoti in his Gośālā. The cow was not mere animal for him, but was the form 

of goddess. The villagers also believed the same. Everyday Kaliṅga used to 

worship the cows. 

 

His son Kṛṣṇagowda died while protecting one cow from the attack of 

Jungle people. His son’s name was also Kaliṅga. He was brought up by making 

him to drink direct cow’s milk. The grandfather Kaliṅga’s duty was to protect 

cows. This covers the first half. 

 

The second half of novel tells the story of grandson Kaliṅga. He was born 

and brought up in village. He was sent to America for his further study in modern 

technology of agriculture and animal husbandry. He married a foreign girl Hilda 

and brought her to village. He and his wife wanted to apply the new technology 

for both agriculture and animal husbandry. The government also helped them for 

this change. 

 

Previously the animal husbandry was religion. Later it became business. 

They started running full-fledged business of agriculture and animal husbandry. 

Taking out the milk from cows with the help of machines and selling the milk 

and using the useless cows, buffaloes and calf’s for meat became a big business. 

A road was constructed on burial ground of his father Kṛṣṇagowda. 

 

The villagers, his dumb mother and his childhood friend Venkalaramana 

revolted against all these and boycotted them. Firstly, he revolted against the old 

thought but lastly he felt very bad about all that he had done.  

 

S. L. Bhyrappa highlighted and supported the moral values and culture in 

this novel. The actual relation of human beings with nature is highlighted here. 

Here, the importance of cow and it’s milk is shown. As the human beings need 

protection, so cows too need protection – is the message of the novel. 

 



  

8. GṚHABHAṄGA (1970) 

This is the story of pre independence that ends before World War II. Before 

independence, collection of tax was the main source of income. The responsible 

persons were appointed. It was their responsibility to collect tax and keep the 

proper accounts. The author has picturised the miserable social life of that period. 

Life itself was a big problem for people at that time. The story runs as follows:  

 

After the death of their father, the two sons Channigarai and Appannna 

with their mother Gaṅgāmmā lived in one village house. Their responsibility was 

to collect the tax. Both the sons were married to Nañjammā and Sāṭu 

respectively. Gaṅgāmmā was heartless woman and was always scolding her both 

daughters-in-law with dirty and terrible words. The two sons also did the same. 

They were greedy, irresponsible and uneducated. Therefore, the responsibility of 

tax collection was snatched from them and even their field was also taken away.  

Daughter-in-law Nañjammā was educated and well cultured. She got back 

the responsibility of tax collection. She learnt all calculations and started the 

work. But  her mother-in-law used to curse and scold her for the whole day. She 

got three children. She was struggling hard to balance her life. Meanwhile, she 

lost her two children in plague. Only the last son was alive. She struggled for her 

child’s education and got him married also. She constructed new house. At last 

she too died due to plague. 

 

Through the story of one family, the destruction of whole village is 

picturised in the novel. Here so many incidents of Bhyrappa’s life are alike in this 

story. It is so near to his life that even the readers get confused whether it is a 

novel or his biography.  

 

9. NIRĀKARAṆE 

Its story is opposite to that of Gṛhabhaṅga. In this novel, the male character runs 

away from his him to avoid all the responsibility. Narahari, the main character of 

the novel Nirākaraṇe, has been an orphan from his childhood. He is a typist in 



  

Mumbai with less salary. He knows his limitations. He reads books and wants to 

live alone. But he marries his friend’s daughter Lalitā. She gives birth to three 

children and then she dies. After this, he marries Lalitā’s sister Vaidehi. She 

gives birth to twins. She alone earns and cares for all five children by providing 

them with good health, life and proper education. He does not have time, money 

and patience. 

 

One day he runs away from his house and goes to the Himalaya. He 

becomes an ascetic Nisargānanda by name. By staying there for few months, he 

finds it meaningless in crossing the hills, rivers etc. there. So, he went to Kāśī and 

met many ascetics. Some of them were going to the prostitutes. He got nervous 

and returned to Mumbai. There he got the work of looking after the orphan 

children in an orphanage. By the help of his co-worker, he found his family and 

started living together. Again Narahari tried to run away, but failed. Thus, S.L. 

Bhyrappa has nicely portrayed the character of Narahari. The author here says 

that the responsibility gives meaning to the life. 

10. GRAHAṆA (1972) 

When Bhyrappa was in Delhi, he wrote a drama Grahaṇa and showed it to B. V. 

Karant, a writer. He read the same and suggested some changes. So, Bhyrappa 

again changed the theme and wrote it in the form of a novel. Appegowda Śāstrī, 

Svāmī, the principal of the college and M.L.A. Candrappā, are the main four 

characters of the novel. The name of city is Himagathi situated on the bank of the 

river Himavati. It is a pilgrimage place too.  

 

There has been one ancient matha. An old Svāmī left the matha suddenly 

and went to the Himālaya. He did not return nor appointed any other Svāmī. 

After some time, another Svāmī came there from Himālaya and started looking 

after the matha. He started doing the welfare of people by making one trust 

named Kalyan–Samiti. The villagers helped to construct school, college and 

hospital in the town. 

 



  

One day there came shocking news in town and it was that the fifty years 

old Svāmī of the matha wanted to marry Dr. Sarajammā. He wanted to leave the 

matha. The Appegowda and others considered that it was due to the effect of 

grahaṇa that took place nearly at that time. Before this news, the town has faced 

a similar problem. The principal of the college, who was observing 

Brahmacarya, married his co-worker Lalitammā. The trust did not accept this 

and wanted to fire the principal. At that time Svāmī intervened and convinced 

them to continue him as the principal. Thus, the principal started his 

Gṛhasthāśrama with Lalitammā. She left the college and became homemaker. 

But, Svāmī’s problem was bigger than the previous one. People did not accept his 

decision. Svāmī left the matha and started living with Dr. Sarajammā. The 

common people, college students and other gathered in front of the house. Then 

Svāmī announced his marriage with Dr. Sarajammā and forced her to agree the 

marriage in front of public. But, Dr. Sarajammā did not agree. So, Svāmī abused 

her and left her and went inside the crowd without looking back. Angry crowd hit 

him by stones. Forgetting this incident, Dr. Sarajammā joined her work. Firstly, 

she thought of an abortion of the child. But, later she became normal and thought 

of giving birth to the child and even announced the same. 

 

11. ANVEṢAṆE (1976) 

The next part of Gṛhabhaṅga is Anveṣaṇe. 

 

As the heading tells the meaning it was the story of searching Viśvanātha. 

In this searching what Viśvanātha would get did not matter. But what the others 

characters get was very important. They tell the story and experience with him in 

seven chapters. This style is known as Prajñāpravāha. 

 

This style is not new for Bhyrappa. He used this style in the novel 

Jalapāta, where the husband and wife tell their own story in first person. This 

technique is a little different in Anveṣaṇe. Viśvanātha did not stand in one place. 

In his young age he had to do many odd jobs in order to survive. He worked as an 



  

usherer in a village cinema hall, server in a small town restaurant, worked as an 

office boy in a lawyers house. He also worked as an assistant of the accountant in 

a drama company and there he learnt music and even acted, lived with Swamji in 

hilly region, worked as horse cart driver, cooked food and served in a mess. At 

last he was married to a girl and she became pregnant. He picturises these 

situations in each character of his novel. He moves forward leaving his specific 

impressions. 

 

12. PARVA (1979) 

It is rethinking of Mahābhārata worked out in modern terms. The Mahābhārata 

is not only considered as poem or story, however, it is considered as wealth or 

treasure. There is no limit in rewriting of this epic. 

 

In the novel Parva, the writer S. L. Bhyrappa has written this in another 

way. He did a lot of research work for years and even toured and observed the 

Himālaya Mountain ranges very nearly. The story of Parva starts from the 

preparations of war between Pāṇḍavas and Kauravas. Story spreads when they go 

to take the help of their friendly kings, spreads in the explanations of war and 

ends with the war. The novel moves around the king Śalya, Vidura, Bhīma, 

Draupadī, Arjuna, Duryodhana, Karṇa, Yuyutsa, Droṇa, Kṛṣṇa, Dvaipāyana, 

Dhṛtarāṣṭra and Duryodhana. These different characters take the story forwards 

and backwards without any certain direction. It covers almost all situations of 

Mahābhārata.  The situations of the Mahābhārata are not there in Parva, but the 

same situations are changed in Parva. There is no Bhīma and Duryodhana. 

Bhagavad Gītā is not there but the discussion between Arjuna and Kṛṣṇa is there. 

 

Here the novelist reads the mind of every characters and writes the story. 

Hence as the story moves forward, some situations follow other directions. Then 

the characters feel sad. When Bhīma kills Bakāsura, then actually Pāṇḍavas take 

the power in their hands and become the king. Thus this story is totally different 

from actual Mahābhārata. 



  

 

M.V. Kamath writes about the Parva under the heading, ‘Mahabharata 

Interpreted in the Modern Context’ in the weekly “Organizer” of India that is the 

oldest and most authentic one dated 26th august 2012, as follows:  

 

First, a note about the Kannada novelist SL Bhyrappa, author of this 

massive work. Parva. One of the foremost Indian literary figures of Karnataka, 

Bhyrappa is the author of more than twenty five novels, four volumes of literary 

criticisms and an autobiography. He has been the recipient of several top awards, 

but it is generally conceded that of all his works, Parva stands out as one of the 

masterpiece of modern Indian literature. It is not a translation of vyasa’s work. It 

is not anything, but it is a fiction based on Mahabharata, which means the author 

has taken full liberties in writing the text and if he presents, for example, Krishna, 

in a different light, he can hardly be taken to task. 

Reading this book requires strong nerves and equal courage to face 

bewilderment. Most Hindus are aware of the Gita. But in this book we are told 

that while, at first Krishna instructed only Arjun, later others joined him, 

especially other commanders. Even some non- Kshatriyas. Believable? All that 

one can say is: read this book. Complex in its narration, frightening in its 

revelations Mahabharata as fictionalized by Bhyrappa, assumes a wholly new 

character. One feels like asking: Were those characters described by Bhyrappa 

really representative of the times portrayed in the Mahabharata? The answer lies 

in the reading Parva; only be prepared for the shock and growing mistrust. And a 

sense of being let down.  

 

13. NELE (1983) 

Nele means base. In the novel, the main character Kalappa feels that life is 

baseless, when he loses his friend. He understands that the birth and death is not 

so easy. 

 



  

The character Kalappa who is inside the story and Rame who is outside the 

story both study the star world scientifically. Kalappa observes the star world 

scientifically as well as astrologically. If there are accidentally other lives in star 

world, he thinks that he is not alone, other lives are also there. Kalappa’s 

childhood friend Jayarayappa who is a stamp vendor in the post-office, leaves his 

home and starts living in the office. Suddenly he dies. Kalappa comes at time of 

rites and rituals. He finds a diary in office and comes to know about Jayarayappa. 

Jayarayappa’s wife is Subbālakṣmī. He had daughters through Subbālakṣmī. 

Jayarayappa has relation with another woman named Pārvatī, a nurse in hospital. 

She also demands a child through him. So, Jayarayappa leaves his both families 

and starts living in office only. Kalappa knows this reality of his friend through 

that diary.  

 

In other circumstances, Jayarāyappa’s son desires a child from his wife 

Mālatī, a carrier oriented woman. She denies so. His son Kumāra tells her that if 

she does not give him a child within a year then he will take divorce from her. 

Thus, S.L. Bhyrappa focuses on death in the novel. There is no other way for life. 

Death is the real end and solution of life, which is acceptable and powerful 

response. All characters move in circular motion around main theme. 

 

14. SĀKṢI (1986) 

In this novel, S. L. Bhyrappa focuses on an extra-marital affairs of the main 

character and his cruel end. The main character Manjayya is a cheater, liar, 

selfish and cruel and expert in sexual relations. The other characters also create 

their own circles, but the story moves around the main character Manjayya only. 

 

Manjayya is a lawyer, forest contractor and the leader. He uses his powers 

to keep sexual relations with different women. Manjayya kills Kanchi, as he has 

been stealing coconuts from his farm. His father-in-law Parmashwarayya protects 

him by giving false statement in the court. After few days, Parmeshwarayya 

commits suicide as he lies in the court.   



  

 

Manjayya’s son marries Parameshwaryya’s daughter Sāvitrī. It has not 

been acceptable to Parameshwarayya, as Manjayya has sexual relation with even 

Parameshwaryya’s wife earlier. He harasses Kanchi’s wife Lakku. She files a 

case against him. But he gives her bribe and she withdraws her case against him. 

Manjayya thinks of taking revenge against her. He keeps sexual relations with 

Lakku’s daughter too, studying in other city. So Lakku at last kills him angrily 

with a knife. Thus, the story ends. Here, it is shown that Manjayya does not 

dependent on only one witness, but he has many witnesses against him. 

 

15. AÑCU (1990) 

The main character of the novel is Amṛtā. She completes her Doctorate and joins 

one college as a lecturer. She also owns the coffee estate. She looses her parents 

in her young age and her maternal aunty looks after her. Aunty cheats her by 

taking away her entire coffee estate in her young age and marries her to her own 

brother who is not a proper match for her. When she realises all about the 

cheatings, she becomes mentally upset. She thinks of committing suicide, but 

does not do the same. She leaves her husband’s house and starts living alone with 

her two children. 

 

During this period, she meets Somaśekhara and gets attracted towards him. 

Somaśekhara is a widower. For Somaśekhara physical contact is not so important 

but he finds deep love in her. They fall in love. She expresses her frustration and 

even tortures him whenever they meet. Many times she turns violent on him. She 

slaps him. Sometimes she slaps him by her sandals also. Somaśekhara gets 

confused as what to do. He becomes the prey for her violence only. This 

continues. Later Somaśekhara too becomes violent. This type of relation, which 

is critical and complicated, results in hatred for each other. 

 

They lose faith and interest in their work also. Amṛtā gives up resignation 

from the post of lecturer and files a case in court to get back her estate. Then, she 



  

comes to know new facts she has not been knowing. Her father has the sexual 

relation with her mother’s sister after the death of Amṛtā’s mother. The person 

against whom she has filed a case is her brother. After knowing this, she becomes 

calm and distributes her entire property amongst all the members equally. She 

decides to adjust her life on the way directed by Somaśekhara. Thus, Añcu has 

two specialties in it. Firstly, the novel creates curiosity in the minds of the readers 

and secondly the author does not bring common characters. 

 

16. MANDRA (2002) 

The author received the 20th Saraswati Samman for his novel Mandra on 16 

November 2011. The Saraswati Samman ha been awarded by the K. K. Birla 

Foundation to a work published in the last 10 years, selected from among works 

published in 25 Indian languages. The award carries a prize of Rs.7.5 lakh.  

 

Mandra is a very different novel. It is not a novel of music. It does not 

reflect the relation of artist and society. It explains the relation between the artist 

and the art. It flows in the form of musical notes and not in the form of literary 

language. It is a self-created musical composition. In Hindustani musical style, 

expert artists sing and expand the Rāga within its boundary. It is so natural and 

hence it is not debatable. Debating Mandra is same as debating the Music. 

 

The main character Mohanalāla teaches music. He keeps sexual relation 

with his female students, while teaching them music. He uses them for his sexual 

satisfaction. He even tortures them. But after some time they get united and start 

torturing him. Chapā uses his music for her business. Manohārī uses his music 

for her success in dance and music. These two stand as a big question in 

Mohanalāla’s life. Every character attacks on each other and fails to find 

relations. 

 

Mohanalāla moves forward in his life by attacking one after another. He 

reaches the highest peak of success. Lastly, he meets everyone and faces the 



  

situation of looser. In the novel, the sound of music echoes. At last, Mohanalāla 

is even excelled by music and becomes orphan. The novel starts from Madhu’s 

love and ends with her success and Mohanalāla’s failure. 

 

17. BHĪTTI (1996) AUTOBIOGRAPHY 

This is his fascinating autobiography. This is one of the source books for his life 

history as well as the origin of some of his novels. S.L. Bhyrappa has a life of 

struggle, endurance, survival, uncompromising, honesty and great courage. 

 

18. SATYA MATTU SAUNDRYA (TRUTH AND BEAUTY) 

Bhyrappa was a lecturer in the Sardar Patel University, Vallabh Vidyanagar, 

Gujarat. He was awarded the doctorate degree for his thesis entitled as “Truth 

and Beauty” by the Maharaja Sayajirao University of Baroda, Vadodara. It was 

published by the M. S. University of Baroda itself. Satya Mattu Saundrya is 

equivalent to Karmadu composition. 

 

19. NĀNEKE BAREYUTTENE (1980) 

This book is not in the form of novel. The book has three divisions. He writes the 

commentaries as well as discussions about his own writings. That itself is the 

book Nāneke Bareyuttene means ‘Why I want to write.’ Many writers do not 

express the circumstances, the ideas or all about their writings, why and how they 

have been inspired to words and writings in their life. But, S.L. Bhyrappa has 

openly discussed all about his writings.  

 

When he started his carrier, he was very shy. But, when he reached a 

particular matured stage he started expressing his views and ideas openly. He 

became more popular when he started discussing his views and ideas openly with 

readers and scholars. 

 

20. DĀṬU (1973) 



  

Dāṭu (1973), which won him the Central Sahitya Academy Award in 1975, 

focuses on the evils of caste systems. It has been hailed as ‘a novel with 

progressive view and revolutionary bias’. Dāṭu created a new awareness of an 

altogether familiar experience of the people in our society. It was their own 

society, their own environment, their own familiar characters and their own 

problems which they had little understood and analyzed, till Bhyrappa presented 

them so clearly and in such an artistic and impressive manner and with such a 

deep reflection and analysis of the various factors underlying them. In his 

sociological analysis, M. N. Shrinvas calls this phenomenon as the process of 

Sanskritization, whereby every section of Hindu society tries to emulate and 

elevate itself to a higher order, both consciously and unconsciously. Bhyrappa 

presents the tragic outcome of this process. This does not mean that Bhyrappa 

wants society to be static and stagnant. He has analyzed it from various angles, 

and deeply too. He has also underlined the right perspectives to be cherished with 

reference to the characteristics and transformations of the society. He also 

stresses the fact that progressive ideas are to be practice and uncharitable attitude, 

from whichever quarter they may emerge, are to be condemned. It is these hard 

truths depicted in this novel that make it significant contribution to Indian 

Literature.58 

 

21. TANTU (1993) 

This novel is based on Journalism. It is originally of 909 pages. It also covers 

prevailing politics of that time, social structure, Geography, history and social 

science indulging arts, education and commerce. All these things have been given 

importance and justice has been given to all above mentioned fields. Here the 

author has gone deep into all fields and given detailed knowledge of each field. 

 

The story starts with a stealing of an idol of Goddess Sarasvatī from an 

ancient temple of Basavanapura. Then the story goes on to Bangalore, Mysore, 

Delhi, Varanasi and Patna and also goes up to America in search of the statue. 
                                                
58 Op.cit., p. xxxvii 



  

Here author has explained from our first Prime Minister J. Nehru till the 

emergency period. i.e. 1975.59 The author has also mentioned the political 

situation of that time. With this wideness the novel has become an epic. 

 

Ravindra came to his birth place Basavanapura and observed that the 

village has been changed so much that it even could not be recognized. When he 

was young the whole village was united. There was no difference between caste 

& creed. But now whole thing has been changed and nobody is ready to listen to 

others and they have there own group of different caste and not ready to 

cooperate with others which has a good environment is now changed and streets 

are with dirty gutters and even old temples are in measurable conditions, he got 

disappointed with all the facts. 

 

According to the new rule which is force in the village is that who works in 

the fields himself is the owner of the field with this rule all the land owners have 

neglected the fields. But even in such circumstances one Mr. Annayya who is 

running a school on Gandhian Philosophy. Annayya runs the school on the land 

gifted by a well wisher. Ravindra also observed that the grandson of the well-

wisher uses his political power against this school administration to get the land 

back. In such situation Annayya wanted to get help from an advocate, who 

himself instead of helping him converted the school which was earlier for poor 

students to words of rich people. Ravindra’s own son Anupa represent the lavish 

college life. 

 

Normally in Journalism the editor is the person who represents the 

particular magazine. But things have been changed as owner of the magazines are 

business people who always has to work under the pressure of local governance. 

In such situations Ravindra & Talvar resigns from their jobs and plan for their 

own news paper. But unfortunately the time they started setting up their own 

news paper, emergency announced in the country. Talvar goes to foreign country 
                                                
59 Op.cit., pp. xxxvii-xxxviii 



  

& Ravindra comes to Annayya. Here they both become victims of the situation & 

get arrested. Ravindra’s family has been fully disturbed as after 16 years of 

family life his wife Kānti goes back to her mother’s house in Delhi. There with 

her friend Śītala’s help she starts her own business. Thus becomes the sign of 

their separation from family life. 

 

Anupa grows with all sorts of lavishness and with handsome pocket money 

from his mother. He starts eating non-veg food, goes to hotel to view cabbray & 

while studying engineering comes in sexual contacts of girls. He does some 

blunders in his life and got freed himself by his mother’s help and becomes 

selfish. He goes to America for his future. He engaged himself in America in 

such a way that he even did not come even when his mother dies. Śītala 

administrating in Kānti’s business & got part in her business. As Śītala is 

characterless, Kānti also followed her path. Once Ravindra’s cousin Hemant 

Honnati comes to Delhi for his studies of Sitara Kānti made all the arrangements 

for his studies and started love relations with him. Afterwards Hemant felt. But 

Ravindra’s family is totally ruined. In between Śītala’s dirty politicts. 

Harishankar’s social life style spoils the whole situation. Kānti and Harishankar 

even mixed the musical business which results in down fall of moral values. Thus 

the story ends with death of Kānti. 

 

22. ĀVARAṆA 

Āvaraṇa is the recent novel of S.L. Bhyrappa, translated in Sanskrit as Āvaraṇam 

by Dr. H. R. Vishwas and published by Samskrita Bharati, Delhi in July 2008. 

The very term Āvaraṇa is a philosophic term and Bhyrappa with his philosophic 

prowess has symbolically used the title as Āvaraṇa which means veil or 

concealment which could be looked at from the point of view of philosophic 

work, wherein they discuss Āvaraṇaśakti along with Vikṣepaśakti as the two 

forces of Māyā which delude people. 

 



  

The main theme of novel is religious conversion with all its complications, 

ramifications and consequences. The conversions and the systematic destruction 

of Hindu temples is mostly seen in the time of Aurangzeb, while it is observed 

least in the time of Akbar. These two forms the backdrop at the public level. At 

the personal level, it is the conversion of Lakṣmī, the daughter of 

Narasimhagowda of Narasaplur near Kunigal. She becomes Razia when she 

marries Amir, her classmate. Aruṇā, the daughter of Professor Sastry, becomes 

Salma.  

 

At the historical, documentary level, the graphic description of the 

massacre of Kāśī and the destruction of the Viśvanātha temple are heart rending. 

A study of the politics of Aurangzeb and his brothers, his modus operandi are too 

depicted.  Incidentally, a very interesting pen portrait of Shivaji emerges. Balaji 

Baji Rao is also mentioned. The history of Moghul period is recaptured in the 

novel and in the process, a few popular miss conceptions are corrected and set 

right. Thus, Āvaraṇa is a unique novel, a perfect combination of history and 

contemporary social consciousness. 

 

III.III CONCLUSION 
S. L. Bhyrappa is famous as novelist. Most of his novels are not only famous but 

also they are important. His novels get four to six publications generally. Some of 

his novels have got even seven to eight publications. Literary novels are also 

published two-three times that is the most surprising thing. 

 

Most of his novels are translated in almost all languages of India as well as 

into English. Dharmaśrī and Sārthaḥ are translated into Sanskrit, which is a 

proud feeling for Kannada literature. Many times people from different places 

recognize him and told him that they read his translated work in their language, 

then only he comes to know that, the particular novel was translated.  

 



  

Twenty years back there was a conference in Delhi about the Indian 

literature. The Kannada representatives did not even tell the name of 

S.L.Bhyrappa’s Parva. After when the introduction of Parva arise by another 

representatives all other language representative and others explained the 

importance of that novel. Not only they praised the novel they also exclaimed as, 

that particular Kannada novel is the novel of whole India. They already found the 

novel translated in their own language. Even the people of Nepal read the Hindi 

translation and they recognised S. L. Bhyrappa. Many English scholars read the 

novel Vaṁśavṛkṣa and explained that the roots of their own problems are their in 

the novel. In Maharashtra S. L. Bhyrappa was famous as Marathi writer writing 

Kannada novels also. Humorous people make fun like this. 

 

Every serious writer should find the reason for his writing. Situations of 

lie, sudden death, justice for the human beings etc. are the problems which 

irritated him from his childhood. Situations and circumstances created more 

problems. He searched the solutions of his problems in the study of Tatvaśāstra 

for ten to twelve years. Even he chooses Tatvaśāstra as his career, but he had not 

found any solutions for his problems. The serious literacy work like Vaṁśavṛkṣa 

graced him some satisfaction and gradually answered all his questions and 

became a way for the search of truth. 

 

It is big question that whether the literature changes the society or gives 

answers to the problems of society? Timely movements of the society as well as 

literature go together. The Modern Kannada Literature was in critical conditions 

like progressive. New movement of backward cast etc, literary creations are 

personal bounded thoughts but not socially bounded according to his own 

thinking. 

 

Left front writers and other writers who highlighted women characters do 

not agree the socio-political principals of a character, which was highlighted in 

the novels of S. L. Bhyrappa. In Parva he beautifully sketched the better than the 



  

authors of women characters also debated. He speaks through all the characters 

of his novels. By doing like this he himself coincide in the characters and make 

the novel livelier. 

 

He thinks about the subject and thing of a novel. Some characters or some 

situations came in his mind and he think through that particular situation and that 

thought gives him inspiration. If he wants to write, the Historical novel like 

Sārthaḥ or the mythological novel like Parva, he firstly visit to that particular 

place study the subject carefully and collect the correct information and then 

starts writing. When he started writing he concentrated deeply in the subject 

matter and do not involve in any other worldly things. He chooses a clam and 

quiet place as some village in between the trees a small hut or in a salient room of 

college. He writes continuously for week and two days break and then again 

writing. He completes normal novels within one or two months. But big novels 

like Parva and Tantu took for many questions in his life. As a retired Professor of 

Philosophy, he lives quietly in Mysore, devoting his entire time to creative 

writing. He is one of the most widely travelled Kannada writers and he found his 

personality as a rear writer of the Kannada literature.  

S.L.Bhyrappa was unanimously elected as the President of All India 

Kannada Sahitya Sammelan held in 1999 at Kanakapura near Bangalore. A purse 

of a lakh rupee was presented to him on the occasion, but Bhyrappa immediately 

returned it to the organizer with a request to use the amount for a programme to 

improve the Kannada language and literature. His fascinating autobiography, 

Bhītti, which has seen three editions, has been translated into Hindi, Marathi and 

English. It was firstly published in 1996 and is one of the source books for his 

life history as well as the origin of some of his novels. Bhyrappa’s life is full of 

struggle, endurance, survival, uncompromising honesty, and great courage. 

 

III.IV HISTORICAL KNOWLEDGE OF AUTHOR 
Sārthaḥ is a historical novel as the cultural, political and social situations of the 

8th century are reconstructed accurately throughout the novel. The novel has 



  

become the mirror reflecting the contemporary society of that time as the author 

choose the right period when the Vedic, Jaina and Buddhist streams had almost 

completed their interactions and advent of Islam with its devasting effect had just 

begun. 

 

Jayasiṁha the king’s representative the supervisor of Sārthaḥ’s received 

information from Kanyakubja. Here the author nicely sketched the situation 

through the mind reading of Jayasiṁha as follows: 

jayaisaMh: kanyakubjaat\ AadoSaM pàPtvana\ . kanyakubjasya gauja-rpt̀Ihara: isanQaudoSama\ Aakàntvat: 

mlaocCana\ Arbaana\ inaYkaisatuM pỳatmaanaa: saint. saamaàjyasya saklaM saOnyaM yada piScamaidiSa 

gaimaYyait, tda samayaM pìtpalya raYT,/kUTa: dixaNidiSa saamaàjyaaopir dNDyaa~ama\ AarPsyanto. [it 

saamaanyaSai>tn~anaugauNaa vat-naa. BartKNDsya piScamatIrsya naaOkap<anaaina svavaSaIkR%ya raomakadInaaM 

samastanaaM piScamadoSaanaaM vyavaharsya svaaQaInaIkrNMa, km̀aoNa BaartKNDo svaaiQap%yasya svaQama-sya ca 

sqaapnaM mloacCanaaM tn~ma\. ett\ A&a%vaa ,Aqavaa &a%vaaip mlaocCanaaM inaYkasanaaya gauja-rpt̀IharO: 

saonaasau p`oiYatasau toYaaM rajyasya BaagaanaaM kbalaIkrNaM raYT/kUTanaaM gaUZtn~ma\. dixaNaidiSa 

raYT/kUTanaama\ ]<aridiSa kanyakubjaanaaM ca maQyao yao svatn~a: raYT/a: taravatImaaihYma%yaadya: toYaaM 

rajaana: [dM baaoQanaIyaa:.[danaIma\ eva mlaocCa: yaid na inaYkasyanto, tih- prstat\ AsmaakM doSao na 

kao|ip AsmadIya: Qama-: AvaiSaYyato .mlaocCa: sampìt isaMhlaWIpo Aip dRZmaUlaa:. [rakdoSasya 

Saasanakta- hjaaja: svajaamaatu: mahmmad\ [bana\kaisamasya naotR%vao saOnyaM pòiYatvaana\. tt\ isanQaudoSasya 

dovalanaaOkap<anaM vaSaIkR%ya t~%yaana\ inavaaisana: ~IiNa idnaaina sattM samahrt\. [danaIM t~ mlaocCanaaM 

catusahs~M saOinakana\ inavaoSya toYaaM kRto svaQama-sya maht\ pàqa-naamaindrmaip inaima-tma\.dyaaM daixaNyaM ca 

ivanaa s~INaaM iSaSaUnaaM vaRwaanaaM ivakalaa=\ganaaM ca maarNama\ eva toYaaM yauwQama-:. toYaaM Qama-M yao 

AailaMgaint, tana\ eva to rxaint. ett\ sava-M &a%vaa Aip raYT/kUTa: ]<arsyaaM idiSa 

svarajyaivastrNaayaa: icantayaama\ eva saint. ett\ sava-M maaihYma%yaa: tarava%yaa: [trrajyaanaaM ca 

rajaByaao inavaoV rajyasaMrxaNaayaO ca saahayyaM datuM, kainaYzpxoa raYT/kUToBya: saahayyama\ AdatuM ca toYaaM 

mana:pirvat-naayaa: Baar:: jayaisaMhaya Aip-t: . sa: ca dixaNaaiBamauKM pỳaatuM rqaaSvaaraohadInaaM 



  

isawtaaM sampadyait. tona sah saMgantuM kanyakubjasandoSaQaarI kScana rajap̀itinaiQa: Aagat:. 

(Sārthaḥ, p. 90)  
 (Jayasiṁha had received information from Kanyakubja. The Gurjara 

Pratiharas were engaged in efforts to drive out the Arab Muslim invaders who 

had occupied the Sind region. Taking advantage of the fact that the army had 

been sent to the north-western region, the Rashtrakutas of the south were 

planning to invade the Gurjara. The Muslim plan was to occupy the western 

Indian ports, establish contact with lands like Rome, control the entire trade in 

the western countries and gradually establish their empire and religion in India. 

Without realizing this or perhaps in spite of knowing this, just at the time when 

the Gurjaras were sending their armies to drive the Arab invaders out, the 

Rashtrakutas were planning to annexe some Gurjara territory. If the independent 

territories like Mahishmati and Taravati were not warned and if the Muslims 

were not driven out our culture and religion would not survive in Bharata 

Khanda. The Muslims had already rooted themselves even in Ceylon, under the 

leadership of Mohammed Iba’n Khasim, the son-in-law of Hajaz of Iraq. They 

had captured the port of Debal in Sind province, and put the local inhabitations to 

the sword continuously for three days, established a four thousand strong army 

there and built a big prayer hall to house their religion. Butchering women, 

children, the old and the young, those captured and those who had surrendered, 

was their code of war. Only those who converted to their religion, were spared. 

Knowing all this, the Rashtrakutas were thinking of extending their kingdom in 

the north. Jayasiṁha had been given the job of explaining this situation to the 

kings of Mahishmati and Taravati and help to protect our faith – at least prevent 

them from helping the Rashtrakutas. Jayasiṁha was getting ready to travel 

southwards with chariots and cavalry. A representative of the king from 

Kanyakubja had come with orders to join him.) (The Caravan ‘Sartha’ of S. 

Ramaswamy, p. 83) 
 

The author described the historical situation of the 8th century, through 

mind reading. The hero of the novel after getting the power of Yoga, entered the 



  

mind of Jayasiṁha who was the minister of Gurjara Pratihars. Here the author 

sketched the beautiful picture of the 8th century India, authentically.  

 

In this Novel Sārthaḥ, we can see some Geographical descriptions also, as 

quoted here from page number 111 and of the fifth chapter as follows: 

gaNDkItTma\ Anau yaid cairYyaaima tih- WadSaiBa: idnaoO: gantvyaao maaga-:. gaNDkI ya~ gaMgyaa 

saMgacCto tt: AarBya gaMgaatTo yaid ikMicat\ purao gaMsyato, tih- paTilapu~M dx̀yato [it 

doSaaTnaanauBaivana: Avadna\. cakp̀ursya nadIGa+oYau mah%ya: naava: ca Aasana\. QanaM d%vaa taiBa: p̀yaatuM 

ca Sa@yato. (Sārthaḥ, p. 111)  (If I followed the river Gandaki it was a journey 

of twelve days. People who had travelled in that area said that after the Gandaki 

joined the river Ganga, one would reach Pataliputra if one proceeded further. 

There were big boats on the landing platform of Chakra. If one had the money, 

one could sail.) (The Caravan ‘Sartha’ of S. Ramaswamy, pp. 100-101) 

 

Here we can see the author ability of explaining the historical as well as 

Geographical points very deep and authentically the surroundings and explained 

it. Candrikā as a singer was praised by many learned man, kings, rich people and 

scholars who encouraged music, drama, literature and art. These music lovers 

were captivated more by her beauty than by her singing. At last Srimukha used  

her and left her. Knowing this, her husband committed suicide. So the author 

explained the characteristics and status of an artist as follows: 

At: eva janaa: kalaakarana\ naIcavagao- gaNayaint.naTana\ ivaTa: [it ,naTIM vaoSyaa [it ca kqayaint. 

saamaaijakanaaM naOitk: tntu: toYau naaist, na BaivatUmah-it [it samyagaova AiBajaanaint. (Sārthaḥ, p. 

155)  

(An actor is called a womanizer, and an actress, a prostitute. People were 

right in regarding artists as lacking moral fibre.) (The Caravan ‘Sartha’ of S. 

Ramaswamy, p. 134) 

 



  

Thus, the actors do not have any honourable position in our society. The 

description of the historical situation of the 8th century is well placed by the 

author. the Rashtrakutas ruling in the south are planning to annexure some 

Gujarat territory. They have even allowed the Arabs to build sea ports in the 

region of western Ghats. If the Muslims were not driven out of, our culture and 

religion would not survive in Bharat khaṇḍa. Even the trade with the western 

country was entirely in their control. Sārthaḥ traders were desperate and simply 

they wanted to throw their goods into the river Yamuna. This whole historical 

situation of the 8th century was explained very nicely as follows by the writer. 

raYT/kUTanaaM svarajyasamaRiw: eva BartKNDxaomaanmau#yantra Baait. piScamasamaudt̀Iro 

naaOkasqaanainamaa-NaM ktu-ma\ pàNapd̀oSaoYau AvakaSama\ ArbajanaoBya: d<avant: to. naOatskroBya: rxaNaM     

k<a-vyama\ [it vyaajaona Arbaa: svakIyaana\ yauwinapuNaana\ saOinakana\ AanaIya A~ sqaapyaint. toYaaM    

pàqa-naasqalama\ [it baRhd\gaaolaiSaKrraijataina   pà̀̀qa-naamaindraiNa ca inamaa-int. tdqa-ma\ raYT/kaUTa: 

Qanasaahayyama\ Aip yacCint. t~ isaMhladoSao Aip Arbaa: $ZmaUlaa: jaata:. [danaIM tu 

vaayavyadoSaana\ ekOkSa: vaSaIkR%ya janaana\ pirvait-tmatana\ kuva-int. piScamadoSaO: sah ikỳamaaNaM 

BartKNDsya vaaiNajyaM pUNa-tyaa AV ArbamauiYTgas̀tma\. evaM ca AsmaakM sampt\ kqaM vaQao-t? gauja-

rpt̀Iharsaamàajyama\ eva Asmaana\ parM nayaot\ [it . (Sārthaḥ, p. 275) 

(The prosperity of their own kingdom has become more important to the 

Rashtrakutas than the safety of the entire land. They have allowed the Arabs to 

build sea ports in the region of the Western Ghats where, under the pretence of 

protecting their ports, the Arabs have stationed armies of trained soldiers. The 

Arabs have also built prayer halls with large domes. The Rashtrakutas help them 

in this also. In Sri Lanka too the Arabs have gained a foothold. Now they are all 

over the north-west. They are gradually occupying region after region and 

converting the local population to their religion. Our trade with the western 

countries is entirely in their control now. How can our commerce flourish? Only 

the Gurjara Pratiharas can save us.) (The Caravan ‘Sartha’ of S. Ramaswamy, p. 

240) 
 



  

This type of exact and accurate reconstruction of 8th century India is seen 

throughout the novel. In the following Quotation, we can see the author’s ability 

of description. 

p=\>aO purao gacCint ASvayaugalaaina . toYaaM pScaat\ dSa gajaa: . tana\ AnaugacCint SakTaina  

Satvdyaimataina . t%pScaat\ KD\gataomarQaairNaao BaTa:. [t: AarBya txaiSalaapya-  ntM saaqa-pqa: 

sauisqataO vat-to ikla. nadInaaM soatva: , mahanadI: trItuM naaOka: ,maaga-sya bahuYau BaagaoYau CayaavaRxaa:. 

ivaEaamaBaUimaYau sahsaàiQakoBya: janaoBya: pSauByaSca pyaa-PtM jalaM datUmā \ samaqaa-: Jara:. yaavadip jalama\ 

]id\QaỳataM naama puna: jalama\ ]d\gamayaint jalamaUlaaina pàPtvaint saraMisa . Saaklap<anapya-ntM caaOraNaaMM 

tskraNaaM ca BaIitrip AlpIyasaI. (Sārthaḥ, p. 27)  

(I remembered the horses, two in a row at the beginning of the Sārtha. 

Behind them ten elephants. Behind them two hundred carts. At the back, soldiers 

on horseback with drawn swords and javelins. It seemed that from here upto 

Takshashila, Sārtha routes were safe. There were proper bridges across rivulets 

and big boats to cross the rivers. For most of the way there were shade-giving 

trees and in the guest houses was an exhaustible store of water, enough for a 

thousand head of cattle. Until Shakala Pattana, no fear of attacks from thieves 

and robbers.) (The Caravan ‘Sartha’ of S. Ramaswamy, pp. 28-29) 

 

Thus, the author has beautifully described the Sārthaḥ as a miniature 

Bharat-Khand. 

 

 

 

 

 

******* 
 
 
 
 
 



  

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

CHAPTER IV 

H.V. NAGARAJA RAO: HIS LIFE AND WORKS 

 

IV.I PERSONAL LIFE 
 

H.V. Nagaraja Rao was born on 10th September 1942 at Somenahalli, a village in 

Kolar District of Karnataka. Staryalakshamma and Veṅkaṭanārāyaṇāppā are his 

parents.60 

 

IV.II EDUCATION 

                                                
60 Dash, Achyutanand, Modern Sanskrit Writings in Karnataka of S. Ranganath, p. 69  



  

After the primary education in the village, he had his High School studies at 

Gudibande, the Taluka Headquarters. Being encouraged by his Sanskrit teacher 

N. V. Anantaramaiah, he moved to Mysore to persue Sanskrit studies and joined 

the Maharaja’s Sanskrit College in 1958. He studied Vyākaraṇaśāstra and 

Alaṅkāraśāstra. He has also passed the Vidvad Uttamā examination with 

distinction securing the first rank in both subjects. He went to the United States in 

1971 and got the M.A. degree in Asian Languages from the University of 

Washington, Seattle, U.S.A. He also passed the M.A. (Sanskrit) examination of 

the University of Mysore, securing four gold medals. 
 

IV.III ACHIEVEMENTS 
Shekhavati Sanskrit University, Bhivani, Haryana honoured him with Maharṣi 

Vedavyāsa Praśasti in 1996 for the best Sanskrit Essay. The Seer of Svarnavally 

in Karnataka gave him the title Kāvyaśāstra Vicakṣaṇa. In 2006, he received the 

Central Sahitya Akademi award for his Sanskrit translation of Sārthaḥ, a 

Kannada novel of Dr. S. L. Bhyarappa, published by Sudharma Prakashan. He 

has served as a Visiting Professor at the University of Chicago, University of 

Wisconsin and University of Jerusalem. 

As a student, he participated in the All India Sanskrit Education 

competitions held at Varanasi (1964) and Delhi (1966) obtaining gold medals in 

Sāhitya, Antyākṣari and Samasyāpūrti. 
 

IV.IV WORKS 
H. V. Nagaraja Rao is a versatile and talented author. He has written on rare and 

neglected themes and has contributed to new genres. He joined the Oriental 

Research Institute, Mysore as a Research Assistant and edited Sanskrit works. He 

worked as the Deputy Editor of the Ancient Indian Literature project of the 

Sahitya Akademi. In 1995, 1996 and 2001, he was invited by the University of 

Chicago to teach Sanskrit as a Visiting Professor. In 2003-04, he was invited by 



  

the Hebrew University of Jerusalem to be a Fellow at the Institute for Advanced 

Studies. 

 

He has been writing Sanskrit commentaries on ancient works. He has 

written three plays - Vidulāputrīyam, Samudyatā and Dāmpatyakalahaḥ. All of 

them have been published from Bharatiya Vidya Bhavan, Mumbai in 1996. His 

other writings are - Varānveṣaṇam and Mālavikā two short stories published in 

1974 and 1975; Ṛṇavimuktiḥ - a novel, Śāradā-darśanam – a travelogue, 

Upākhyāna-yugmakam – prose and Siddha-gaṅgāyāḥ Śuddhacetanaḥ a 

biography of Shivakumar Swamiji of Siddhagaṅga Mutt.61  

 

Nagaraja Rao has edited Subhāṣitakaustubha of Veṅkaṭādhvari (1976) as 

well as Anyāpadeśaśatakam and Ānandasāgarastavaḥ of Nilakaṇṭha Dīkṣita in 

1973. His dissertation on Veda-Vedāṅga has been published from Bharatiya 

Vidya Bhavan, Bangalore (2005). He has done valuable work as translator also. 

He has translated H. M. Nayak’s Kannada work ‘Namma Maneya Deepa’ under 

the title Asmākam Gṛhasya Dīpaḥ in Sanskrit as well as the Kannada novel by 

well-known author S. L. Bhyarappa as Sārthaḥ. He has also translated five short 

stories of Premchand, one of the greatest short story writers of our age, under the 

title Vipañcikā. He has also rendered several works from Sanskrit into Kannada, 

such as Varadarājastavaḥ of Appaya Dīkṣita, Rāmāyaṇasārasaṁgraha and 

Raghuvīrastutiḥ of Nīlakaṇtha Dīkṣita, Bhāvanālaharī of Gauriśaṅkara Svāmī, 

and Śivapādādikeśāntastotram of Śaṅkarācārya.62 

 

Varānveṣaṇam is a short story by Rao. It realistically portrays the plight of 

bride’s parents and their search for a bridegroom. Rao has rendered some of the 

Kannada proverbs in Sanskrit. Vidulāputrīyam is a play based on an episode from 

the Udyogaparva of the Mahābhārata. It is a very inspiring tale presenting the 

character of great lady Vidulā. Samudyatā is a social play based on the headlines 

                                                
61 Op. cit, p. 70 
62 Ibid 



  

of newspapers. The author raises several burning issues like dowry. The play 

presents contemporary society. Dāmpatyakalahaḥ is also a social play depicting 

humorous situations of fight between husband and wife. In 

Upākhyānayugmakam, Rao presents two legends from the tradition concerning 

Urvaśī and Śakuntalā. It is a fine example of lucid prose. In Śāradādarśanam, 

Rao has presented an account of his visit to Sringeri.63 His important translation 

work includes Mummadi Krishnaraja Wosdyar’s Shritattva Nidhi into English. 

 

Sārthaḥ is translated effectively in a lucid language with effective 

expressions, capable of capturing the minds of readers. The translator has 

matched the analytic intellect of the original author, in translating this work. The 

book is doubtlessly a rewarding addition to Indian fiction in Sanskrit translation. 

 

Presently he is the Honorary Editor of Sudharmā - the Sanskrit Daily 

(News Paper in India) publishing from Mysore. Apart from this, he has published 

many books under the Sudharma Prakashan and they are: 

1. Bhallataśatakam 

2. Ānandasāgara-Stavaḥ 

3. Varadarāja-Stavaḥ 

4. Anyapadeśaśatakam (Anyopadeśaśatakam) 

5. Asmākam Gṛhasya Dīpaḥ 

6. Subhāṣitakaustubha 

7. Rūpaka Catuṣṭayī (Four Sanskrit Dramas) 

8. Haribhaṭṭana Subhāṣita (Kannada translation) 

9. Daśāvatārastotra (Translation - Sanskrit & Kannada) 

10. Vipañcikā 

11. Sūkti-Dviśati (with Kannada Translation) and many more 

12. Kathālaharī 

13. Ṛṇavimuktiḥ 

14. Vicāralaharī 
                                                
63 Op. cit, pp 70-71 



  

 

In the introduction of Kathālaharī, S. Ranganath writes about Dr. H. V. 

Nagaraja Rao as:  

 

naagarajaravaWara p̀NaIta: savaa- Aip kqaa: pàsaMiga@ya: pìtBaaint. @vaicanmaanava)dyadaaOba -

lyaM @KicadntW-WM gaUZvaodnaaop$ZM vaa kqaasaU~tamaoit. t%sava-ma\ samauicatpa~cayanaO: 

saMvaadklpnaO:vyavasqaavaNa-naOSca samyak\ pt̀naaoit kqaakar:. 

 
Here, we can see the modern and readable style, even the beginners can 

understand easily. 
 

kqayaaima. Aicaik%syaona  Abau-draogaoNa saa pIiDta. tsyaa: icaik%saayaO BaUiyaYzM QanaM mayaa 

vyaiyatma\. BaUyaaMsa: EaoyaaMsa: vaOVa: pàiqa-ta:. savao-YaaM dovaanaama\ Aca-naa kRta. sava-ma\ inaYflama\. saa 

jaIvantI Aip maRta [va gaRho Aist. taM dSaM- dSaM- mama Baayaa- AEaUiNa pv̀aahyait.maiya ksmaad\ 

Bagavat: kàoQa: [it na jaanaaima [it kqayana\ hstyaugmaavaRtmauK: sa: AEaUiNa AmauHcat\. 

yaid Bavaana\ Anaumanyato tih- sakRt\ rmaaM dỲTuma\ [cCaima [it mayaa ]>ma\. 

AagacC. gacCava [it ]@%vaa sa: ]ditYzt\. panaIyasya maUlyaM d%vaa AhM tma\ 

Anvasarma\.64 

   
Even in the following quotation of ivacaarlahrI also, we can see the language 

and style of the writer as follows:  

 

A~ ksyacana ra&: stuitiryama\. irpus~Ijanasya ruidtona raja Sa~Una| naamaavaSaoYaana\ kRtvaana\ 

[it tsya pB̀aavaaitSayaao mau#yaao vaa@yaqa-: irpuis~ya: svaPnao pitM dRYT\vaa t~ tona sah BaaiYa%vaa pòmNaa 

tma \ Aaila=\gint. svaPnaanto t%sava-ma\ imaqyaoit &a%vaa $dint [it vaNa-naat\ k$Narsasya 

AiBavyai>:. Saca k$Narsa: kivagatayaa: rajivaYayaayaa: rtor=\gama\. T%pirtaoYaaya ]pa<a%vat\. 

Asmaad~ rsao Ba>o: A=\g%vama\ AEauto [it rsavadla=\kar:. Tdah AanandvaQa-na: ‘[%ya~ k$Narsasy 

                                                
64 Rao, Nagaraja, Kathālaharī, p. 20 



  

Sauwsyaa=\gaBaavaat\ spYTmaova rsvadl=\karao Bacait [it pS̀nama\ ]d\Baavya t%samaaQaanaM pd̀Sa-yait 

AiBanavagauPtao laaocanaa#yao.65 

 

In our History and Purāṇas, many Āruṇis, Naciketās, Dhruvas etc. showed 

there incredible strength. Aṣṭāvakra is also one of them. He defeated his father on 

the strength of knowledge. He was very intelligent. In the Vanaparva of 

Mahābhārata there is the story of Aṣṭāvakra. 

 

Nagaraja Rao is very famous in the field of Modern Sanskrit Literature. 

His style is neither so easy nor so tough. Ṛṇavimuktiḥ was published in Sanskrit 

daily Sudharmā serially and became very famous. It was in great demand by a 

large group of readers to publish it in the book form. So, it got published by 

Sanskrit Bharati, Bangalore. Its language is lucid, simple and easily readable. We 

can see the easy and readable style in the following paragraph. 
 

ÍèÕâô ãÊ»z árÇã»ÓÇìð ×íÐÑâÌâ ÖèÒôsÒ áâ½ÑÌï Öè¿ÒãÈ sÑ ó ÈâÕtÍÒônÈÑz ánË»âÓëÇ 

áâÕöùï ãÌÁäôÕãÑÕ *sÉÈï Á½Èz ÈëØâï ã»ÓÇâÌâï sÍ×ëôÌ ã»*:¿Èz Ö¿ëÈÌãÑÕ ÐÕãÈ sÑ ó ãÌð×bÊë 

áÓNÒë »@Ì ÍÜä ÑËçÓï »èãÁtÕâ ãÊÕsÒ ÈsÒ Á½ÊzvÒâÍâÓâÇâï ÌânÊäÑz áâ¿ÓÈz ó Ïýâ¢ð ÑçÚèÈôð 

éÍ*sÉÈð åãÈ ÈëÌ ÞâtÕâ ÑÚãØôð é§âÔ»ð ãÌ¨âï ãÕÑçcÒ ÍÇô×yÒâÈð é*tÉÈÕâÌz ó »ÓÈÔ]Òï 

§wÃzÕâ ÈÝ Öaz»lÍëÌ ÊëÕÈâÌâÑz áâHâÌâï ™tÕâ ÜÇÑâÝï DyââtÕâ ÍÇô×âÔâÈð ÏãÚð áâ½ÈÕâÌz ó 

 
66Thus, Dr. Nagaraja Rao has made valuable contribution to the field of 

Modern Sanskrit Literature. He is a distinguished scholar, writer and poet. 
 

 

 

 

 

                                                
65 Rao, Nagaraja, Vicāralaharī, p. 64 
66 Rao, Nagaraja, Ṛṇavimuktiḥ, p. 1 
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CHAPTER V 
 SUMMARY OF THE NOVEL 

SĀRTHAḤ – THE CARAVAN 
1st Chapter 

Nāgabhaṭṭa met Nārāyaṇa Dikṣita, sixty years old man of his own village in 
Mathurā. There he came to know from him that his wife Śālinī had betrayed 
him and had relationship with the king in his absence. This news made him to 
take revenge. He felt betrayed by his wife as well as his friend. This altogether 
gave him unsatisfactory feeling. 

Next day morning as the caravan moved towards Tamralipti, while he 
was interacting with the administrator of caravan he came to know about the 
management of caravan (Sārtha). One evening the Sārtha stopped on the bank 
of a lake and decided to spend a night. At midnight after having their meals, 
the Sārtha was attacked by some robbers residing in the forest. They decided 
that they will keep them as prisoners for whole night and leave them in the 
morning. This whole incident builds up close relation between the Nāgabhaṭṭa 
and the administrator, which gave Nāgabhaṭṭa confidence to ask about some 
secrets of Sārtha. However, Bhudhaśreṣṭhī smartly twisted his questions 
towards Nāgabhaṭṭa to test his Vedic Knowledge. 
                                            2nd Chapter 



  

As Sārtha had to go to Puṣkalvati in Gāndhāra from Mathurā, 
Nāgabhaṭṭa could not accompany them further. So, he waited there for another 
Sārtha which would take him to Kāśī for higher studies. Mathurā was a bi-
commercial centre where all great roads met. The Sārtha that came from 
Sindha and Gāndhāra had to pass through Mathurā to go to the Southern, 
Northern and Eastern part of Bharata. Hence, there were many arrangements 
made along with army protection which met the needs of even twenty Sārthas 
together. 

After the establishment of Sārtha, Bhudhaśreṣṭhī and Ādityaśreṣṭhī went 
to see the stone temple of Maṇibhadra Yakṣa. There they offered hundred 
golden coins in the collection box of the temple and met the main Ācārya 
Vajrapāda. Vajrapāda offered his benedictions (blessings) to their Sārtha. He 
recognized both Bhudhaśreṣṭhī and Ādityaśreṣṭhī.  They introduced 
Nāgabhaṭṭa as a Vedic scholar, the student of great preceptor Maṇḍana Miśra. 
Now he was going to Kāśī for higher studies. Vajrapāda advised him to go to 
Nālandā, study the Buddhist literature, and become Buddhist master. He then 
showed caitya which was under construction. These caityas were different 
from the temples and been constructed by different parts as navaraṅga, 
ankaṇa, garbhaguḍi and in the caitya as soon as entered; there was a statue of 
Buddha in the big hall. All three stayed there at night and Nāgabhaṭṭa cooked 
his own food by the grains, provided by them. By that time, Muslims occupied 
the Sindh completely and Sārthas were forced to sell all their products to 
Muslims. Our Sārthas could not carry any trade with overseas directly and 
thus incurred great loss. Then, Bhudhaśreṣṭhī and Ādityaśreṣṭhī decided to go 
towards north for trade. 

As they left, Nāgabhaṭṭa felt lonely, as he did not have any objective. 
Mathurā was the big trade center. The Sārthas were coming from all 
directions. He collected information by asking questions about robbery, 
taxation, roads etc., which was serving his motive of being in Mathurā. Being 
a Vedic scholar, he daily cooked his own food separately, offered that food to 
gods, and then he ate it. However, gradually he started eating with them that 
made Vajrapāda and others happy. 

After some days a problem had arisen in the work of caitya, a sthapati 
(a sculptor) from Ajameru, was appointed and he was about to start his work. 
Meanwhile he received the news of his father’s illness and he went away. He 
did not come back. The co-workers also left after some days. Vajrapāda 
appointed another sculptor named Viśvakarmā from Kaushambi, who came 
with his twenty co-workers. 

Viśvakarmā  sthapati, who touches his equipments only after his 
morning bath and the performance of agnikāryas - a daily worship of fire god, 
became a good friend of Nāgabhaṭṭa. One day Viśvakarmā said to Nāgabhaṭṭa 
that Vajrapāda told him to carve and convert the statues of gods and goddesses 
into Yakṣas and Yakṣāṇi’s look. He could not do this because in a way they 
were stealing the theam of Purāṇas. He said, that,he can visualise  figure in 
his mind and could carve the statue after meditation. So,  how could he 
convert our gods into Buddhist gods without visualisation?  Further he said 



  

that a sculptor did not posses that kind of power. Only a Ṛṣi, a visionary sage 
could do it. He discussed it with Vajrapāda in detail but he advised him to 
convert himself to Buddhism.  

Nāgabhaṭṭa could not stay there any more. Jayasiṁha, the king’s 
representative and the supervisor of the camp, became his friend. He got 
opportunities to talk directly with the Sārthas from all over the country, which 
helped him in collecting more information about Sārthas. Meanwhile, 
Jayasiṁha was decided  that as it was birthday of Lord Śrīkṛṣṇa – A play 
should be performed for seven nights. Nāgabhaṭṭa was asked to perform the 
role of the youthful Kṛṣṇa. He refused but Jayasiṁha, the writer Vāsudeva 
Śarmā and director of the play Ānanda Dutta forced him to act in the play.  

As he was grown up in the Vedic tradition, he acted in the dharma 
effortlessly. Stage manager ordered him not to cut hair until the play was over. 
After some days, Nāgabhaṭṭa was bathing in river Yamunā in the morning. He 
met Candrikā, who played Rukmiṇī’s role. She was very talented. She could 
dance, sing and was very beautiful. She invited him to her home. 

In the mean time, Jayasiṁha and others decided to perform the play 
once again. That evening he went to Candrikā’s home and was received by her 
servant with traditional Namaskāra. She said that Candrikā was meditating. 
Nāgabhaṭṭa was surprised to hear that and she came to know by herself that 
she was expecting him. She also asked him about the renovation of play and 
by meditation she came to know about the changes that would be done in the 
play in future. 

Nāgabhaṭṭa was surprised to know about the power of meditation of 
Candrikā, when Jayasiṁha told him that, they had decided to add an important 
incident to the play and he had to dance. 

Nāgabhaṭṭa was taught dancing by Candrikā. In between he liked her 
expressions, beauty, style and he started loving her. They performed their play 
in almost all places. People admired very much. Nāgabhaṭṭa became popular 
as Kṛṣṇānanda. 

Kṛṣṇānanda of Mathurā grew long hair, started wearing the “Vaishnava 
tilak”.  The organizers arranged curtained chariot for Kṛṣṇānanda in order to 
protect him from the common people. The rich merchant Balarāmaśreṣṭhī had 
given him one of the house on the outskirts of the city     

3rd Chapter 
They performed the play in almost all northeastern places and became 

popular. They toured with their small caravan of ten carts, carried their 
equipments, costumes and stage props. Nāgabhaṭṭa became a regular actor as 
Kṛṣṇānanda. 

At this stage, Nāgabhaṭṭa started suffering from powerful feelings of 
lust. He had left his home two years ago. His mind was attracted towards 
Candrikā. He was longing for her. Even he could not manage to act naturally. 

Candrikā came to know all the things through the power of meditation 
and called him to her residence through her maidservant Cārumati. She told 
him that her guru had instructed him that the power of the mind should not be 
used in other ways. She sensed the hollowness of his acting. She returned to 



  

home and meditated with the intention of finding the reason and learnt all 
about his turmoil and begged his pardon with eyes wet. 
 Even she told that he decided to send her out of the company. So, that 
he could have an affair with anyone else. Nāgabhaṭṭa asked her that she might 
be angry on him. But, Candrikā told him that love was the inner motivation for 
anger. 
 Nāgabhaṭṭa experienced the touch of a wooden cot, covered by only a 
thin bed sheet, without soft bed and pillows. On the stage, she played the role 
of the lover, the bride, and wife of lord Kṛṣṇa. She discharged the duties of 
crowned queen with dignity and decorum and she lay on a soft bed made of 
swan’s feather. Nevertheless, in real life she was actually a Sannyāsinī. 
 He asked her about all this. She explained everything about the author 
of play Vāsudeva Śarmā and herself added the four verses of Kaṭhopaniṣad in 
the context of Gītopadeśa. She told that those verses complement the Gītā and 
complete the meaning. It depicts the value of spiritual life. She advised him 
that the senses were like mischievous horses, one should not be lead by them 
and that unless the wild stallion of lust is controlled, the inner journey would 
not be accomplished. 
 From that day, Nāgabhaṭṭa controlled all sensual thoughts. Candrikā 
was an ascetic at heart and had no feeling that relates to love, eroticism, pangs 
of separation and such emotional involvement. For Nāgabhaṭṭa it was very 
difficult to control on the stage. He began to get angry with Candrikā. One 
day, the stage manager Ānanda Dutta met and told him that Candrikā had 
informed him that she wished to return to Mathurā as it had been a long time 
since she had left the place and she wanted her role to be given to some other 
actress. She would train the actress in all ways. Both the play writer and the 
stage manager decided Sugandhi to be an actress in palce of Candrikā.  
 Nāgabhaṭṭa lost his spirit. He knew that Candrikā left because of his 
behaviour. She could read his mind through meditation. As long as she would 
be there he could not had sex with anyone else. This thought made her to take 
that serious decision.  
 After leaving Kampilya the company moved to Indradhara no one had 
seen Candrikā’s acting there. Everybody appreciated Sugandhi’s acting, 
singing and dancing. After singing and dancing on two moonlight nights at 
Indradhara on the sands of the river Yamunā, on the third day, Sugandhi held 
his hand as Rukmiṇī and led him away from stage and asked about her acting. 
Everybody knew that in the expression of emotions Sugandhi could not hold a 
candle to Candrikā. She was a natural actress, while Sugandhi was a well 
trained actress. She knew that without gaining his approval, she could not 
survive and grew as an actress. 
 He appreciated her acting as perfect and he told her that she had 
involved his mind in real life and he felt like dragging her away to his home. 
Afterwards Sugandhi started living with Kṛṣṇānanda. His sickness cured. But, 
this is the kind of sickness for which the medicine has to be continued. 
Otherwise, there would be a relapse. Nāgabhaṭṭa could not love Sugandhi as 



  

he was always filled with the feeling that only Candrikā could be his 
companion and without her he would be alone. 
 After he started living with Sugandhi the memory of his wife that had 
left behind began to bother him. She was very innocent in sexual matters and 
not very well experienced woman. But, Śālinī was his wife. He married her 
traditionally in presence of Agni. He recalled his duty and thought of going 
back to Tārāvati and even he thought of getting his mother and wife over to 
Mathurā. Though Jayasiṁha had to tell him that he was a secret agent who 
wanted to find the working of Sārtha and Jayasiṁha may take actions against 
him. So, he left that thought and continued acting in drama in Mathurā.  

4th Chapter 
After one and a half year, the drama troupe company returned to 

Mathurā. The cherished desire of elders like Vāsudeva Śarmā and Ānanda 
Dutta to return merely to a comfortable life with their families took a new turn 
within a month. All the actors and actresses were also felt bored. All of them 
wanted to revive their stage life. 
 Jayasiṁha found a small house for Kṛṣṇa on Śarmā’s and Datta’s 
instruction. Monthly salary was also going to arrang by the king’s treasury. 
Kṛṣṇa started living in Mathurā with a servant. Now Kṛṣṇa was alone. 
Sugandhi lived with her mother and she sang and danced in evening for the 
affluent patrons. He experienced a momentary twinge of anger and envy. But, 
he consoled himself. The same play was going to play again in Mathurā on the 
next Janmāṣṭamī – the celebration of birthday of Lord Kṛṣṇa. The fame and 
scintillating performance of the actor Kṛṣṇānanda again gained recognition 
scruffily. 
 It was already four and a half year passed after Nāgabhaṭṭa left his 
home. As soon as he had been sent away, Amaruka and Śālinī started their 
affairs. He thought about the age of child. The thought of his mother’s death 
came in his mind. If he had stayed back there only, then not all these events 
would have taken place. The king Amaruka knew the weakness of Nāgabhaṭṭa 
that he loved travelling to various places and misused it, betrayed their 
friendship. 
 After hearing the affair of his wife Śālinī and king Amaruka, he did not 
stir out for a week. Then he realized that as long as he stayed cooped up alone, 
he could not get past thoughts of Śālinī. So, he went out to see Viṭvakarmā 
Sthapti. 
 The sthapati talked to him intimately. He took him to his home. He had 
three children and expecting the forth one. Sthapati enquired politely about the 
places where he had performed the drama. He said that he too saw the drama 
twice, but his character did not inspired a lot, as his mind was filled with 
Buddhist and Purāṇa. 
 Nāgabhaṭṭa used to meet sthapati now and then. It was easy to forget the 
betrayal of Śālinī and Amaruka when he was discussing drama, sculpture and 
the Pauranic creations. Sthapati also came to meet him in his house. One day 
he confessed his inner turmoil. Previously sthapati had told him that Buddhist 
had lifted the stories of our Pauranic Gods and goddesses and put a Buddhist 



  

garb on them, creating situations from their Purāṇas, they were asking him to 
carve the statues accordingly. He started carving the statues according to their 
instructions. Then Vajrapāda told him to become a Buddhist to know the 
Buddhist Purāṇas and could carve the statues with clear visualization. Since 
then every day, some monk or the other advises him to convert. They have 
been hammering him so much that he simply could not concentrate on his 
work. 
 He told that to his co-workers too were eager to leave this work and join 
the temple constructions if the Gurjar Pratihāras start the temple construction. 
He told that he was surrounded by the Buddhist. They treated him with great 
affection. But, all of them were enthusiastic about propagating their religion, 
which was an essential aspect of their religious practice. He even said that his 
wife too wanted to convert into Buddhism. According to her opinion religion 
does not matter, the happiness matters.  Nāgabhaṭṭa had not seen Vajrapāda 
returning from his tour. He wanted to talk to him about why they were 
compelling the sthapati to convert and ask why people could not stay in the 
religion into which they were born. There is a mantra in Veda, “ekam sat 
viprāḥ bahudā vadanti”. There is a sentence in Bhagavad Gītā also “Yo yo 
yam yam tanum bhaktaḥ śraddayarchitumicchati tasya tasyachalam shraddam 
tamava vidadhamyaham”-whoever the devotee, who wishes to worship the 
image of god in his own favorite form with total devotion I will appear to him 
in that form and strengthen his devotion. 

But, the experience of playing in drama for more than two and a half 
years had given him a feeling that truth lay in the emotional understanding and 
that nothing would be gained by argument. Besides his mind was turmoiled 
ever since he learnt that his wife and friend i.e. king Amaruka had deceived 
him. Certain emptiness filled his mind. 

Four days later, a monk came to him and told him that Vajrapāda 
wanted to meet him. He told that he too wanted to meet him. The next 
morning Nāgabhaṭṭa went there. Vajrapāda welcomed him with the smile as 
he already knew about the play of Lord Kṛṣṇa and Nāgabhaṭṭa enacted as 
Kṛṣṇa. So, he said that in the entire Pratihāras kingdom, no one had conquered 
more hearts than him and also he invited him to perform the play of Lord 
Buddha’s incarnations. 

Nāgabhaṭṭa explained all about the play which should be full of Rasas 
especially Śṛṅgāra otherwise the audience would not accept it. Buddha’s life 
is not that entertaining piece. Vajrapāda told him that one scholar has already 
written marvelous series of plays. They have an idea of bringing to existence 
and enacting those Nāṭakacakra – the series of plays. 

Nāgabhaṭṭa did not feel enthusiastic. People everywhere looked at him 
as Lord Kṛṣṇa. There was a plan to re-enact the Kṛṣṇa’s play in Mathurā. He 
told him the truth that he was developing the feeling of utter emptiness in his 
life. It had been decide to play Kṛṣṇacarita for a week before Janmāṣṭamī, the 
birthday of Lord Kṛṣṇa. He had decided to reject the request. The play could 
not go on and all the people of Mathurā might be angry with him. 



  

Vajrapāda said him that his courage was praiseworthy. His compassion 
filled heart was always wild open to him. Nāgabhaṭṭa made no reply. He was 
smart enough to know the intention of Vajrapāda. Śarmā and Datta decided to 
perform a play of Mahābhārata like Kṛṣṇacarita and decided that Nāgabhaṭṭa 
himself would play the role of Lord Kṛṣṇa. 

Meanwhile, some scholars and art lovers who were inspir by 
Kṛṣṇacarita had planned to perform the complete Rāmāyaṇa and they too 
decided to take Nāgabhaṭṭa as Rāma. He had that dignity of Kṣatriya. 

Whether it was playing the part of Rāma, Kṛṣṇa or Buddha, the 
emptiness that pervaded eyes, nose, forehead, and ears were incomparable and 
no one else could play the roles of Kṛṣṇa or Buddha or Rāma. This time in his 
life, he should have been in Gṛhasthāśrama, the second stage among four, the 
state of a married man. It was the time to work hard, earn and make sure that 
there was always plenty of food at home. With the framework of wedded life, 
one could satisfy one’s sexual desire. The children born had to be fead and 
trained well so that they become good citizens. Even a single minute was not 
to be wasted. 

In the cities of Tārāvati and Māhiṣmati meditation was not very popular. 
If there were people who had mastered it, Nāgabhaṭṭa did not know them. The 
only person who practiced real meditation was Candrikā. The memory of 
Candrikā would interfere with his peace of mind. He wanted to request her to 
be his guru and teach him meditation. But, his mind rejected her as she 
rejected to fulfill his desires and her rejection was the reason for his 
Śunyabhāva.  It was clear that she was not really the focus of the meaning of 
his life. 

One morning in the rainy season, he was bathing on the banks of the 
Yamunā. The flowing mud coloured water had covered half of the base of the 
river. The bit of slay that appeared through the gap in the dark blue clouds was 
reflected in the seven colours that shone on the river. In that light the expanse 
of the river acquired on unearthly splendor. Knowing that this marvelous sight 
would not last long, he tried to arrest the sight physically. However, the dark 
clouds of the rainy season gradually altered the scene. Though the clouds 
scattered and the sunlight reappeared, his spellbound eyes did not waver nor 
did his neck straighten to this normal position. 

He immediately understood that the ‘Sahasrara’ which is a state 
attained during the practice of Yoga would be brighter and more powerful than 
the one he had just seen. He looked back, there he saw a Sadhu whose eyes 
had a wealthy shine, and his head was clean-shaven. He was about seventyfive 
years old. He stood in knee clap water wearing only a lion-cloth. Nāgabhaṭṭa 
thought that he had appeared there during the flood of this rainy season only to 
give him some direction. He wondered. Nāgabhaṭṭa asked him whether he had 
the power to read the minds of others. His immediate answer made it clear that 
he was a yogi and not a tantric. He looked at him for a while and he went 
away. 

Nāgabhaṭṭa went home and ate his meal and after a long sleep he woke 
up. With an intense desire to find the Sadhu that he had seen. He got up and 



  

walked along the riverbank where there were many Sadhus. He wondered 
about all over the vicinity of the birthplace of Lord Kṛṣṇa. He searched 
carefully. All the Sadhus looked and dressed alike. But that, Sadhu he had met 
was distinctive, with clean-shaved head. He was extra-ordinary and he was a 
yogi. He made enquires describing him. Some laughed, as he even did not 
know the name. He searched for a long time. He felt hungry and tired and thus 
went back home. After food, he had the habit of taking rest. That day he could 
not sleep after heavy meal. He went again to search him. He went back and 
could not sleep at night. He went back to the same bathing ghat on the next 
day morning. Until afternoon, he sat there and slept and again went back and 
sat at the same place. 

One morning as he sat there a Sadhu came up and spoke to him that he 
had been watching him for several days. He sat there without meditating, if he 
meditates, his feeling of emptiness would disappear. He replied in Sanskrit 
that he was searching for a guru. He enquired where he was from and where 
he studied. He told him that he was a student of pāṭhaśālā of Ācārya Maṇḍana 
Miśra and his approach to teaching was that unless the Aṣṭādhyāyī had been 
totally mastered one should not learn the text. The Sadhu agreed entirely with 
that view. Then Nāgabhaṭṭa confessed all about his life and how he was 
overcome by a sense of total emptiness. 

It was midday. Both bathed in river and went home. He told Nāgabhaṭṭa 
that he should not prepare any food because he would have only three 
handfuls of cooked rice. From the five fistfuls that served, he offered one 
handful to the birds outside. One handful he put aside for the ants and other 
little creatures and he ate just three hands ful. Saying that a sannyasi should 
not stay in anybody’s home, he left. Nāgabhaṭṭa realized that he had talked a 
great deal about himself, but not asked him for anything nor requested him to 
guide him. He rushed immediately and searched for him, but could not find 
him. 
          Next morning when he went to bank of the river, he was there. 
Nāgabhaṭṭa approached him. He touched his feet and requested him to teach 
him meditation. 

Without any gurudakṣiṇā, he taught meditation to Nāgabhaṭṭa. 
Sometimes he himself went to him under the peepul tree where he stayed. 
Sometimes he too would come to teach him. 

He had taught Nāgabhaṭṭa the inner relationship as well as the aim of 
yama, niyama, āsana, prāṇāyama, pratyāhāra, dhyāna, dhārṇā, and Samādhi. 
Even at the pāṭhaśālā of Ācārya Maṇḍana Miśra the performance of yogāsana 
was compulsory. He now understood that the ultimate aim (i.e. culmination) 
was not in dhyāna, dhārṇā, and Samādhi. They were performed only as 
physical exercise. All the details about the various āsanas were taught 
theoretically as well as practically to Nāgabhaṭṭa.  

With ahiṁsā (non-violence), satya (truthfulness), asteya (non-
covetousness), bramacarya (Celibacy), aparigraha (non-acceptance of 
anything from others), śauca (dearliness), santoṣa (happiness), tapasyā and 
svādhyāya (self study), Iśvara praṇidhāna, one can achieve all things. He 



  

mastered prāṇāyama during the month he was away in Kurukṣetra. After his 
arrival, he taught him pratyāhāra and dhyāna. 

He instructed that he should root himself in the state of meditation as 
long as he can. Ahiṁsā should be practice continuously and they should 
become his very nature, as effortlessly as breathing. He said that as he will 
mature in his meditation, he would acquire a certain power. At any point if he 
finds himself at the crossroads, he has to think of guru and meditate. Even 
during his meditation he would guide him. He himself would make 
consciousness flow into him, identify his problem and teach him. The guru 
need not be physically present. Then he left for southern region. 

Nāgabhaṭṭa’s guru did not need any particular name, because he was a 
detached person. He was far away from worldly affairs. So Nāgabhaṭṭa 
designated him as sannyasi for the purpose of calling him into his mind. 

He took a year to progress in his meditation. By following the 
preachings of sannyasi he began to experience a new and growing inner 
power. When he meditated with some specific person in mind and when the 
meditation reached the level of fruition he could read the person thoroughly. It 
was more than two years since he had parted from Candrikā. Now he was 
curious to find out what she was thinking. There also arose the drive to test his 
newly acquired powers. One afternoon he concentrated on her and engaged 
himself in meditation. 

He saw that Candrikā was in Śravasti. The drama company was 
performing Rāmāyaṇa. She was playing the role of Sītā and was totally 
dedicated to that role. She had no special feeling for Udayasiṁha who was 
playing the role of Rāma. Then entire audience was full of admiration for her 
portrayal of Sītā. She meditated every day. He was thrilled to find that she still 
entertained a soft corner for him. He thought that she joined the company 
again because he was not there. Neverthless, she loved him deeply. He was 
very much surprised to know that there was no one else who had found a place 
in her heart! 

This question occupied his mind the whole day and he could not get 
back to meditation. He unknowingly went to Candrikā’s house. The door 
locked. He came back and wanted to enter the minds of Vāsudeva Śarmā or 
Ānanda Datta, the stage manager. 

He entered his room and tried to meditate. Meditation became an 
arduous task. After a long time, he did succeed. Ānanda Datta was watching 
the play. So many people in the auditorium had come for second or third time 
to watch the Rāmāyaṇa. Quite few of them were Buddhist. Ānanda Datta 
thought in his mind that if the role was played by Nāgabhaṭṭa it would be 
alive. 

He was thrilled to know that Datta still remembered him. He began to 
wonder why he should not continue to act in the play and meditate during his 
spare time as Candrikā was doing. He enjoyed the thought for two days and 
then he neglected it.  

The next day he tried to enter Jayasiṁha’s mind. Again, it was difficult 
to meditate. After repeated trials he achieved success. Jayasiṁha had received 



  

information from Kānyakubja. The Gurjara pratihars were engaged in efforts 
to drive out the Arab Muslim invaders who had occupied the western region 
and planned to occupy the western Indian ports and gradually establish their 
empire and region in India. Taking advantage the Rāṣṭrakuṭas were planning 
to annex some south Gujarat territory. Jayasiṁha had been given the job of 
explaning about the situation to the kings of Māhiṣmati and Tārāvati and help 
to protect their faith at least prevent them from helping Rāṣṭrakuṭas. He was 
getting ready to go. 

Nāgabhaṭṭa’s mind, which perceived all this in meditation, did not try to 
understand the intricacies of politics. He got excited and wanted to tell 
Jayasiṁha that Amaruka was senseless and quite undeserving to trust. He 
desired to see him arrested and bound at which point he could face him. 

He was perturbed. Why had he, who for a whole year controlled such 
thoughts, got caught in this tempest? He could not meditate that day. Next day 
also he was very much disturbed. Another curiosity aroused that evening to 
enter the minds of Śālinī and Amaruka before going back to Jayasiṁha. For 
the last four days he was not able to meditate. He closed the door of his room 
and started meditating. But he failed. After dinner he could not sleep for a 
long time. Śālinī’s betrayal filled his mind that even sleep eluded him. After a 
long time he dozed off. But in that sleep he heard an internal voice a warning 
which clearly said, “Give this up- entering others minds”. If you persist’ you 
will ruin yourself. It was not a dream. It was clear warning given in the state 
of meditation. This was the first time it had taken place during sleep. Since he 
had been unable to meditate for the last four days, his guru had warned him 
clearly in his sleep. 

It became clear to him that because he had misused the little power he 
had gained, he could not enter into meditation. He decided to start there, 
purify himself by repentance and get back to serious training and then practice 
yoga. This decision melted in two days. On the third morning, he went to the 
river, took his bath and sat under the peepul tree. He felt that if he will try now 
he could achieve meditation. He got up, went home to his room performed the 
obligation, concentrated entirely on Śālinī and he felt that he would succeed. 

It was not just Śālinī’s mind that he saw but her entire surroundings 
including a garden outside the town, plenty of fruit bearing trees like mango 
and sweet citrus and flowering champak in addition to jasmine etc. He saw a 
compact regal house, a guard at the entrance and a five years old girl climbing 
on the campaka tree. Her nose and eyes resembled Śālinī’s – and her 
complexion was that of king Amaruka. Śālinī was bathing. Her body had 
turned flabby and it was loaded with heavy shining gold ornaments. As she 
poured hot water over herself she cursed Amaruka as a cheater, a bastard, a 
flattering philanderer who used to give her goose pimples by saying that she 
was an unpatrolled beauty. Let him die of epilepsy. By the time she got 
through her period of confinement he had made preparations for his third 
marriage. After considerable difficulty she sent words through her attendant. 
Was it true that he was negotiable for another marriage? The shameless 
bounder replied that even the queen did not have the right to ask this question. 



  

He asked her that was there any shortage in her food, clothing, lodging or 
ornament? His infrequent visits stopped altogether three years ago and no 
other man would even dare to look at her. Even her female attendant was his 
spy. Śālinī was contemplating poising the rouge who sent her husband away 
and cheated her. These were the thoughts that Nāgabhaṭṭa read and his 
meditation broke off. 
         He wanted to penetrate her mind and learn her thoughts about him, her 
child and his dead mother another day, as he was exhausted. The peace of 
mind and the joy of life usually obtained after meditation were absent. 
Amaruka was not interested in Śālinī and she was suffering from sexual 
starvation. Two months passed, Nāgabhaṭṭa could not meditate. He could not 
restrain the mind by his thoughts. He struggled for three days. Now he 
remembered the guru, as he needed help. He prayed continuously for three 
days. Nothing happened. There was no suggestion, advice or inner 
instructions. It was clear that he had given up as he had used his powers 
against his advice. He had been rejected and thrown down. His mind could not 
extricate itself from the feeling. He engulfed helpless. 

5th Chapter 
Some days he used to wander about for eight miles away from the city 

of Mathurā. He was sitting on a boulder in a lonely place. Soon a sadhu came 
to the mantapa. He had a bag on his back, a small dog’s carcass in his right 
hand and a trident in his left hand. He was a man who followed the left path of 
action. He cooked the dog in fire. He cut out pieces of the dog’s flesh and 
while he ate them, he drank mouthful of the liquor and even water once.  

Nāgabhaṭṭa was observing all this. The wind blew in his direction and 
brought bad collective smell of all. He wanted to leave that place. But, 
suddenly gripped by a fear that he might have killed the day himself and he 
would not hesitate to kill a man and ate him. He knew that he would be 
overpowered by his will power. He grew more afraid. But, he was curious to 
see his next activity. 

He finished eating and drinking. He belched with satisfaction and 
stretched his limbs. Suddenly he started walking towards Nāgabhaṭṭa. He was 
alarmed when he stood in front of Nāgabhaṭṭa. He offered some liquor and the 
meat that was sticking to the bones. Nāgabhaṭṭa mastered enough courage and 
said that he did not drink liquor and did not eat meat. 

He asked Nāgabhaṭṭa that he had not given up his ego and still he thinks 
that he was high born. So, he could not meditate successfully. His guru told 
him not to read minds of his wife and the king. But, he could not control his 
curiosity. Therefore, his guru abandoned him. 

Nāgabhaṭṭa felt more humble then even the tantric (Vamachari) 
continued. Yogis had a stupid rule that one should not use the power that one 
had acquired. Strict celibacy was the focus of one’s path, which is 
meaningless. He said to think of a person whose thoughts he wants to enter he 
will make sure that he would do it. 

He said to close the eyes and placed his hand on Nāgabhaṭṭa’s head. A 
picture of king Amaruka leapt to his mind and his mind penetrated the 



  

thoughts of the king. He was sitting comfortably in his chair. Jayasiṁha 
brought the massage of Gurjara Pratihāra was true and the king was thinking 
that the Rāṣṭrakuṭas were close to him and if they invaded his kingdom and if 
he could not defend them? He sent Nāgabhaṭṭa to find means to earn money 
with the help of Sārtha which would unable him to strengthen the army and he 
thought about his betrayal done to Nāgabhaṭṭa. 

Tantric removed his hand. His mind returned to its normal state in few 
moments and he remembered the surroundings. The tantric collected all his 
things and disappeared from sight. Now, Nāgabhaṭṭa was suddenly sweep by a 
feeling of utter loneliness as if he did not belonge to any kingdom. 

He reached home, ate his food. He but could not sleep whole night as he 
wanted to read Amaruka’s mind further. Then he remembered that his guru 
had withdrawn his grace. Therefore, he had not been able to contain his 
curiosity. Again, he was being suck into a whirlpool, which he could not 
resist. 

He decided that the tantric enabled him to enter effectively into 
another’s mind and he placed no restrictions on how to use that power. In yoga 
this curiosity was forbidden and considered as an impediment to the 
purification of the mind. He debated for a week to take up the tantric way or 
not. He even thought of marrying a girl and settling down in life. But, he 
thought that there was no point of living without aquiring some power.  

He did not know any other tantric. So, he decided to find the same 
tantric he had met. He felt strongly that he would certainly come there and 
help him. 

One morning he went to the same rock on which he had sat previously. 
He was sure that tantric knew he was waiting seated there and that he would 
come. He did not come till evening. He could not bear his hunger. So went to 
the stream nearby and drunk some water and returned. It was getting dark, 
then also he waited. He slept on that stone slab. The wild animals, snakes and 
lizards might find him. But, he realized that overcoming fear was the first step 
that he had to pass. He could not sleep properly. But, again he did not want to 
lose this man, as he had lost his guru earlier on account of his weakness. He 
bathed in the stream and having drunk water, returned to that rock. That day 
also he fasted. 

Next day morning he thought of killing an animal and eating as the 
tantric did. But, he was an orthodox Brahmin. He could not do it. He searched 
for fruits and roots even he could not get them there. In the afternoon, he saw 
a bullock cart. He went near it and asked for food, saying that he was waiting 
for his guru. He had not eaten anything for four days. They gave him some 
avalakki (flatted rice, which can be eaten raw) and some jaggary. There was 
enough avalakki to keep him alive for eight days if he ate twice a day only. He 
ate in the afternoon as well as at night and used the bundles as his pillow. He 
slept well that night. 

The tantric arrived on the fifth evening with a woman, who past thirty. 
He looked at Nāgabhaṭṭa and said that he want to perform Yoni Pūjā. So, he 
should go away and come back before sunrise. He went one mile along the 



  

cart path. He saw a flat slab and sat on it. He felt no fear at all, as he believed 
that guru would protect him. He slept at night and woke up in the morning. He 
felt an inner backing from the tantric. 

Next day morning, when he came near him, he had finished his 
meditation. He became a totally dedicated pupil. He adopted himself gradually 
to liquor, meat, fish and so on quite heartily. They left Mathurā and travelled 
from the Yamunā to Gaṅgā. 

Two years passed. His guru had the power to read the mind of others, 
which was enough to earn their respect and awe. Nāgabhaṭṭa learnt penetrating 
into other’s mind. He made Nāgabhaṭṭa to practice certain bodily exercise and 
breathe control that facilitated meditation. 

He entered again and again Śālinī’s mind. He found that Amaruka had 
not been meeting her at all. In the beginning of their affairs, he would tell her 
that he felt like shouting her name like a mad man and chasing her. She was 
now pained to realize that she was mere an object used and discarded. 
Amaruka was busy contemplating the newly blossomed beauty of the daughter 
of Narasimha Deva. 

He had often longed for the chance to stab Śālinī in the chest through 
remote powers. Though he had entered her mind ever so often, he found that 
she had not thought of him even once. That was why the guru had asked him 
to forget her. So, he got angry on her. 

After being depressed for a week, he realized that all human beings are 
alone. He needed a Śakti for the Yoni Pūjā. He remembered Candrikā was 
more suitable than anyone else. He knew that she was a Yoginī and an 
accomplished spiritual being but she would not consent to participate in this 
ritual. His courage collapsed. 

He tried to enter her mind through meditation but failed. It was difficult 
to enter the minds of those who perfrom meditation. So he thought of a plan to 
get to know about Candrikā. He entered the mind of Ānanda Datta. The 
company had been performing in Pāṭaliputra for the last four months. After 
performing Rāmāyaṇa for three months, they had started Kṛṣṇacarita. She 
held herself totally aloof. Ānanda Datta had appointed two powerful 
bodyguards, who were also the doorkeepers of her house. The bodyguards 
escorted her to the theater and back to her chariot. He started walking towards 
Pāṭaliputra. 

6th Chapter 
Nāgabhaṭṭa reached Candrikā’s house in the morning. The guard did not 

let him in. He did not agree to inform about him. He shouted. Candrikā came 
out. She took some time to recognize him. She just having taken bath and 
came there in a white sari. She looked very beautiful like a sixteen years old 
virgin. He begged her permission to go in. She told the guards, they let him in. 

They seized his trident and bag, examined his overgrown matted hair 
and searched him to make sure that he was not hiding any weapons or 
poisonous powders. After satisfying themselves, they let him in. 

He said that since two years he took to tantric practice. He can now 
enter anybody’s mind. There was just one more ritual to performe to become a 



  

tantric. He needed a Śakti to worship and he cannot look upon anyone else as 
Śakti and worship her. She disagreed bitterly and she became angry. She 
advised him to give up the path itself. He used the final weapon that he would 
worship her as Śakti on the coming new moon night. If she loves him, she 
must allow him to worship her. 

On the fourth day, she agreed. On the night of the new moon day, there 
was no performance at the theater. After sunset, she came to Pūrṇimā Ghat 
wearing black sari and red upper covering, so that people would not recognize 
her. It was his responsibility to bring back to the same place after pūjā. 

In a big city like Pāṭaliputra there was no privacy at night. Nāgabhaṭṭa 
had discovered a forest on the south. There was a horizontal stone slab at the 
bottom of the ditch. The place was totally deserted with vegetation, without 
much breeze. There was no possibility of the lighted lamp going out. He had 
spent four nights there to discover all these. 

He brought Candrikā and made her Śakti. He performed the ritual 
successfully. He felt a sense of power in his mind along with the feeling of 
purpose achieved. After the ritual, Candrikā offered him her house with a 
separate room and food for his stay. He agreed to stay there and told further 
that he would teach her a mandala. She agreed to learn and told that he must 
stay with her for a month. He agreed and both reached her house. 

She slept till the afternoon. Then both of them sat opposite to each other 
and had their meal of rice lentils and sweet porridge served by Cārumati. After 
resting for a while she went to the theatre in the chariot sent by the company 
escorted by the bodyguard. He realized that she had made great sacrifice for 
his sake and disregarded the possible scandal that would have rocked the 
entire Magadha region. 

He could not sleep that night as he had slept during the day. After two 
years, for the first time he was sleeping on cotton bed with a blanket to cover. 
He felt guilty at breaking his vow. So, he got off the cot and lay down on the 
floor. After some time he slept. In the morning, he brushed his teeth, only to 
respect etiquette. She asked his permission to enter his room. Then she entered 
in his room with a vessel of oil in her hand. It had smell of ginger. She sat 
besides him and started massaging his entire body. Initially he hesitated, but 
she did not listen to him and kept on massaging him completely. She then took 
him to the bathroom for bath. There also he hesitated, but Candrikā did not 
listen to him and made him bath with hot water. After bath, she offered some 
porridge and food. 

He went to sleep after eating and slept suddenly. The whole night he 
slept with a dream of his mother. He recalled his joyous days of childhood. 
The next morning also Candrikā came and did the same. 

While rubbing the oil, Candrikā suddenly argued about his tantric pūjā 
and even questioned him. He could not answer and was plung into confusion. 
When he sat down to meditate, he could not concentrate. He felt like stabbing 
Candrikā to death with his trident. 

The next day morning, when she was massaging him he asked her that 
if she did not respect tantric practice, then why she had agreed for Yoni pūjā. 



  

She frankly replied that she had come firstly to make him realize what a 
wrong path he had chosen and secondly to make him free from such practice. 
She convinced him that he can also acquire such powers by practice of yoga. 
She too had such powers. But she did not use them because of her guru’s strict 
restructions. He asked Candrikā about her guru. She answered that her guru 
had no name.  

She explained him her guru’s features. He recognised him as his guru 
also. He said her that he too learnt the practice of yoga from the same guru. 
Then Candrikā asked him why he gave it up. He replied that he has misused 
the yogic power by entering into others minds and knew about Śālinī’s 
betrayal. His guru had asked him to stop the experiment, but he had 
disregarded his instructions and lost his powers. 

Candrikā became silent. She complained him why she never told her 
about his sufferings. Thus scolding him, she went to her room. Next morning, 
Cārumati informed Nāgabhaṭṭa that Candrikā had fever. He asked her to care 
for Candrikā. That day also he had the same kind of bath and food by some 
attendant. He observed that during these days, he has put on weight. After two 
days, Candrikā recovered herself from fever. 

The next day she came to him. He expressed his curiosity to know about 
her life. She was also eager to inform him abour her life. Thus, she lifted her 
face, looked at him with intimacy and started telling him. She said her mother 
used to sing devotional songs, when she had not learnt music. She sang 
melodiously. There was a feeling in her town Brahmaputra that only 
prostitutes can learn this art, otherwise her mother would have become a 
famous singer. Her mother was her guru and her father encouraged her, as she 
was eldest daughter. She had learnt everything from her mother. Her father 
was a scholar who taught her Sanskrit literature. But, she was interested only 
in melody of music. At that time, a musician named Yadubhadra came to that 
town from Takṣaśīlā. He was thirty years old and born blind. But, he was born 
talented with full of creativity in himself. He sang every evening in the temple 
of Lord Kṛṣṇa. Her mother also admitted that he was a real musician. She 
arranged him to teach her. He came to earn a livelihood. Many started learning 
music from him. He came to her house everyday to teach music lessons and 
taught her with all his heart. One day he said that getting a student like 
Candrikā must be the result of some good deed he must have done in previous 
birth. She too felt that finding a teacher like him was due to some spiritual 
merits she must have acquired in past life. 

She completed four years of her study. She acquired the ability to 
innovate. Once she asked him why he was not married and not set up his own 
home. He replied with burning sorrow and frustration that no one would marry 
him, the ugly blind man. She became speechless. She thought of marrying 
him. She was seventeen years old and even her parents were trying to get her 
married since last two years. One day she told him that she would marry him. 

When she told her parents, they denied. One day she left her home and 
ran away with him. They reached Salvapura, a small village. They started 
singing in some Śiva temple by arranging a concert at the place of nobleman. 



  

Within two months, they had their own house, started a music school and led a 
comfortable life. One day they even sang in the palace. The affluent people, 
merchants, rich traders, noblemen and army came to their house to listen to 
their music and they were generous in their appreciations. People admired and 
worshiped her voice as well as beauty. She was flying high. There was no 
dearth of money. She employed a cook and another servant to do other works. 
She appointed doorkeeper also. 

She started receiving messages through servants. The nobleman 
Indrasena was anxious to meet her secretly outside the garden. She became 
angry on servants and said that she was not a prostitute. Her refusal shamed 
and hurt him. 

However, her husband became jealous of her. He began to express 
displeasure by saying he would not accompany her in singing. She should sing 
alone, because nobody admired him. He started hurting her when they were 
alone. She was ignoring him, as he was blind and could not appreciate her 
beauty, but his harsh words hurt her.  

One day a young man came in search of Yadubhadra. That young man 
was Śrīmukha, his sister’s son from Takṣaśīlā. He was twentythree years old 
and wanted to learn music from someone like his uncle. Yadubhadra asked her 
permission to let him stay with them to learn music. She agreed. 

She became his teacher. He addressed her as aunty. Every morning he 
would touch her feet in the prescribed manner and started his work. She felt 
very enthusiastic in teaching him music and feel inspired by his concentration, 
involvement, admiration and reverence.  

 On Śivarātrī Yadubhadra and she had to sing in the temple. 
Yadubhadra had fever and was unable to sing. So she took Śrīmukha with her. 
She was the main singer and he was the accompanist. At the end of the 
concert, many people appreciated the pair. 

The next day they sat for the practice of music alone. Śrīmukha praised 
her charm. She was thrilled. Gradually he started addressing her in first 
person. It sounded natural and made her happy. She started wearing the colors 
that he admired.  

One day he demanded to see her naked. Firstly she denied by punishing 
him. Later she agreed and they started loving each other. More than three 
months passed thus. 

One day Yadubhadra caught them red-handed at home and he shouted a 
lot on Candrikā in front of the servants. 

He turned her reputation down. That night she asked Śrīmukha of 
running away and marrying. He did not answer and himself ran away alone. 
Seeing all this, Yadubhadra committed suicide. When Candrikā reached this 
stage of narrative, Cārumati called out her that Ānanda Datta had come to 
meet her. 
 He was also excited to see Ānanda Datta. She informed him that 
Kṛṣṇānanda (i.e. Nāgabhaṭṭa) was also staying with her since last few days. He 
met him. He did not ask anything about the tantra but he just said that let his 
hair remain as it was, as they wanted to do a play on Viśvāmitra. He could 



  

play that role without any makeup. Further, he said that everyone wanted to 
perform Kṛṣṇacaritra for a month in Vaiśālī, Kuśavati and Mithīlā. Ānanda 
Datta had come to enquire about her health and to find out how soon she could 
resume acting. Then he went off. 
 After This, Nāgabhaṭṭa expressed his eagerness to hear her story. She 
sat and resumed her narration. She was arrested and was put in the prison. She 
was sentenced to two years in prison. She caused distress to her parents by 
marrying a blind singer and caused distress for self by cheating him who was 
both husband and guru.  
 After two years when she came out of prison, she left Salvapura and 
went to Mathurā. She used to get free food in some temple as Prasāda, which 
was enough to keep her alive and slept in the open ground of the Dharmaśālā 
for the women.  
 One day a group of women from Dvārkā were singing and dancing 
there. It was the song on Kṛṣṇa. That night the tune played in her head. The 
next evening when the group started singing and dancing, she sang it in the 
classical style with ālāpa and svara. From thereon she had to sing and dance. 
Not only women but also the common people as well as the noblemen used to 
come there to see her programme.  

The gentleman Jayasiṁha came to know about her talent and genius in 
music, dance and acting. He invited her to his place and warmly welcomed 
her. He offered her a house with a servant and fifty gold coins every month. 
Firstly, she refused but later she agreed. She started living there. Every 
morning she used to go to the river Yamunā for her bathe. One day a yogi met 
her and said that, ‘more music cannot cleanse and purify the inner being, 
meditate.’ He instructed her in the practice of yoga. After a month, he 
disappeared. Afterwards whenever she encountered any difficulty, he taught 
her from within and solved her problems. She adopted meditation as the goal 
of her life. 
 At this point Nāgabhaṭṭa asked her that she was totally committed to the 
moral path of yoga, then why she consented him to Yoni pūjā. She replied him 
that she agrred just to help him. Further, she said that she took bath after Yoni 
pūjā and that day she had struggled very hard to engage in meditation. The 
difference between both of them became clear. She was by nature sāttvik. 
Thus, she had completed her story. 

He revealed that what she said was true. He then strongly felt that he 
should give up tantric path. Four days later, he shaved off his hair completely 
and wanted white dhoti and shirt to wear. Her face lit up with happiness.  

7th Chapter 
 He felt very light with his shaved head and normal clothes. She 
suggested him to act as Rāma and Kṛṣṇa - roles he excelled. As he was neither 
progressing in meditation nor in tantra, he started feeling a sense of 
emptiness. One day he thought of becoming a householder and asked 
Candrikā for marriage. She agreed to serve him, but did not agree for 
marriage. 



  

 Candrikā immersed herself in meditation and acting. He stayed in her 
house ate and slept without goal. One morning as he was walking aimlessly 
along the bank of the river, he met Vajrapāda and Viśvakarmā sthapati. He 
observed that sthapati had embraced Buddhism They were going to study the 
shape of the main idol and some statues of the caitya to Nālandā. They took 
Nāgabhaṭṭa to Vihāra.  

After the evening prayers, Vajrapāda spoke to him in one of the inner 
chambers. He talked freely as he wanted to unburden himself. He told all 
about himself to Vajrapāda. He listened to him and replied that he would made 
arrangements, for his admission in Nālandā without converting him to 
Buddhism. He asked for a week to think about it. 

8th Chapter 
 Finally, Nāgabhaṭṭa became a student of Nālandā without converting to 
Buddhism. It was possible because of the magnanimity of non-Buddhist kings, 
emperors, merchants and rich Gurjara Pratihāra people who donated liberally 
there by showing their tolerance of another religion. So non-Buddhist scholars 
all over the land came to study in Nālandā.  
 After twelve years again he started studies. His mind was sophisticated 
and disciplined in matter of logic and reasoning. There were nine thousand 
students in all and one thousand teachers who personally knew their students. 
There were three hundred lecture halls. 
 The important works like Prajñāparimitasūtra and Guhyasamaja were 
preserved. Nāgabhaṭṭa copied Prajñāparimita in the flawless handwriting. He 
continued that work. 

He knew that unless he forgot Candrikā, he would never be free from 
his sense of emptiness. But, he began to feel that if he continued to immerse 
himself in activities, one day he might ever be able to enter the state of 
meditation. 

There was a venerable old man. He was eighty years old and was a great 
scholar of Vedic tradition. A year ago he had become Buddhist and wanted to 
learn the intricacies of fundamental principles of Buddhist logic and thoughts. 
Many Vedic scholars were converted to Buddhism. In Nālandā, they offered 
idol worship in both morning and evening. There was another daily ritual 
called caityavandanā. They performed it during afternoon. 

After a month, Vajrapāda returned to Mathurā. The sthapati stayed for 
one more year. As Nāgabhaṭṭa was an ideal listener sthapati talked all about 
tantra with him. 

One afternoon sthapati informed Nāgabhaṭṭa that tantrayani was going 
to achieve a Yuganaddha. So, they went to see it. Sthapati observed closely 
and carefully the curves. Nāgabhaṭṭa felt that they should not linger there any 
longer. 

After coming back Nāgabhaṭṭa did not see sthapati. The following new 
moon day he took Nāgabhaṭṭa in the corner of one room. There was a sculpted 
idol of the tantric-couple in exactly the same posture that they had seen. 
Nāgabhaṭṭa was surprised to see it  



  

Nāgabhaṭṭa had gone to Nālandā in order to enjoy the sweetness of 
Buddhist philosophy. But, the path of Buddha had been subdivided into 
Vaibhāṣika, Sutrāntika, Yogācāra and Mādhyamika. Simple teachings of 
Buddha were also hijacked by the commentaries of learned pandits as Vedas 
and Upaniṣads had been replaced by Sūtras and Bhāṣyas. So one midnight 
Nāgabhaṭṭa decided to go to Gayā where Buddha got enlightenment under the 
Bodhi tree. He took the permission of guru Guṇaśīla and went. 
 Nāgabhaṭṭa was overjoyed by reaching there. It was a place of real 
peace. Many days he sat there. He felt that the life in Gayā was more pleasing 
than Nālandā, without any restrictions. He thought that he must give up all his 
desires. 

One morning he sat under a tree. He came to know from the others that 
Lord Buddha was one of the ten incarnations of Lord Viṣṇu. 

Nāgabhaṭṭa found it strange. He was performing the rituals of agnikārya 
even in Mathurā. He gave up everything, when he became a tantric. Memory 
of his mother grew vivid as he sat near the Bodhi tree. He remembered all 
about her childhood love, affection, protection and caring. Those thoughts 
filled him with sadness. Then, he decided to perform the śrāddha of his 
mother in Gayā. But, after thinking for eight days, at last he decided not to 
perform the śrāddha and threw all material in the river and started moving 
towards Nālandā. 

9th Chapter 
When he returned to Nālandā, he learnt that something very distressing 

had taken place as far as non-Buddhist students were concerned. 
Pragnanaghana the eighty-years-old and the student of Dharmapāla was 
thrown out. 
 One day Dharmapāla had condemned the Vedas. Pragnanaghana started 
crying. Dharmapāla questioned him of his intension whether he has come to 
write and publish works condemning the Buddhist intellectual position. He 
replied no. So he forced him to take an oath. He refused to swear on Vedas. 
Then Dharmapāla screamed out that he was Kumārilabhaṭṭa, a Vedic scholar, 
who condemned their dharma and invited Buddhist scholars for public, 
debates and defeated them, a name struck terror in the hearts of Buddhist 
scholars all over the world. 
 Pandit Dharmapāla ordered him to leave Nālandā the same day. The 
moment Dharmapāla left, all the Buddhist students started beating 
Kumārilabhaṭṭa mercilessly. Someone poked a finger in an old man’s eye and 
it started bleeding. If Dharmapāla had not heard the noise and interfered, 
Kumārilabhaṭṭa would have been killed. Dharmapāla arranged for first aid to 
revive the unconscious man. Kumārilabhaṭṭa regained consciousness and 
walked out of the university after rest. 
 Nāgabhaṭṭa never met Kumārilabhaṭṭa. However, he had great respect 
and love for him, as he was the preceptor of his preceptor. His teacher 
Maṇḍana Miśra often quoted him and his famous works were Ślokavārttika, 
an explanation of Śabarasvāmī’s commentaries on the Mīmāṁsā, 
Tantravārttika and Tuptika. His guru often said that his teacher was a ploygot 



  

and his sister Bhāratīdevi was an excellent student of her brother and profound 
scholar in her own right. According to his teacher’s wishes, he married her. 
 Nāgabhaṭṭa was full of admiration for Kumārilabhaṭṭa. Thus, he decided 
to go in search of him. He reached Prayāga and found Kumārilabhaṭṭa’s 
āśrama. It had a big structure about half a mile from the sacred spot where the 
rivers Gaṅgā and Yamunā meet in a confluence. Kumārilabhaṭṭa met him 
there. He introduced himself as the disciple of Maṇḍana Miśra. Hearing this 
Kumārilabhaṭṭa asked about the pāṭhaśālā of Maṇḍana Miśra. He also said 
that he practiced tantra for two years. Earlier he practiced yoga and before 
that, he was an actor. Now he does not have yajñopavitam. So, Kumārilabhaṭṭa 
asked him to have bath and have food. Nāgabhaṭṭa came to know from 
Bhumadeva (one disciple of Kumārilabhaṭṭa) that Kumārilabhaṭṭa has imposed 
punishment on himself. The reasons were very clear. He planned to bury 
himself up to his neck in the pile of paddy husk and burn himself to death. 
Nāgabhaṭṭa was frightened and trembled at the thought of extremely arduous 
manner in which he had chosen to die. 
 Next day morning Nāgabhaṭṭa tried to stop Kumārilabhaṭṭa but he was 
not convinced. Govinda Bhagavatpāda too conveyed the message of not doing 
so. Śaṅkarācārya also tried to convince Kumārilabhaṭṭa that it was wrong to 
punish the self.  Jayasiṁha form Mathurā came there to meet Kumārilabhaṭṭa. 
Kumārilabhaṭṭa met him. Then Kumārilabhaṭṭa said that the Buddhist and 
Jains have derided yajñas, yāgas and rituals. He suggested him to perform 
Aśvamegha sacrifice and added that he could not be the Brahmā in that 
sacrifice as he has planned to burn himself. The king insisted him only to be 
the Brahmā, but he denied. So, he requested him to search for another capable 
Brahmā, the chief priest. Kumārilabhaṭṭa suggested the name of his disciple 
Maṇḍana Miśra for that position, to perform the Aśvamegha sacrifice  
successfully. 
 Nāgabhaṭṭa went with Jayasiṁha to his camp and told him about his 
stay in Nālandā and narrated what happened to guru there. Jayasiṁha also 
expressed fear of Muslim invaders of Arabia who had occupied port Debal 
and Neran in sindh province. They terrorized inhabitants and captured local 
homes, lands and built a big prayer hall for their religion. The Buddhist monks 
with the Muslim commanders made the Vedic administration collapse. Thus, a 
large part of Sindha had come under Muslims. It was due to the betrayal of 
Buddhist monks. 
 Nāgabhaṭṭa spent the night with him in his camp. In the morning, both 
of them finished their bath and hurried toĀśrama. Kumārilabhaṭṭa as per his 
decision buried himself in the fire. The three disciples stood around him 
chanting loudly the Sūrya Stuti. Pain was evident on Kumārilabhaṭṭa’s face. 
He became unconscious. At this point Jayasiṁha remarked that 
Kumārilabhaṭṭa was true Vedic Brahmin. His veins were full of Kṣatriya 
blood and even among the Kṣatriyas such blood were rare. 

10th Chapter 
 Jayasiṁha and Nāgabhaṭṭa had decided to leave for Māhiṣmati. But, 
when they reached Mathurā, Jayasiṁha’s wife fell ill. So he returned to his 



  

palace. He requested Nāgabhaṭṭa to go alone there. He left Mathurā for 
Māhiṣmati. 
 Nāgabhaṭṭa gave the news of Kumārilabhaṭṭa’s sacrifice to Maṇḍana 
Miśra and his family. He was upset. His wife was too shocked and thus fell 
unconscious. Further, he said that the king of Māhiṣmati has planned to 
conduct the Aśvamegha sacrifice and Kumārilabhaṭṭa has suggested Maṇḍana 
Miśra’s name for the post of Brahmā in it. 

Viśvarūpa was the childhood name of Maṇḍana Miśra. He was four 
years elder than Bhāratīdevi and had advanced so much that he was capable of 
discussing and pointing out any shortcomings of Vārttikas written by her 
brother. At the end of Twelve years, when he asked permission to go back to 
his native place, then her brother said him to marry Bhāratīdevi as the 
gurudakṣiṇā. He immediately agreed to marry, because it was asked as 
gurudakṣiṇā . After their marriage, Kumārilabhaṭṭa left home and started 
traveling for debates, to establish the supremacy and sovereignty of the Vedic 
religion . Maṇḍana Miśra and Bhāratīdevi were propagating the Vedic religion 
in Māhiṣmati. They had two daughters viz. Mālinī and Maitreyī. Both of them 
were married. Mālinī was in Ujjaina and Maitreyī stayed in Campāvati, a 
day’s journey from Māhiṣmati. Maitreyī’s son was a year and half. 
Bhāratīdevi adopted him, as she did not have a son. 

On the twelth day of Nāgabhaṭṭa’s arrival, it was the annual death 
ceremony of Pandit Maṇḍana Miśra’s father. After meal, Nāgabhaṭṭa told 
about Śaṅkarācārya to Maṇḍana Miśra. As he hates such sadhus, he told that 
he did not have time to debate. Bhāratīdevi said Maṇḍana Miśra that as 
Śaṅkarācārya walked all the way directly from Prayāga, surely his goal would 
be only to have a scholarly discussion and debate with him. They sent 
Nāgabhaṭṭa to invite him for debate. 

Indradatta was the chief organizer of the debate. Bhāratīdevi became the 
judge as per the suggestion of Śaṅkarācārya himself as he had total faith in her 
fair and impartial judgment. They started debating. Both were familiar with 
every word of the Vedas and displayed their tremendous scholarship. Both 
possessed an astonishing knowledge and unbelievable skill in that game of 
words. Mālinī and Maitreyī had fear of failure in debate of their father 
Maṇḍana Miśra. At last, ascetic Śaṅkarācārya won the contest. The aged 
scholars looked at Bhāratīdevi who was perspiring heavily and seemed to be 
struggling within herself. As his wife Bhāratīdevi tried to save him.So she 
asked a question which was related to experience of grahastasharam. 
Ratiocination did not help him. So he asked to give him about a month. She 
agreed.   

The ascetic with his two disciples had left Mahishmati that evening and 
told M.M. to remain there till his return. After a week later the news of the 
king Amaruka of Taravati had come for hunting with his wife died due to 
sheer exhaustion in the forest near the border Mahishmati. The startling news 
was that he regained life on the way back to Taravati. This  news  reached 
Bhartidevi and even Nagabhatta.  



  

 Nagabhatta guessed what had happened. A yogi can leave his physical 
body with his astral body consisting of the five mortar organs, the five sensory 
organs the mind and the intellect enter the dead body through brahmarandhra 
an opening on the top of the head and occupy his entire body. Through 
physical body of the king the asectic experience the senses. Nagabhatta 
determined to make sure by going to Taravati. He told his aunt that he needs a 
swift horse to go to Taravati for a month.  
          By night he reached the town.Nāgabhaṭṭa knew Maharani Tejeshwari 
very well when she married king Amaruka. The queen asked about him and 
his studies at Kāśī.   
 He told her that Maharaja sent him to find out the secrets of Sārthas.He 
had given him orders that no matter how long it took months or years. 
Tejeshwari understand his pain. She knew all about her husband i.e. the king, 
so she consoled him by saying that “the moment of reckoning has come.” 
Both of them spoke about the illness of the king. Nāgabhaṭṭa appreciated her 
administration. She told him not to leave the kingdom stay in Māhiṣmati only. 
 Nāgabhaṭṭa strongly suspected that the life regained by the king was not 
his own.  But he wanted to collect more evidences. He was shifted to the 
palace guest house.  
           One day Nāgabhaṭṭa was standing at the door of the palace guest house 
he met the elder disciple of Śaṅkarācārya. Knowing the Nāgabhaṭṭa was the 
kings guest Padmapada requested him to arrange a meeting with the king 
Nāgabhaṭṭa asked why he wanted to meet the king. Nāgabhaṭṭa promised him 
that he would maintain the secret. Then ascetic told that his preceptor decided 
that the answer to Bhāratīdevi should be given only by direct experience. 
So,he left his physical body in a hill top cave in the middest of thick forest. He 
travelled through his astral body with the speed of the mind, entered the body 
of Amaruka as it was being escarted by his followers. They were protecting 
his physical mortal body, from being eaten by wide animals and by 
decomposing. He told that already a month passed, his guru had not left the 
body of Amaruka and returned. So he must remind him of his identity and free 
him, which was very urgent. 
 Nāgabhaṭṭa told the queen that a person who was studying with 
maharaja and who is an ascetic now, wanted to meet the king. She 
immediately agreed and arranged a meeting the next morning . 
 When the disciple met Amaruka he recognized and told him that he was 
returning at midnight. Nāgabhaṭṭa told the asectic that if the king dies tonight 
he may be interrogated and even his guru may also be punished so as soon as 
possible he should cross the borders of the kingdom. Nāgabhaṭṭa   also may 
arrested on suspension. So Nāgabhaṭṭa got on his horse and road away out of 
Tārāvati.  He reached Māhiṣmati at midnight. 
 Next day,Shsnkaracarya  explained to Bharatidevi, the difference 
between sexual union and that of Brahmānanda. The sexual union depends on 
two individuals and when he wakes up, he once again imprisoned in the 
familiar worldly problems. But in Brahmanand. The atma just merged into its 
very self, not in another entity. That is the very state of knowledge, Truth and 



  

Bliss. Finally it is an everlasting, permanent state. An individual who has 
attained that state will not return to the state of Bondage of the cycle of birth. 
 Bhāratīdevi  satisfied by the answer. She asked the ascetic that if 
everyone jumps directly from bramacharya to non attachment, to celibacy 
without passing through Gṛhsthāśrama how can the world go on? 
 Ascetic answered that there were very few powerful people who can 
achieve the act of sublimation by following this path. The world goes on far 
away according to the will of god. Nobody needs to worry about it. 
Bhāratīdevi agreed to that also and she confessed that she was not that sharp to 
argue with such intellectual personality. Her husband too mesmerized by the 
power of his argument. The young ascetic announced his victory. She 
prostrated to the ascetic. The entire assembly followed her example. The 
ascetic blessed everyone and went away. 
 Bhāratīdevi did not go to Shiva temple again to see Maṇḍana Miśra. 
The same afternoon news came that as soon as the ascetic had returned, he had 
initiated Maṇḍana Miśra in sansaya and had departed from there with all his 
disciples. 
 After two days Jayasiṁha came. Bhāratīdevi invited him in through 
Nāgabhaṭṭa. Jayasiṁha looked depressed. He said that his wife did not revere 
from her illness. She died and he compiled the obsequies and then left the 
own. Jayasiṁha came in, greeted Bhāratīdevi by name, prostrated, sat down 
and said that he came yesterday only and camped near Shiva temple. He came 
to know the same morning about the great Pandit who was deafted in the 
debate, took sansaya and went away, which was not a good sign for the land. 
 He again said that Kumārilabhaṭṭa and Maṇḍana Miśra were two 
capable persons who were engendering and encouraging the vedic tradition, 
manners and customs, rituals and sacrificial rites and who were instructing the 
Kṣatriya rulers. Who could take the lead authoritatively and occupy the 
prestigious position the Brahmasthāna. Now there is no one to occupy that 
position. 
 Jayasiṁha offered gifts of rice, fruits, jaggery and a plateful of coin to 
Bhāratīdevi and took permission to go back and requested Kṛṣṇānanda to 
come in his chariot. Nāgabhaṭṭa got a direction and so agreed to follow him. 
He finished his afternoon meal and joined Jayasiṁha.  

11th Chapter 
 When they reached Mathurā, a big problem was waiting for Jayasiṁha. 
Five big Sārthas were camping there as Arabs were preventing the Indian 
trade in those regions. They threatened, killed and converted people in their 
religion and subjugated those who supported them. All the five Sārthas had 
incurred great loss, yet the administrators in Mathurā were demanding tax 
once again. Ten people representing each Sārtha were waiting for Jayasiṁha, 
the regional representative.  
 Nāgabhaṭṭa recognized the Buddhaśreṣṭhī and Ādityaśreṣṭhī who 
brought him from Tārāvati. They too recognized and asked him about his 
studies. They decided to give their goods to Jayasiṁha, so that he could sell all 



  

their goods to Pratihāras and use the money to build an army for the protection 
from Arabs. 
 Jayasiṁha consoled that he would discuss it with the emperor of 
Kānyakubja. Then he left for Kānyakubja with Nāgabhaṭṭa. On the way, 
Jayasiṁha told him that the emperor was Jayasiṁha’s relative and Kānyakubja 
was full of his friends. People recognized Nāgabhaṭṭa as Kṛṣṇa. Even the 
Chief Minister Aśvina Guptā welcomed him with golden necklace. 
 Jayasiṁha did not met Nāgabhaṭṭa for five days. On the sixth day, 
Jayasiṁha told that they have abandoned the idea of performing the 
Aśvamegha sacrifice. They wanted to occupy the Northwestern part of 
Mūlasthāna, which was in the hands of Arabs, where the majority of people 
were still followers of Vedic persuation. The drama troop should go there and 
perform Kṛṣṇa’s story. Nāgabhaṭṭa firstly refused, but Jayasiṁha convinced 
him that he had to perform for his country. Lastly, he agreed. 
 Nāgabhaṭṭa and Candrikā met and left for Mūlasthāna. They reached 
there and started enacting. Vāsudeva Śarmā had given innovative touch to the 
old dialogues of the play. The story of Kṛṣṇa had been carefully adopted 
politically to instigate the struggle for freedom. The play saw a tremendous 
success in Mūlasthāna. 

12th Chapter 
 They performed the play successfully for more than two months. One 
day they got to know that the army of Gurjara Pratihāras of Kānyakubja were 
marching towards Mūlasthāna. They were camped a mile away from 
Mūlasthāna. Most of the citizens were in a state of revolt. 
 Every morning Candrikā and Nāgabhaṭṭa used to go to the Sun temple. 
But, one morning a shock awaited them. Hundreds of Arab soldiers with 
swords surrounded the temple. The mounted army officer spoke loudly 
addressing the entire assembly that people were not allowed to worship Lord 
until their army return. Otherwise they would destroy temples. Then theyy fled 
away. The atmosphere of the city had changed by the afternoon. In the 
evening, the leaders of the city held a secret meeting. Nāgabhaṭṭa had also 
been invited. Nāgabhaṭṭa told that let them destroy the temple. They should 
not help them. When the army of Gurjar Pratihāras attack and freed the city 
then they would build new temples. 

Nāgabhaṭṭa went out in the city in the costume of Lord Kṛṣṇa with the 
conch in his hand. The two young men followed him. They walked in various 
streets and announced loudly that they would not supprt the Arabs and they 
should not stop worshipping Lord. Chandrica was also exited by this. Neither 
of them could sleep. In the early morning the Arab soldiers came there and 
arrested them. They took them far away from the city. 
 Nāgabhaṭṭa was imprisoned in a dark room. After sometime, they 
started interrogating him. They asked him to name the name who have sent 
there. He did not answer. Therefore they tortured him basly. They applied 
different techniques to torture. They hit him by the whip. They pierced the 
large needle inside in his forehand and twisted it. They burnt his right elbow 
with burning rod. Once he by mistake recalled Candrikā. Noticing this, they 



  

kidnapped both Candrikā and Cārumati. They raped Cārumati violently and 
thus she died. Candrikā was taken to Nawab, as she was beautiful. He asked 
her to answer that why they had come there and who had sent them. She did 
not reply. At last, he threatened him of killing Nāgabhaṭṭa. So she was 
worried. To save Nāgabhaṭṭa’s life, she surrendered her celibacy to the 
Nawab. He kept on repeatedly raping her. At last finding no answer they sat 
both Nāgabhaṭṭa and Candrikā free at one place. They met each other in a hut 
and then fled away from there to Mathurā. They were strongly terrified by 
such torture. They could not even concentrate properly while meditating. 
 Candrikā felt within that her guru was calling her. So, she alongwith 
Nāgabhaṭṭa started searching the abode of her guru. One day, she vomited 
badly and came to know that she has become pregnant. She became upset and 
thought of abortion or accepting sannyāsa. Nāgabhaṭṭa tried it hard to 
convince her. With the grace of guru, she again meditated successfully. 

13th Chapter 
 They could not reach her guru’s abode, on the full moon day. She began 
to weep. Later they found and reached her guru’s abode. Nāgabhaṭṭa 
recognized him immediately. He was the same guru who had taught 
meditation to him at Mathurā. 
 Nāgabhaṭṭa confessed to the guru. He only smiled. He then looked at 
Candrikā. His gaze merged into her eyes. He signaled her to enter into 
meditation. She entered the state of deep meditation. After some time, an 
ascetic got up and walked out. Nāgabhaṭṭa too went out. An hour later, 
Candrikā came out and started cleaning the Mantapa. The guru had 
communicated his decision to Candrikā. Nāgabhaṭṭa was curious to know it. In 
meditation, her guru gave the message of marrying Nāgabhaṭṭa, as she was 
pregnant. In this way the guru suggested her to accept the Gṛhsthāśrama and 
to lead household life with Nāgabhaṭṭa. The guru has also suggested her to 
continue practicing meditation. Thus, Nāgabhaṭṭa and Candrikā were married 
as per ritual by the guru. Both resolved to lead a marriage life full of 
meditation. 
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CHAPTER- VI 
CRITICAL AND LITERARY STUDY OF THE 

NOVEL 
 
  
The present chapter incorporates a critical, literary, and linguistic study of 
the novel. There will be discussions about characters, dialogues, 
sentiments, philosophy, culture, descriptions, style, language, and other 
literary aspects in this chapter. 
 

In Sārtha, the author S. L. Bhyrappa has succeeded in inventing a 
very interesting plot full of twists and turns. From the start to the end, 
there is sustained interest and suspense. The emotions are portrayed very 
efficiently by creating suitable situations and with brilliant dialogues. All 
the characters including the minor ones like Buddhaśreṣṭī, Ādityaśreṣṭī, 
Viśvakarmā Sthapati etc. are portrayed with skill and understanding of 
human psychology. 

 
As Nāgabhaṭṭa travels forward in order to learn the secrets of 

Sārthas, he comes across several religious cultures and social modes. He 



  

experiences unusual circumstances of Eighth century, which was a 
historically changing period in the panorama of India. He uses dialogues 
that are small, medium and even descriptive according to the situations, 
which are very interesting. He uses many sentiments throughout the novel 
[and all are having equal importance] like Śṛṅgāra, Karuṇa, Adbhuta, 
Hasya, Bhayanaka, Bibhatsa, etc. The novel also highlights the Indian 
culture, history and religion of Eighth century. The philosophy of 
Buddhists, Vedic and  Advaitic religion, Purva Mimamsa, Uttara Mimasa  
are explained. The Tantra and Yoga are also sketched very sensibly. 
 
VI.I CHARACTERS 
There are two types of characters: the main and the supporting. 
Nāgabhaṭṭa, a Vedic scholar, is the main character of the novel. As he 
travels through western India, through Sārtha to learn and meet dozens of 
people, the writer narrates different stories with different characters 
according to the particular religion and region. The supporting characters 
are Candrikā, Maṇḍana Miśra, Bhārati Devi, Ādi Śaṅkarācārya, Kumārila 
Bhaṭṭa, Jayasiṁha, and Viśvakarmā Sthapati. 
 
1.Nāgabhaṭṭa- Nāgabhaṭṭa is the main character of the novel. The writer 
S.L.Bhyrappa, wanted to show a character of a common man here in his 
novel. Nāgabhaṭṭa was a scholar of eighth century born to a Vedic 
tradition. He was innocent. King Amaruka deputed him to study the 
secrets of caravans in order to improve the economy of his kingdom and 
Amaruka had own over to his lust Nāgabhaṭṭa’s beautiful wife Śālinī in 
his absence. Nāgabhaṭṭa came to know this hard truth through the Yogic 
power of meditation. He practised yoga through a guru and within a year 
he became an expart. 
 

 Qyaanao eva etadRSaM maanaisakantrayaM tirtuma\ etadRSa: ]paya: AaEayaNaIya: [it 

Antbaao-Qa: jaayato sma. puna: tadRSao eva Antrayao jaato tsya ]payasya Anvayaona saulaBaM 

parma\ AgacCma\. naUtnaanauBavao jaato proVu: tsya AnauBavasya ivavarNaM baaoQagaaocarIBavait sma. 

gato pq̀amao vaYao- naUtnaa kaicat\ Sai>: maiya A=\kuirta [it mayaa AnauBaUtma\. kamaip vyai>M 



  

maniasa inaQaaya QyaanaarmBao kRto, QyaanagamBaIravasqaayaaM tsyaa: vya>o: samast: manaaovyaapar: 

mama gaoacarIBavait sma. (Sārthaḥ, p. 87) 
(When some mental obstacles arose, there were ways of 

surmounting them. If the same sort of obstacles arose, I knew how to 
apply the previously suggested method and emerge successfully. When 
there was a new experience the next day, a new explanation of that 
experience was forthcoming. After a year I began to experience a new 
and growing inner power. When I meditated with some specific person in 
mind and when the meditation reached the level of fruition I could read 
that person thoroughly.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 81) 
 

 The betrayal of the friend king Amaruka and his wife Śālinī made 
him fickle. But, he was strong and adventeurous enough to try other 
modes more religious beliefs and strange practices. Nāgabhaṭṭa who had 
grown up in the pure Vedic tradition started acting in the play as Lord 
Kṛṣṇa. He performed the play successfully and became famous as 
Kṛṣṇānanda. 

 
Nāgabhaṭṭa practiced Yoga and through Yogic power, he knew 

about the betrayal of the king Amaruka and his wife Śālinī. He lost his 
Yogic power as he used his power for mind reading. Then Nāgabhaṭṭa 
wanted to try Tantrik way. As he was fickle minded and could not take a 
correct decision, he thought as:  

  

 tn~saaQanao pv̀at-naIyaM na vaoit saPtahpya-ntma\ Aicantyama\. et%sava-M saaQaiya%vaa ikM 

labQavyama\ ? saovakona paicatM Bau@%vaa sauKM vastvyama\, A~Ova nagaro kaiHcat\ knyaaM 

gavaoYaiya%vaa pirNaya: kt-vya: [%yaadIna\ pyaa-yaana\ Aip Alaaocayana\.ikntu jaIvanaM na 

Araocat. yaid kaip Sai>: na Aajya-to, tih- jaIvanasya kao|qa-: ?  [it 

Baatma\.(Sārthaḥ, p. 101)  
 (For a whole week, I debated with myself as to whether I should 
take up the tantrik way or not. I thought about the other options that were 
open to me, like just forgetting all my problems and relaxing, or marrying 
a nice girl and settling down in life. But, none of these appealed to me. 



  

What was the point of living if one did not acquire some powers?) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, p. 92) 
 

At last, he was decided to take up the Tantrik way; he searched for 
a guru and mastered the Tantrik way. He even performed Yoni Pūja, 
worshipped Candrikā as Śakti. Nevertheless, Candrikā brought him out of 
this left path. When Candrikā refused to marry him, then he again felt 
emptiness in life. 

 
The Buddhist Bhikku Vajrapāda after knowing his turmoil, 

suggested him to study the Buddhist philosophy in Nālandā University. 
Nāgabhaṭṭa being a Vedic scholar got admission easily there. 

 

 ikmaqa-ma\ [it caot\ tadRSaoYau kutUhilaYau Ca~oYau iSaxaaM, vyaakrNaM, Cnd:, ina$@tM, 
jyaaoitYaM,   klpM tqaa tk-Saas~M, maImaaMsaa, saaM#yaM, yaaogaM, YaD\dSa-naIM ca AQaI%ya 

svaaya<aIkRtbahuSaas~a: Aip Bavaint sma. svamatdRYT\yaa to baaOwdSa-nasya imaitM gaitM ca 

ija&asanto sma. AhM tadRSaaNaaM gaNao Aasama\ yaVip AQyayanaM, td\dRZtakair AQyaapnaM ca 

%ya>vatao mama gataaina WadSa vaYaa-iNa . tqaaip maihYma%yaaM vaodana\, vaodaMgaaina,  nyaayaM, 
vaOSaoiYakM, saaM#yaM, yaaogaM tqaa jaOna-baaOwmatyaao: maUlat%vaainaM hotuivaVaM ca Ahma\ AQaItvaana\. 

tk-saMskarao mama bauiwmanasaao: AasaIt\.(Sārthaḥ, p. 172)  

 (As there were many who had advanced training in rhetoric, 
grammar, metre, astronomy, astrology and allied arts in addition to total 
mastery of the various systems of philosophy like Tarka, Mimamsa, 
Samkhya and Yoga. These judged Buddhism in the light of their own 
discipline. I belonged to this category. Though twelve years had passed 
since I had given up teaching and regular study at Māhiṣmati, I had 
studied not only the Vedas, the Vedangas, Nyaya, Vaisheshika and Yoga, 
but also the main tenets and concepts and of Buddhism and Jainism. My 
mind was sophisticated and disciplined in matters of logic and reasoning.) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, p. 148) 
 

The author sketched the character of Nāgabhaṭṭa throughout the 
novel, so lively and naturally. Nāgabhaṭṭa decided to perform the 



  

Śrāddhas of his parents in Gaya at Viṣṇupada, but suddenly he changed 
his mind as Lord Buddha’s teachings came into his mind that all actions 
must be given up. Thus, the author sketched the character as how the 
orthodox Brahmin changed as an ordinary man because of the 
circumstances of his life. 

 

 kma-maagaa-nauyaaiyavat\ SaMkryait: ya&yaagaaidBya: pàmau#yaM na AyacCt\. dovaalayaa: 

inamaI-yantaM ,  isqatanaaM jaINaa-naaM dovaalayaanaama\ ]war: ikỳatama\ [it tdupdoSat%vama\. 

tn~matsya AMSaana\ Aip sa: AMgaIkRtvaana\ [it hotao: ivagah̀aNaaM dovaalayaanaaM ca inamaa-tRBya: 

iSailpBya: samaRiwM klpyait sma tdIya: isawant:. 

pazSaalaayaaM Aa pàt: Aa saayaM tsya vaad: jaIvaao ba*ma kaya-karNaBaavaao jagat\ [-

Svarao|ivaVa maayaoit naanaa gahnaa: klpnaa: AaEayait sma. jagainmaqyaa. At: tsya kta- 

[-Svar: Aip imaqyaa,  prmaaqa-tao ba*̀maOva  sa%yama\ [it t~ baùvannayaM yait: A~ dovaalayao 

dovatanaaM pUjaaivaiQana\ ivavaRNaaoit sma. mama saindgQata ]%pnnaa. yato: pàamaaiNaktayaama\ eva 

saMSaya: jaat:. ekda  tiwYayao tma\ eva ApRcCma\. tda sa: Avadt\\ “ naaist ivaraoQa:. 

[dM tat%vakija&asaaM katu-ma\ ASa>oBya: janaoBya:. yao t~ Sa>a: tO: Aip na [dM 

pUjaaidkM itrskrNaIyama\. $patItM $po Baavaiya%vaa ]pasanaaM ktu-ma\ AvakaSa: yaid na 

Bavaot\ ,saaQaarNaanaaM janaanaaM SaUnyaavarNama\ eva syaat\ . janasaamanyasya kRto ]pasanaasaaQanaanaaM 

saRiYTrova iSailpna: kaya-ma\” [it. t%xaNao bahva: ivaYayaa: mayaa &ata: [va ABaasant. 
(Sārthaḥ, p. 247)  

(He did not give a great deal of importance to the path of Action 
which consisted of carrying out action-oriented, ritual-oriented sacrifices, 
Yajñas and yagas. He preached building new temples and repairing 
dilapidated ones. Since the tantrik aspect of idols and images had been 
accepted by him, his message was sweet music to the ears of temple 
building sthapatis, architects and designers. 

During the debate at the patashala, the discussions and arguments 
centred round extremely complex metaphysical concepts like jiva (the 
individual person), Brahman (the Ultimate Reality, the Supreme Self), 
karya karana sambandha (the Principle of Causation), jagat (the World), 
Ishwara (the Lord of the Universe), avidya (Nescience), maya (illusion) 
and other related aspects. This same great ascetic who argued that as the 



  

world was illusory, so too was its creator illusory and only the Brahman 
alone was real, was also discoursing about various gods and goddesses, 
temples and modes of worship. I was a little confused and disturbed. I 
began to doubt his honesty. One day I asked him directly. He explained, 
‘There is no contradiction in this. The teaching here is for common 
people who cannot reach abstract metaphysical heights, but even scholars 
who have reached great philosophical insights need not reject this. If the 
ordinary people do not have the chance of imaging and locating the 
formless one in some “form”, emptiness and vacuity will envelop them. It 
is the duty of the sculptor to provide a concrete means of worship.’ This 
explained many things to me.) (The Caravan ‘Sārtha’ of S. Ramaswamy, 
pp. 213-214) 

 
Again, Nāgabhaṭṭa’s mind recalled the Vedic tradition, after 

listening the debate between Śaṅkarācārya and Maṇḍana Miśra. He even 
asked question to Shankara yati, and cleared his doubts about the 
abstracts metaphysical, heights, which was beyond the thought of a 
common man. 

 
Nāgabhaṭṭa shared his thought with Jayasiṁha who was the chief 

of Sārtha of Gurjar Pratiharas. He became a friend and a care taker of 
Nāgabhaṭṭa. He only conversed him to enact in the play of Kṛṣṇa. After 
the debate between Maṇḍana Miśra and Śaṅkarācārya was over and 
Maṇḍana became the discciple of Śaṅkarācārya and left his house, 
Jayasiṁha and Nāgabhaṭṭa discussed so many things like Gṛhasthāśrama, 
Advaita Philosophy etc. and concluded that the Śaṅkarācārya was a great 
scholar and follower of Advaita Philosophy. Then Nāgabhaṭṭa thought 
himself as, 

 

evaM jayaisaMho bauv̀aaNao sait Aip mama mana: naalando Eautama\ AWyaklpnaama\ Asmart\.  

SaMkryaitnaa pìtpaVmaanaona AWOtona tama\ AWyaklpnaaM taolaiyatuma\ AarBat ca. SaMkryato: 

AWOtM yaid ]pinaYa%samBaUtM, tih- baaOwanaama\ AWyat%vama\ Aip ]pinaYat\ t%vasya $pantrM 

syaat\ sandoh: Aip maiya jaat:. (Sārthaḥ, p. 271)  



  

(Jayasiṁha’s perplexity took my mind back to the time I spent in 
Nālandā  when I used to hear the concept called Advaya and compared it 
with the expression ‘Advaita’ as derived from the Upanishads. It was 
possible that ‘advaya’ of Buddhists was also an allotropic form borrowed 
from the Upanishads. (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 236) 
 

Again it was clear that the Buddhists also borrowed their 
Philosophy from own Puranas and Upanishads. When Nāgabhaṭṭa was in 
prison, he thought of even Cārumati, who had given food to him many 
times. He loved her as a mother, so he was worried and asked about her 
to the soldiers who were watching him. They said she had died. He felt 
grieved as if his own mother had died. He even shared this with Candrikā 
when he met her. 

 

 saa maRta [it Avadna\. BaTanaama\ A%yaacaaroNa saa maRta [it ]ihtma\. ett\ yada 

ivaidtM tda mama maatir A%yaacaar: jaat: [va mama Baatma\. tsmaat\ du:Kat\ baih: AagantuM 

na AhM Sa>a ABavama\. (Sārthaḥ, p. 313)  
 (They said she died. My guess is that she was raped to death. When 
I heard this I was devastated. It was as if my own mother had been raped 
to death.’ (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 271) 
 
 Here the writer sketched the affectionate mind of Nāgabhaṭṭa very 
effectively. Thus, the character of Nāgabhaṭṭa which was very interesting 
goes on changing as the caravan moves, made the novel more interesting 
and readable. At last Nāgabhaṭṭa and Candrikā decided to get married 
according to the advice of Candrikā’s preceptor. 
 
2. Candrikā 
Candrikā told her story as she learnt everything even basic music from 
her mother, Sanskrit literature was taught by her father. Yadurudra, a 
blind music scholar was her guru, who taught her music heartily and once 
he also said that getting a student like Candrikā must be the result of 
some good deeds. He must have done in previous birth. Whenever he 
gave a concert she accomplishes him. Her voice was sweet and 



  

melodious. Hence people thought that she was the main singer. He was 
thirty years old. So, once Candrikā asked about his marriage. He burst 
into his sorrow and frustration that who would be going to marry the ugly 
blind man? She became speechless and decided to marry him that would 
be a better way of expressing gratitude to the guru who had enriched her 
life. When she told about this decision to her parents, they shouted and 
arrested her in the house. One day she left the home and town with her 
guru. Many a days they wandered into different palaces. Firstly, they 
sang in the temple and earned the living. After that within few months 
they had their own house and started music school. Once they sang in the 
Palace also. People admired and worshiped her voice as well as her 
beauty. Her husband started becoming jealous and stopped singing with 
her. He used to hurt her by harsh words. She neglected him, as he was 
blind and served him. Once a young man ‘Srimukha’ came from 
Takshashila to learn music. He lived with them and started learning music 
with their permission.  
 

Candrikā became his teacher. He learnt music systematically with 
devotion. Candrikā and Srimukha became friends and after some days, 
they started loving each other. They used to meet in afternoon when her 
husband was asleep. After three months when her husband came to know 
this, Srimukha ran away and her husband fallen into tank and died. He 
had punished Candrikā by committing suicide. 
 

People arrested her, put her in jail, and instructed a trail. She was 
sentenced for two years. In prison, she accepted punishment with the 
feeling that god had inflicted it on her for the sins she committed. After 
two years when she was released, she went to Mathurā and started living 
near the temple, she used to get ‘Prasāda’ of the Kṛṣṇa temple which was 
enough for her to keep her alive. She used to sleep in Verandah of the 
Dharmashala for women. After some days, she started singing songs of 
power of Kṛṣṇa. Once the noble man Jayasiṁha approached her and 
invited her to his palace. 
 

She firstly refused saying that she would sing only for Lord Kṛṣṇa. 
After the request, she agreed to meet him. He welcomed her with flowers 



  

and said that he previously heard her in the Palace of Indra. He knew 
about her fate by amna of Sulvapura. When he heard about her from his 
accountant, he came, listened, and recognized her.  He agreed her to 
practice her music at his home that was in the outskirts of the city, with a 
servant, he arranged for fifty gold coins per month. 
 

Nāgabhaṭṭa asked her that when she started meditation, she told him 
that every day she used to bath in the river Yamuna, where the river 
divided to make a path for Vasudeva and the infant Sri Kṛṣṇa to cross 
over as it is narrated in the ‘Srimad Bhāgavata’. One day a yogi stopped 
her and said that more music cannot cleanse her purity the inner mind, so 
meditate when she looked at him she felt total transformation into a flash. 
She asked him who would teach her meditation. He said he would teach. 
By the evening she resolved that she would take to mediation and practice 
it every day. The next day she searched for him, but could not find him. 
She found it difficult to think of anything else except about the yogi and 
meditation. She gave up eating, singing and drinking and started 
searching for him desperately everywhere she became bedridden. 
 

One day the yogi came to her home and then she was ready to learn. 
He instructed her every day for a month. Thus, she was taught meditation 
and then onwards whenever necessary her guru came in mind and guides 
her at the time of meditating. She can also enter the mind of people and 
can read their mind. But, it was against the rule of yoga. After ‘Yoni 
Pūja’ also she had bath and became pure to get rid of feeling of being 
dirty and she struggled very hard to engage in meditation. Here we can 
see some quotations which show the deep knowledge of writer who 
skwtched the beautiful character of Candrikā. 

 
Candrikā didn’t have any interest in literature. But her father who 

was a scholar tried to teach her. She was always absorbed by the pure 
sound of music. So she says as follows. 

 

 vaodaopinaYa%sau piNDtao mao ipta kailadasaadInaaM gaoyagauNavaint kavyaaina baoQaiyatuM 

Sa>:. PàklpiyatuM samaqa-:. ikntu saaih%yaM maaM na tp-yait sma,. saaih%yasya daixaNyaM ivanaa 



  

SauwnaadM yaoYau pv̀ahit, naR%yait, AaraohavaraohaO kraoit ,AakarM pàPnaaoit ca, toYau ivanyaasaoYau 

AhM tnmayataM pàPnavama\. (Sārthaḥ, p. 132) 

(My father who was a scholar in the scriptures and literature and 
who knew the Sanskrit writers, the Vedas and the Upanishads, could have 
taught me Kalidasa and classical literature. I was not inclined towards 
literature but I would be absorbed by the pure sound of music – 
flowering, dancing, rising and falling, and taking various shapes; I had 
none of the limitations of literature.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 118) 

 

saayaMkalasya Aatpo ivatistmaa~sya tRNakaNDsya Cayaa yaqaa pu$YadIGaa- dRSyato, 
yaqaa vaa tmaisa paYaaNastmBaao mahaBaUtvad\ gaaocarIBavait ,tqaa mama kR%yaaina, papmayaaina vaa 
paprihtaina vaa, mahapapaina [va dRSyanto sma. (Sārthaḥ, p. 154)  

(Just as in the evening sun, a small stick casts a long shadow, just 
as in semi-darkness a stone pillar looks like a monster, my deeds, whether 
they were really sinful or not, appeared really horrible.) (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 134) 

 

ikntu kNzma\ ]nnamayya tnmauKM yada dRYTvatI, tda tsya caxauByaa-ma\ inaga-t: pk̀aSa: 

mama nayanao pìvaSya, mana: bauiwM ca tdntralaM ca pàivaSat\ [it [va mayaa AnauBaUtma\. xaNamaa~o 

kIdRSaI pirvat-naa. (Sārthaḥ, p. 160) 
(When I lifted my head and looked at him, the light from his eyes 

entered me and went right through to the depths of my mind and intellect. 
A total transformation in a flash!) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 138) 
 

3. Kumārila Bhaṭṭa 
He was the guru and brother of Bhārati Devi, who convinced his father 
for studying of Bharati Devi, he taught her as fast as her capacity. He 
only asked Maṇḍana Miśra to marry his sister, as the gurudakṣiṇā. 
 

He was a great scholar of 8th century. He was married at the age of 
twenty four and lost his wife as well as child, she was carrying during 



  

delivery he refuse to marry again, after the marriage of his sister, he left 
on his cherish goal of traveling in order to carry on with the life of 
scholarly debates and learned disputations. His goal was to defeat in 
arguments the upholders of other philosophical systems especially 
Buddhists and to establish supremacy and sovereignty of Vedic tradition 
of path of action. 

 
At the age of eighty, he was converted to Buddhism and learnt the 

secrets of Buddhism and logic and then he invite the Buddhist scholars 
for debate and discussion. Even he invited the Buddhist scholars, who 
condemned Vedas without proper understanding, for debate. Kumārilaa 
Bhaṭṭa was a name that he was himself converted to Buddhism and went 
to Nālandā  and learnt all the inforicacies   of Buddhism logic. 

 
          He struck terror in the heart of Buddhist scholars all over the land. 
Many Buddhist   scholars would find some excuse to avoid a 
confrontation with him. Saying that arguing with him would denigrate 
their own faith. They offen refuse to accept the challenge of Kumarila 
Bhatta. 

 
At last he punished himself, he burnt his body in the pile of paddy 

husk, because he felt that he betrayed both the faiths. He even thinks that 
Veda’s are self sufficient. They do not need to survive through the 
condemnation. He had maligned the Vedic tradition. The writer wrote 
about K.B. as “Bhaṭṭacharya is truly a Brahmin of the Vedic times. His 
veins are full of such Blood. Even among the Kshatriya such Blood is 
very rare.” This is truly a compliment to the Vedic scholars. 
 

p&̀aaGana: [it tsya naamaQaoyama\. vaod-  vaodant-  vyaakrNa-  cCndao-  ina$@t - 
jyaoaitYa-  klpaidYau vaOidksampd̀ayasya savaa-sau SaaKaasau ]pSaaKasau ca  ya: kao|ip pS̀na: 

ikỳataM naama smarNaSa@%yaa eva ]<arM kqaiya%vaa Aqa-prmprama\ Aip ivavarItuM samaqa-: ikla 

sa: . tavat\ tsya ivaW%vama\. vaYaa-d\ eksmaat\ pUva-ma\ baaOWQama-ma\ svaIkR%ya Qama-sya 

maUlat<vaaina &atuma\ A~ Aagat:. AtItaSaIitvaYa-sya Asya ivaVaiqa-jaIvanama\  [trana\ 

lajjaapyait . (Sārthaḥ, p. 175) 



  

(His name was Pragnanaghana. His knowledge was so profound 
that whether it was Veda, Vedanta, grammar, metre, etymology, astrology 
or any branch or subsidiary of the whole Vedic tradition, he could quote 
anything and explain its meaning. He had become a Buddhist a year ago 
and was here to learn the intricacies of the fundamental principles of 
Buddhist logic and thought. The student life that this eighty-year-old man 
led put others to shame.) (The Caravan ‘Sārtha’ of S. Ramaswamy, 
p.151) 

 

Bavaana\ gaaoivandBagava%padiSaYya: [it BavaicCYyaaByaaM GaaoiYatM mayaa AakiNa-tma\. 

Bavat: gau$: gaaODprmpranauyaayaI Klau?  Bavaana\ tonaOva maagao-Na yaat: Aqavaa tsyaOva maaga-sya 

idSaantrM d<avaana\ [it }ho. BavaadRSaa: bahuEauta: , &aanasmpadnaaya 

vaoYaantrQaarNasaahisana: Aa%madNDnaayaama\ [-dRSyaaM p`vaR<aa: [%yaott\ A&anasya laxaNama\. 

Paapma\  A&anajanyama\. td\ dgQauM &anasya eva Sai>rist. [nQanajanyasya va*nao: saa Sai>: 

naaist.  yaid Bavaana\ etd\ ivajaanaait tih- kRtM saMklpM eva dgQvaa ]%qaaya ]pir AagantuM 

Sa@yato. tt: prM Saas~aaqa-vaado maama\ prajaotuM Aip Bavata Sa@yaot. t$Nayato: [dM vacanaM 

mama inataantrma\ Araocat. svagaurao: samaIpo isqatoBya: BaUmadova  saoamadova [ndǹaaqaoBya: ca 

Araocat [it tnmauKao%pnnaO: AaSvaasaroKaiBa: mayaa Avagatma\ . ikntu Ba+acaaya-: 

sandohanaaspdO: vacanaO: Avadt\ -Anaona vacanajaalaona Bavaana\ maaM Saas~aqa-vaado pv̀at-iyatuM  

kRtpỳa%naScaot\ sa: pỳa%na: ivafla:.svakRtsya kma-Na: svayaM maanava: ]<ardayaI. yaao nar: 

kma-flaM Bau@%vaa pUryait , yaao vaa pàyaiSca<aona kma- xaalayait,   [-Svar-  nyaayaaQaISa-  
yamaQamaa-dya: maaM dNDyantu , tavadhM svatn~: [it Aicantiya%vaa svadaoYaM svayaM  &a%vaa svayaM 

dNDnaaM ivaQaaya ya: Sauwao Bavait ,sa: eva naOitkSai>maana\. naOitkiSaiqalatayaa: BaarM 

&anaa&anayaao: ]pir QaaarNaM  kovalaM plaayanaM BaivaYyait. [tao|iQakM caica-tuM naocCaima . 

Bavant: dUrM cair%vaa A~ Aagata:, . AV A~ ivaEamya pỳaantu.  (Sārthaḥ, p. 212)  
(I heard from your pupil that you are a sishya of Govinda 

Bhagavatpada. Your guru belongs to the tradition of Sri Gaudapada, does 
he not? I guessed that Your Holiness would have advanced further in the 
same path or might have given it a new turn.’ 

“A noble and courageous Vidwan like you took to a different 
religion , and put on a new guise only to acquire knowledge . But foryou 



  

to punish  yourself in this manner is a mark of ignorance . Sin  is a 
product of Agnana.(nescience). The only thing that has a power to burn 
away the nescience  is Gnana (knowledge), not the fire lit by firewood. If 
you understand this, you will give up your present resolve. You may even 
vanquish me in the Shastric discussion.”  

I admire the stance of  the young ascetic. His pupils Bhoomdev ad 
Somadava also shared this admiration which was clearly seen in the 
expression on their faces . But the great guru pronounced in unmistakable 
firm terms--.  

‘If your intention is to draw me into discussion through this talk, 
you won’t succeed. Man is responsible, bound to the karma (the action) 
he has perpetrated. One must suffer the consequences of one’s action and 
atone through proper measures. Only he has moral strength who 
considers himself a free agent, does not realize his mistake and punishes 
himself and waits for Iswara, the Judge or Yamadharma (the God of 
Death) to do so. Shifting one’s moral responsibility to the realm of 
knowledge or ignorance becomes an act of cowardice, an act of escapism. 
I have no wish to discuss further. You have come from afar. Please stay 
here today, rest and them resume your journey.’) (The Caravan ‘Sārtha’ 
of S. Ramaswamy, p. 183)  
 

Here the author sketched the whole situation so lively that the 
reader feels as if it is going on in front of his eyes and he was also a part 
of the whole situation. 
 

~yaao|ip ticCYyaa: AiBat: isqata: ]ccasvaroNa ]Woit sauBagaao ivaSvacaxaa: 

saaQaarNa: saUyaao- maanauYaaNaama\ [it  saUya-stUitprM man~ma\ ]ccaaryaint sma . gah̀aNaarmBavaolaayaaM 

tuYaanalaao Ba+acaaya-SarIrM yaqaa spRSaot\,  tqaa Aayaaoijatma\ [itspYTma\ AasaIt\.pirt: 

isqa%vaa vaIxamaaNa: janasamaUh: inaSabd: AasaIt\. ASaIitvaYa-vayasa: kumairlaBa+sya 

ivarlaQavalakoSaM iSar: pàt: saUya-sya ikrNaO: dIPyato sma.tsya nao~o saUya-ma\ eva pSyat: sma. 

va*nao: baih: ps̀arNama\ eva daharmBaica*naimait va@tuM na Sa@yato sma.Antrip t%ps̀arNaM 

samBavait sma. pSyat: janasya ekM caxau: saUya-ma\, AprM caxau: kumairlaBa+acaaya-sya  ca iSar: 

vaIxyato sma. savao-Yaama\ Svaasaik`yaa stimBata eva . svalpkalaanantrM saUya-sya pk̀aSa: 



  

AhIyat. gaaolaakarsya pk̀aSamayaibambasya ekdoSaao Bagna: [va ABavat\. kumairlaBa+sya 

mauKM dRZma\ ABavat\. AQaraoYzaO man~aoccaarNaM  ku$t: sma. punassvalpkalaanantrM saUya-

ibambasya AiQako Baaga: kalavaNa-: ABavat\. kumairlaBa+sya mauKo yaatnaa dRSyato sma. 

AQaraoYzyaao: kmpmaanayaao: Aip talaunaI stbQao ABavatama\.nao~aByaama\ saUya-ma\ vaIixatuM 

pỳa%nao|nauvait-to|ip dRiYT: SaUnyaidk\ AasaIt\. Ant: SarIrsya vai*naspSa-: jaat:. [danaIM 

svayama\ ]%qaaya AagaimaYyait ikma\?  baahU tuYaraSao: }Qva-ma\ ]Vmya rxat, maama\ ]%qaapyat, 
Agnaomao-acayat [it AakìndYyait ikma\?  [it savaodna: sandoh: maiya ]%pnna:. tona 

AakǹdnaM na ikỳataM naama tqaaip svayaM purao Qaaiva%vaa jalaM isa@%vaa baih: AanaIya  , , , ,[it 

klpnaa maiya jaata. sa: na AakìndYyait, na baih: AagaimaYyait [it mama bauiw: kqayait 

sma. Ba+acaaya-sya mauKo tIvaà vaodnaa narInait- sma. nao~yaao: jyaoait: naYTa.  pxmaiNa 

Astvyasto ABavatama\. inatraM bawo kakudo yaatnaayaa: KNDo [va iBaVoto sma. tqaaip 

AaoYzaO man~aoccaarNapraO Aastama\. Aad`-oNaaip Qvainanaa ~ya: Aip iSaYyaa: kt-vyabawtyaa 

AmandÌkRtstvaa:  

          SaM naao Bava caxasaa  SaM naao A*naa 

          SaM Baanaunaa SaM ih maa SaM GaRNaona 

[%yaadIna\ man~ana\ ]ccaO: ]ccaaryaint sma. yaqaa ikla AakaSao rahUgas̀tonaaip saUyao -Na EaUyaot. 

tuYaanalapv̀aoSaona kumaairlasya vaodnaa Ananta jaata, AnantkalavaodnaaM trna\ sa: gacCit [it 

Baavanayaa mama SarIrma\ Akmpt. yamayaatnaa  naama [yaM vaa ?  svayaM nyaayainaNa-yaM kR%vaa svayaM 

dNDM ivaQaaya svayaM yamaQama-: jaat: Ayama\ [it mama ABaat\. kma-naIitinayamaana\ yao 

prmat%vaimait Baavayaint, to Anyaaoccadovaainayain~tsya yamaQama-sya vaSaIBavaoyau:. tO: svayaM 

yamaQamaO-: Baivaaatvyama\. pappuNyaatIt: dova: kScana tO: na dRSyato [it na Baatma\. 

gah̀Nagaàsa: AiQak: Bavait sma. kumaairlamauKo daZ\ya-ma\  sahsaa ivasas̀timava AdRSyat. 

kNzao|ip vailat: [va. pàNaO: na ivayau>:, ikntu saM&ahIna: jaat:  Ba+acaaya-: [it Ahma\ 

Alaaocayama\.  (Sārthaḥ, pp. 220-221)  
(The three disciples stood around him chanting loudly the Surya 

stuti – incantation to the Sun God – udveti subhago viswa chakshah. It 
had been so arranged that the fire would reach his body exactly at the 
beginning of the eclipse. The spectators stood in stunned silence. 
Kumārila’s bald head with its few scattered white hairs shone in the rays 



  

of the morning sun. His eyes were fixed on the sun. The spread of the fire 
inside could not be judged by looking only at the outer surface. It was 
possible that it had spread quickly inside.  People gazed with bated breath 
at the top of Kumārila’s head and also the sun which was being eclipsed. 
In a short while the sun began to dim and lose its rotundity. Kumārila’s 
face hardened. His lips kept uttering mantras. A larger part of the sun 
became dark. Pain was evident on Kumārila’s face. Though his lips were 
moving his cheeks had tightened. Though his eyes were straining to gaze 
at the eclipsed sun, they had lost their focus. The fire must have reached 
him. Would he cry out to be rescued? I was pained to see his suffering. 
‘Let him not cry out. Let me rush into the heap of  burning husk and drag 
him out and pour water on him, I told myself. But I knew he wouldn’t 
come or cry. Pain ruled on his face. His eyes lost their lustre and the 
eyelids fluttered. And yet his lips kept uttering the mantras. With 
quivering voices the three disciples kept chanting mantras loud enough to 
be heard by the Rahu-eclipsed sun – sham no bhava chakshasa, sham no 
ahna. sham bhanuna. sham hima. sham ghrunena. I shuddered in 
sympathy with his unbearable pain. Was this the punishment of Yama, 
the God of Death? This self-imposed punishment, I felt had made 
Kumārila himself Yamadharmaraya. Those who accepted moral 
principles as the highest goal of life should themselves become the God 
Yama. One could not conceive of a god transcending both good and evil. 
Suddenly Kumārila’s face lost its tightness and his neck twisted. I 
realized that though he was not dead, he had lost consciousess.) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp. 189-190).  

 
Here we can see the picturesque description of Kumarila Bhatta’s 

sacrifice or socalled punishment. 

 
4. Maṇḍana Miśra 
Husband of Bhāratīdevi, he was the disciple of great scholar Kumārilaa 
Bhaṭṭa. He was a student of pāṭhaśālā for twelve years. He was four years 
elder than Bhāratīdevi. After completing the study of the Vedas, the 
vedangas and the six systemes of philosophy, he stayed back for some 
more time under the tutelage of K.B. to specialize in Karma Minamsa the 



  

fifth system with Vedanta being the sixth and final one, in which K.B. 
had written even commentaries. M.M. was not only capable of discussing 
what he had written but also could point out any short comings. His 
power was so great that K.B. bestowed the title of Maṇḍana Miśra to him. 
 

After twelve years when he asked the permission for going back to 
his nature K.B. asked gurudakshina, to marry Bharati without a second 
word he agreed, he thinks that when something was asked as 
gurudakshina by the guru it was a great sin if he refuses. Maṇḍana Miśra 
debated with Śaṅkarācārya and was defeated and walked out, and became 
Śaṅkarācārya’s disciple. Maṇḍana Miśra who was a student of Kumārilaa 
Bhaṭṭa was a brilliant student of pāṭhaśālā. The author sketched his 
character very beautifully as follows: 

 

ekda piztsya ekda AQyayanama\, tavadova payaa-Ptma\ AasaIt\. Bavat: maatula: 

AsmaakM gaRho WadSa vaYaa-iNa AQaItvaana\. madip pb̀auwtro staro AasaIt\. catuiBa-: vaYaO-: 

mama jyaayaana\ vaod-  vaoda=\ga-YaD\dSa-naInaama\ AQyayanaad\ Anantrma\ Aip, kma-maImaaMsaayaama\ 

svakIyama\ eva ivaiSaYTM vyaa#yaanama\ eiQatvat: mama Agaj̀asya sainnaQaaO kitpyaaina idnaaina 

saivaSoaYaaQyayanaM icakIYa-na\ Avaisqat:. tavata eva madgaj̀aona Slaaokvaait-kM ricatma\. 

gauruNaa ilaiKtmaip caica-%vaa sKaila%yaM daSa-iyatuM Sai>M ddtI pb̀auwta Bavad\gauraO AasaIt\ 

tda. ivaSva$p: [it naIjanaamaQaoyaona sah madgaj̀aona d<aM maNDnaimaEa: [it iba$dma\ AasaIt\ 

ikntu tda tt\ ksyaaip manaisa dRZM naasaIt\. WadSasau vaYao-Yau [tao|hM svagaàmaM gantuma\ 

[cCaima. Aip Anau&a dIyato? mama maataiptraO maaM pìtpaalayat: [it gamanaanaumaitma\ 

Ayaacat. Astu. gau$dixaNaa na pd̀Iyato ikma\? [it madgaj̀a: ApRcCt\. 

Aismana\ xaNao AhM dirdt̀ma: Aisma. ikM pd̀oayama\ [it [i=\gatM dIyato caot\ gaàmaM 

ga%vaa gaRho isqatM d`vyaM saMyaaojya Aqavaa Aija-%vaa dasyaaima. mayaa eva }ih%vaa yaaogyaa dixaNaa 

datvyaa caot\ BagavadQyaaiptayaa: ivaVayaa: ]icataM dixaNaaM manasaa klpiyatuma\ Aip naahM 

Sa@naaoima [it sasa=\kaocaM ]<arM pàdat\. BaartIM pirNayasva. yauvaaM prsprma\ Anau$paO [it 

madgaj̀a: Abav̀aIt\. AprM vacanaM ivanaa Bavad\gau$: A=\gaIkRtvaana\. (Sārthaḥ, pp. 231-

232)  



  

(Learning once and studying and practising it once, that was 
enough. Your uncle was a student in our house for twelve years. He was 
far ahead of me, my senior by four years. After completing the study of 
the Vedas, the Vedangas and the six systems of philosophy, he had stayed 
back for some more time under the tutelage of my brother to specialize in 
Karma Mimamsa – the fifth system, with Vedanta being the sixth and 
final one – in which my brother had developed his own system. My 
brother by then had already written Vartikas – learned commentaries. 
Your uncle had advanced so much that he was not only capable of 
discussing what my brother had written but also of pointing out any 
shortcomings. His prowess was so great that though his real name was 
Viswarupa, the title Mandana Mishra was bestowed on him by my 
brother. At that time the title was not so well known. At the end of twelve 
years he asked for permission to return. “Would you kindly permit me to 
go back? My parents are waiting for me.” My brother gave his consent 
and asked, “But will you not offer the traditional fees, gurudakshina?” 
Your uncle said modestly, “At this moment I am very poor. If you would 
kindly give me an indication of what I should give, I will send it as soon 
as I reach home; or I will earn it and give it to you. But if you leave it 
entirely to me, my indebtedness to you is so great that I cannot even 
begin to imagine what the right fee is for all that you have taught me.” 
My brother said, “Marry Bharati. You are perfectly suited to each other.” 
Without a second word, he agreed.”) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, pp. 199-200) 
 

Here the author used his deep philosophical knowledge and 
described Brahmacharya Ashrama of Mandan practically. Kumarila 
Bhatta was his guru who had written Vartikas on Karma Mimamsa. 
Mandana became capable of discussing those vartikas with Kumarila 
Bhatta. At the end of his learning Kumarila Bhatta requested to marry 
Bharti Devi as his ‘gurudakshina’. Here we can see the capacity of author 
to relate the situation accordingly to the story and make each character 
alive. 
 
a. The Identity of Maṇḍana Miśra 



  

Maṇḍanamiśra is one of the controversial personalities in the history of 

Advaita Vedānta. He is treated as a great authority of Mīmāṁsā. He is 

also respected and honoured as one of the foremost teachers of Advaita. 

But, we are bewildered about his date, about his identity, and much light 

remains to be thrown on this question. In ‘A Study of the Brahmasiddhi of 

Maṇḍana Miśra’, R. Balasubramanian writes as follows: 

 

 “We shall first consider what tradition has got to say about the 

identity of Maṇḍana. Probably the earliest life history of Śaṅkara that we 

possess now is Anantānandagiri’s Śaṅkaravijaya. In Canto 55 of this 

work, Kumārila tells Śaṅkara of Maṇḍana as his sister’s husband and 

advises him to hold discussions with Maṇḍana who, when convinced of 

the greatness of Śaṅkara, becomes a sannyāsin. He then comes to be 

known as Sureśvara and is placed in charge of the Sringeri maṭha.67 

 

 In Vyāsācala’s Śaṅkaravijaya, Viśvarūpa with whom Śaṅkara 

holds discussion is not referred to as Maṇḍana. Vyāsācala narrates the 

meeting of Śaṅkara with one Maṇḍana, who is a householder, on his way 

to meet Viśvarūpa on the advice of Kumārila. After blessing this 

Maṇḍana, Śaṅkara leaves him and goes to the house of Viśvarūpa.68 

 

 Thus, according to the tradition as embodied in some of the works 

which purport to give an account of the life history of Śaṅkara, Maṇḍana 

is identical with Viśvarūpa and Sureśvara. 

 

 The identity theory based upon the traditional account was first 

challenged by Hiriyanna on the ground that there are certain doctrinal 

differences between Maṇḍana and Sureśvara.69 Kuppuswami Sastri has 

                                                
67 Vide Introduction to ŚV, p. XI (Madras University Sanskrit Series, No. 13) 
68 Vyāsācala: Śaṅkaravijaya, pp 57-58 
69 “Sureśvara and Maṇḍana” by Hiriyanna, Journal of the Royal Asiatic Society of Great Britain And 
Ireland, April 1923 and January 1924. 



  

come forward to strengthen the case of Hiriyanna by an array of 

arguments and a number of internal evidences gathered from important 

and authoritative works on Mīmāṁsā, Nyāya and Dvaita-Vedānta. He 

contends that “the data of overwhelming cumulative weight” which he 

has gathered are “quite sufficient to kill the common belief in the 

Maṇḍana- Sureśvara equation, and to exhibit Maṇḍana and Sureśvara as 

two different individuals, maintaining strikingly divergent views within 

the purview of Advaitism.”70 Three conclusions, he says, emerge from the 

host of literary evidences adduced by him: first, Maṇḍana, the author of 

the Brahmasiddhi, was never a disciple of Śaṅkara, did not become a 

sannyāsin, was not identical with Sureśvara and represented an Advaitic 

tradition different from the tradition of Śaṅkara; secondly, Sureśvara was 

known as Viśvarūpa, and was a disciple of Kumārila when he was a 

householder; he came to be known as Sureśvara when he became a 

sannyāsin and a disciple of Śaṅkara; in his Vārtikas and 

Naiṣkarmyasiddhi he controverted many an Advaitic doctrine expounded 

by Maṇḍana in his Brahmasiddhi; and he nowhere departed from his 

avowed allegiance to the tradition of Śaṅkara; and thirdly, Maṇḍana 

should have written his Brahmasiddhi after seeing Śaṅkara’s 

commentaries, more particularly the commentary on the Brahmaūtra, and 

Sureśvara should have written his Naiṣkarmyasiddhi mainly as a Śaṅkara 

counterblast to the Brahmasiddhi probably in compliance with Śaṅkara’s 

desire. The confused accounts of Maṇḍana and Sureśvara furnished in 

what he calls “the pseudo-biographies” which “mix up in a hopwlessly 

confused manner legendary and historical materials” cannot, therefore, be 

relied upon.71 

 

 It should be pointed out here that in each of the three conclusions 

drawn by Kuppuswami Sastri several points are involved. The acceptance 
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of one or two points in each of them does not entail the acceptance of the 

other points. Nor does the acceptance of any one conclusion entail the 

acceptance of the remaining ones. Let us first examine the arguments 

which are which are adduced in favour of these conclusions in order to 

find out whether all the three conclusions are acceptable or certain points 

in some of them alone are acceptable. 

 

 The arguments advanced by Kuppuswami Sastri can be brought 

under three groups: (i) doctrinal differences between Maṇḍana and 

Sureśvara, (ii) the marked difference in the attitudes of Maṇḍana and 

Sureśvara towards Śaṅkara, and (iii) the availability of evidences in other 

works to show that Maṇḍana and Sureśvara are not identical, while there 

are evidences to show that they are different. It is not necessary to 

examine the arguments put forward by Hiriyanna separately, as they are 

covered by the arguments included in the first of the three groups 

mentioned above.72 

 

Again he writes the views of other scholars as follows: 

Ānandabodha also in his Nyāyamakaranda accepts Maṇḍana’s views in 

some places and criticises them in cases where he prefers to adopt 

Sureśvara’s views. Citsukha identifies all these references in his 

commentary on the Nyāyamakaranda, but nowhere identifies the author 

of the Brahmasiddhi with the author of the Vārtika.73 

 

 It is not known how these references, which lend support to the fact 

that the views of the school of Maṇḍana as embodied in the 

Brahmasiddhi are different from those of the school of Śaṅkara which 

Sureśvara closely follows, can prove that Maṇḍana and Sureśvara are 

different persons. It should be pointed out here that Kuppuswami Sastri 
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himself admits that Maṇḍana’s exposition of the Advaita doctrine was 

based mainly on a pre-Śaṅkara phase of it, while Sureśvara’s exposition 

of that doctrine was entirely dependent upon its Śaṅkara’s phase.  

 

It has already been said that Maṇḍana was both a Mīmāṁsaka and 

an Advaitin and that, when he was converted by Śaṅkara, he recanted not 

only his views of Mīmāṁsā but also of Advaita. It is no wonder, 

therefore, that Sureśvara coming under the influence of Śaṅkara differs 

from the views as embodied in the Brahmasiddhi, for those views relating 

to the Advaita, doctrine are characteristic of the pre-Śaṅkara period. 

Sarvajñātmamuni and the commentators on the Saṁkṣepaśārīraka are 

perfectly justified when they differentiate the school of Maṇḍana from 

that of Śaṅkara. If Prakāśātman and Ānandabodha who follow in the 

footsteps of Sureśvara quote certain views as embodied in the 

Brahmasiddhi with approval, it is because of the fact that they do not run 

counter to those of Sureśvara. After all the doctrinal differences which we 

find between the Brahmasiddhi on the one hand and the 

Naiṣkarmyasiddhi and the Vārtikas on the other are well within the 

bounds of Advaita, and there is nothing out of the way if there is 

agreement between them in certain respects. When Maṇḍana, otherwise 

known as Viśvarūpa, was converted by Śaṅkara, it was not the conversion 

of one who was a total stranger to the Advaitic fold, but was the 

conversion of one who sponsored a type of Advaita which differed from 

the Advaita of Śaṅkara in certain respects. And so where there is no 

disagreement with the standpoint of Śaṅkara, whom Padmapāda and 

Sureśvara follow, the views as embodied in the Brahmasiddhi are 

referred to with approval by Prakāśātman and Ānandabodha. That 

Citsukha does not identify the author of the Brahmasiddhi with the author 

of the Vārtika, while he identifies their views in his commentary on 

Ānandabodha’s Nyāyamakaranda, is no reason to say that the author of 

the Brahmasiddhi should, therefore, be different from the author of the 



  

Vārtika. As a commentator, he identifies the views referred to by 

Ānandabodha. All that we can expect him to do is to state that a particular 

view is from the Brahmasiddhi, and that some other view is from the 

Vārtika. If he does not identify the author of the Brahmasiddhi with the 

author of the Vārtika, even though he identifies their views, it is because 

it is not what is strictly relevant to his purpose.74 

We are not suggesting that we should blindly accept the tradition 

and maintain that Maṇḍana and Sureśvara are identical, even though there 

are clear evidences and compelling reasons to show that they are 

different. What we contend is that the evidences adduced by 

Kuppuswami Sastri do not conclusively prove that Maṇḍana, the author 

of the Brahmasiddhi, is different Sureśvara, the author of the 

Naiṣkarmyasiddhi and the Vārtikas. It should be pointed out here that 

with regard to Indian philosophical systems tradition is generally a surer 

guide than historical research. The latter is based upon the material 

available at the time and its interpretation. The available material is not 

always complete, nor has its interpretation the certificate of absolute 

certainty. Generally speaking, tradition is free from accretion and 

distortion, and speaks in a truer voice than historical research is capable 

of. Though this is not to decry the conclusions of research, one must not 

place absolute reliance on it. In matters about which complete authentic 

records are not available, tradition has its own value. Dr. Kunhan Raja 

presents the case of the tradition about the identity of Maṇḍana and 

Sureśvara and the modern challenge to it in the following way.75 Suppose 

we had no knowledge of the tradition. We had only the works of 

Maṇḍana and the works of Sureśvara to guide us. There is no kind of 

possibility of our identifying the two. If in modern research, we had 

established the view of the two persons being different on the strength of 

the differences in their names and doctrines and if at that time, the 
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tradition came to us through the discovery of the various Śaṅkaravijayas 

of the identity of the two authors, we would not have accepted the 

tradition and discarded the opinion of their difference so well established 

by internal evidences. Now we are in the opposite direction. The books 

regarding the tradition came first. The identity of Maṇḍana and Sureśvara 

was accepted by all. It is at such a time that doctrinal divergences 

between the two authors have been brought to the notice of scholars. No 

one, says Dr. Kunhan Raja, can question the adequacy of internal 

evidences in establishing identity or difference of authors over-ruling 

tradition. As between internal evidence and tradition, there is no doubt 

that for students of historical criticism internal evidences are stronger. 

Tradition has a value only to start a hypothesis. “But I have my own 

doubts,” observes Dr. Kunhan Raja, “whether in the present case the 

doctrinal differences can subvert tradition.” It may be that the traditional 

account about the identity of Maṇḍana and Sureśvara is wrong. But we 

should have stronger evidences of an authentic character to show that the 

tradition is wrong, and Maṇḍana, the author of the Naiṣkarmyasiddhi and 

the Vārtikas. Though Kuppuswami Sastri thinks that “the data of 

overwhelming cumulative weight” furnished by him “would be quite 

sufficient to kill the common belief in the Maṇḍana- Sureśvara equation,” 

he has not, for the reasons mentioned earlier, proved his case beyond any 

shadow of doubt. 

We have already invited attention to the fact that in each of the 

three conclusions drawn by Kuppuswami Sastri several points are 

involved, and that the acceptance of one or two points in each of them 

does not entail the acceptance of the other points. In the same way the 

acceptance of any one conclusion does not entail the acceptance of the 

remaining ones. While we can readily agree with him that Maṇḍana, the 

author of the Brahmasiddhi, represented an Advaitic tradition different 

form the tradition associated with Śaṅkara, we want further evidences of 

an authoritative character for accepting the other points stressed by him in 



  

the first conclusion. So far as the second conclusion is concerned, we can 

accept all the points stressed by him excepting the last one, viz. that 

Sureśvara nowhere departed from his avowed allegiance to the tradition 

of Śaṅkara. We can also accept his third conclusion. The greatest service 

which Kuppuswami Sastri has rendered is that he has compelled us to 

make a careful investigation of the Maṇḍana- Sureśvara equation which 

has come down to us from tradition by adducing several evidences, by 

drawing our attention to the references to Maṇḍana contained in certain 

important works of the Nyāya, Mīmāṁsā, and Dvaita-Vedānta systems 

with a view to showing that Maṇḍana and Sureśvara are different persons 

maintaining strikingly divergent views within the purview of Advaita 

Vedānta. We can settle this equation only if there is more definite 

evidence than we have at present in favour of either of the two views.76  

Thus, one can conclude that, the identity of Maṇḍanamiśra is 

complicated. 

 
 

5. Jayasiṁha 
Jayasiṁha was the representative of the king in charge of supervising the 
Sārtha camp. He was a Kṣatriya by birth, with an insight into politics. He 
was interested in many things. He was a good conversationalist. He knew 
secrets of trade and commerce. Besides, he was interested in philosophy 
having studied the disciplines of Veda, Tantra and Mimamsa to some 
extene. He was greatly interested in understanding directly the ultimate 
truth. He would talk extensively about the Tāntriks and the Kapalikas and 
their achievements. His firm belief was that there was no place as holy as 
his own birthplace, Mathurā . It was the place where Lord Kṛṣṇa was 
born. He was not aperson who followed religious injuctions strictly. He 
never concealed his occasional indulgence in drinking, having fun 
hunting and womanizing which was the privelage of the Kshatriyas, he 
was above forty. He sometimes spoke in an expansive and off guard way 
he was essentially a very serious person. 
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Aismana\ maagoa- A~Bavata saakM vaadM ktu-ma\ samaqa-: Anya: ivaWana\ maihYma%yaaM 

ivarajamaanaao maNDnaimaEapiNDt:. Paura sa: mama iSaYya:. ivaiQaivavaok, ivaBam̀aivavaok, 
Baavanaaivavaok,   maImaaMsaasaU~anaukm̀aNyaadIna\ paiND%yapUNaa-na\ gaǹqaana\ sa: ivaricatvaana\. 

A~Bavaana\ [tao maihYmatIM gacCtu,. yaid maNDnaimaEa: jaoYyato Bavata tih- samasto vaOidko 

jagait Bava%pxa: p̀itYzaipt: BaivaYyait. yaid Bavaana\ praijat: BaivaYyait tih- vaOidkI 

prmpra yaaogyoa pa~o pv̀ait-Yyato. (Sārthaḥ, p. 212) 
(Another scholar who can enter into a deep discussion on this 

subject is Pundit Maṇḍana Miśra who lives in Māhiṣmati. He was my 
pupil and the author of scholarly works like Vidhiviveka, Bhavanaviveka, 
Vibhramaviveka and Mimamsa Sutranukramani. Please go there right 
away. If you win him over, you would have established the superiority of 
the ascetic path throughout the Vedic world. If you lose, you would have 
found the right direction.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 
183) 
 
VI.II DIALOGUES 
To make the novel more lively and readable the (writer) used beautiful 
dialogues which are small, medium and even descriptive according to the 
situations which are very interesting. The novel becomes interesting for 
the following dialogues. 

dIixatvaya- ikM jaatma\? - saat=\kma\ eva mama ija*vaa ApRcCt\. 

ivaVaByaasa, ivaSaoYaaQyaayanaM, doSaaTnama\ [%yaaid gaRhsqaaEama svaIkarat\ pUva-M SaaoBato. 

tdnantrM tu svaaQyaayaona svasqalalaByaanaaM jyaoYzanaaM ivaduYaaM maaga-dSa-naona santaoYTvyama\. AmauM 

inayamama\ Apalaiya%vaa %vama\ Aivavaokma\ Akrao:. (Sārthaḥ, p. 1) 
(Again I enquired, ‘What happened, Ayya?’ 

‘Education, advanced studies, and travelling to distant places should all 
be undertaken before marriage. After that one must be content to study 
and learn at one’s own place. You have blundered in flouting this rule.’) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, p. 4) 
 



  

This dialogue tells about our society set up. The society was 
divided into four classes according to their duties. As a Brahmin 
Nāgabhaṭṭa was suppose to perform his duties of householder. But he left 
for further studies, so Mr Dixit said that he was betrayed by king 
Amaruka and his wife Śālinī. The following dialogue shows our author’s 
ability going deep into the situation, to make it lively 

 

yaid sa%yaM na kqyato tih- etadRSaa: ph̀ara: kit BaivaYyantIit jaanaIqa ikma\? 
saUyaao-dyaat\ pàk\ yauYmaana\ savaa-na\ SaUlao AaraopiyaYyaama:. AsmaakM vaQa-kya: SaUlaaina txantao 

vat-nto. (Sārthaḥ, p. 12) 
(‘If you do not speak the truth we will hang all of you before 

sunrise. In fact, our carpenters are at work preparing the scaffold.’) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, p. 12) 
 

This dialogue was said by Buddha Gupta and Āditya Gupta to the 
robber, who are leaders of Sārtha, when the robbers attacked on the 
Sārtha and where capatured by the Sārtha Warriors and investigated by 
leaders of Sārtha. Buddha Sresthi and Āditya Sresthi they said these 
words. 

 
Here, the author picturized the whole situation very lively. Each 

was questioned separately about his caste, his work, his payment, how 
their leader had got them together, for how long they had been so 
engaged, how many of them where there, and about his family 
background. The prisoners asked to swear in the name of their family’s 
chosen goddess, so that prisoners had moral fear also.  

 
Here, we can see the deep knowledge and minute thinking of the 

writer of author about each and every character. He has capacity to put 
life in each character whether the character is main or not. By this he 
made whole situation interesting and lively.  

 

puna: taskya-M kraoiYa ikma\? pRcCint sma. naOva. dovaona Sapo. [%yau>o kona dovaona? 
[it pÈnaao Bavait sma. Saaiknyaa, Daiknyaa, BaUtrajaona, kpailaBaOrvaoNa Sapo [it 



  

xaudB̀aya=kr r>ippasau dovatanaaM naamnaa to SapqaM kuva-int sma. puna: ksya dovasya 

naamnaaSapqaM gaR*NaIqa? [it pRYTo maiNaBad̀yaxasya naamnaa [it vadint sma. (Sārthaḥ, p. 

14)  
(‘Will you try to steal again?’ They swore in the name of god that 

they would never do it again. Asked in which god’s name, they would 
mention evil and fearful blood-thirsty gods and goddesses like Shakini, 
Dakini, Bhutaraya, and Kapali Bhyrava. Asked further, ‘And which other 
God?’ They would finally say, ‘In the name of Maṇibhadra Yakṣa.’) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, p. 14)   
 

Here, we can see the author’s deep knowledge of Buddhism, which 
was spread in the society in the eighth century. Even the robbers who 
spent their whole lives in forests, hunt for meat and skin and would 
worship only fierce, flesh eating and blood trusty gods and goddess, knew 
the Buddhists Maṇibhadra Yakṣa god, the protector of the Sārtha. 
Nāgabhaṭṭa followed the vedic path, but he failed as he used the power 
for mind reading. After that he took to tantric practice and he wanted to 
perform the ritual. So he came to Candrikā to worship her as Śakti. At 
that time the writer nicely had written these dialogues and made the novel 
interesting. 
 madIya: sava-: ivaYaya: %vayaa &at: eva [%yahM vaacama\ AarBao.  

k: maaM &apyaot\ ?  maqauraM %ya>va%yaa: mama gatM vaYa-~yama\. 

      Qyaanaona manmana:p̀vaoSaM kR%vaa   ,  ,  ,  ,  ,  , 

QyaanaM karaoima . ikntu isaiwkaya- ikmaip na kraoima. 

yaaoiganaaM pnqaa: sa: Ahma\ Aip yaaogaaByaasao kRtpv̀aoSa:. Anyamana:pv̀aoSaM ktu-M Sa>: 

Aasama\. sahsaa eva mao Sai>rip Bagnaa.  Qyaanaisaiwrip stimBata ABavat\. tn~saaQanaM 

kuvaa-Nasya mao gatM   vaYa-Wyama\. [danaIM yasya ksyaaip mana: pv̀aoYTuM Sa@naaoima. eka pUjaa 

AvaiSaYTa. taM yaid samaapyaaima,   tih- saaQanaayaa: saaopaanama\ ekM samaaiPtma\ eYyait. t~ 

tva saahayyaM yaaicatuma\ Aagat: Aisma.’ [it ivaYayaM saaxaat\  nyavaodyama\. saa na ikiHcat\ 

Avadt\. vaidtuM yaid AvakaSa: dIyato tih- saa  inarakuyaa-t\ [it svayMa vaacama\ 

Anvagamayama\. yaaogamaagao- gacCn%yaa: tva mayaa svaIkRto tn~maagao- gaaOrvaM naaist [it AhM 



  

jaanaaima. A=\gaulya: pHca samaanaa: na Bavaint. Pap̀Mcao savao-YaaM pv̀aRi<a: ekivaQaa na Bavait. 

t<at\pv̀aRi<ama\ AnausaR%ya tona tona  svamaaga-: AaEayaNaIya:. ma(M tn~ma\ eva flama\ Adat\  ,, , 

evaM vadit maiya maQyao saa ikM vaaHCisa. saaxaat\ vad. [it ApRcCt\. saaQak: 

Sai>M kaiHcat\ Apoxato. Amaavasyaayaa: ra~aO SmaSaanao inaja-napd̀oSao vaa kOiScat\ ivaQaanaO: 

saaQak: yaaoinapUjaaM kuyaa-t\. maOqaunaM t%pUjaayaa: ekma\ A=\gama\ %vayaa mama Sa@%yaa 

Baivatvyama\. %vayaa eva Baivatvyama\. AnyaaM kamaip Sai>M Baavaiyatuma\ vaa pUjaiyatuM vaa mama 

mana: na AByaupgacCit. (Sārthaḥ, p. 114) 
(‘You know all about me.’ I began. 
‘Is there anyone to tell me about you? It is three years since I left Mathurā 
.’ 
‘By entering my mind through your meditation…….’ 
‘I just meditate. That’s all. I don’t make use of any powers……’ 
‘That’s the way of the yogis. I also practised the yogic path. I became 
capable of entering the minds of others. Suddenly that power came to an 
end. So did my meditation. It has been two years since I took to tantrik 
practices. I can now enter anybody’s mind. There is just one more ritual 
to be performed. If I complete it, I will reach the end of the first stage. I 
have come to seek your help.’ I came to the point straightaway. I did not 
mention my failure in trying to enter her mind. She said nothing. Fearing 
that if I gave her an opportunity she would refuse, I continued, ‘I know 
that you who are engaged in the path of yoga have no respect for the path 
of tantra. Remember, not all your fingers are of the same length. The fate 
of all the people of the world cannot be similar. Each one must find his 
way according to his inclination. Tantra has paid off for me.’  
She interrupted ‘What do you want? Let us speak honestly.’ 
‘A sadhaka (a spiritual aspirant) needs a Śakti (a female force). On the 
night of a new moon, in a graveyard or in an isolated place he must 
worship the female genitals according to certain prescribed rules. 
Intercourse also is a part of the ritual. You must be my Śakti. Only you. I 
cannot look upon anyone else as Śakti and worship her.’) (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 103) 
 

Here, the author gave the knowledge of Yoga and Yogi clearly 
through Dialogues. Actual Yogi should not use his power of Yoga for 



  

mind reading but Tantriks use all the powers for mind reading and also 
they can gain it easily. But, is a left path which is not accepted by our 
society. There is no respect for tantriks in our society also. 
 

Nāgabhaṭṭa followed the Vedic path, but he failed as he used the 
power for mind reading. After that, he took to tantric practice and he 
wanted to perform the ritual. So, he came to Candrikā to worship her as 
Śakti. At that time, the writer nicely had written these dialogues and made 
the novel interesting. We can see the ability of the author to keep the 
subject easily through the following dialogues so that reader can 
understand them easily without any difficulty. 

 

ikmaip bàUih. %vayaa Sa@%yaa Baivatvyama\. [t: AYTmao idnao Amaavasyaayaama\ AhM 

yaaoinapUjaaM inaScapc̀aM kirYyaaima. yaid maiya to pÌit: Aist tih- mama Sai>: BaU%vaa pUjaaM 

svaIku$. yaid to naaOitkahMkar: eva mahana\, na [it baÙih [it Aintmama\ As~M pàyauHjao. 

tasau Anyatmaa, saaQaarNaI [it yaid Ahma\ AicantiyaYyaM tih- A~ Aaga%ya %vayaa sah ikma\ 

Ayaao%syao ? mayaa iSavaona %vayaa Sa@%yaa ca Baivatvyama\. tt\ saaQaiyatuma\ [yaM pUjaa. %vayaa 

hInaaqao- Baaivatma\ [dma\ [it Avadma\. (Sārthaḥ, p. 115) 
(No matter what you say, you must be my Śakti. One week from 

today, on the night of the new moon, I will definitely worship you. If it is 
true that you love me, you must allow me to worship you. If your spiritual 
pride is greater, then you may refuse.’ 

‘If I had thought you were one of those women or just an ordinary 
woman, why would I come to you and insist on your participation? I must 
become Śiva and you must be my Śakti. This worship is meant to achieve 
that end. You consider it demeaning?’) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 104) 
 

When Candrikā refused to become the ‘Śakti’ then Nāgabhaṭṭa told 
her that if she loves him than she should agree. Atlast she agreed at one 
condition that he should live with her for a month. She took this 
opportunity to bring him back to normal life from tantric life as directed 
by her guru. 
 



  

The author played very nicely and lively through different 
characters. When Nāgabhaṭṭa agreed to live with Candrikā in her house, 
the author created a new plot and took the opportunity to show the love of 
Candrikā and Nāgabhaṭṭa. Even though the following dialogues author 
nicely explained the tantra which is the left path very easily 

 

proVu: pàt: tOlaM ilampntI caind̀ka Aba`vaIt\ - pr(: yaqaa %vayaa kRtM tqaa 

maatRyaaonao: pUjaa Anaumata ikma\ ? 

     pUjaa Anaumata. ikntu maOqaunaM inaiYawma\? 

     ksmaad\ AyaM Baod: ? 

     ksmaaidit caot\, ksmaaidit caot\ [it baùvaaNasya mao kaop: ]%pnna:. etavadip na 

jaanaaisa? saa maatRyaaoina:. janmasqaanaM . kovalaM pUjaah-M tt\. 

      pUjaavaolaayaaM yaaoina: saklapp̀Hcasya janmasqaanaM mahamaayaat%vama\ [it Baavanayaa eva pUjaaM 

kraoiYa. maOqaunapàrmBao mahamaayaat%vaona saMyaujyamaanaM mahoSvart<vama\ eva Ahma\ [it BaavanaayaaM 

sqaatvyama\. Sauwt%va$poNa klpnaayaaM ikỳamaaNaayaaM maata [yama\ p%naI [yama\ [it Baod: eva 

na yau>:. evaM isqato maatRyaaoinamaOqaunaM kutao inaiYawma\ ? 

      mama manaisa ivaicaik%saa samau%pnnaa. Asyaa: pS̀na: tai<vakBaUmaaO samaIcaIna:. ikntu 

ikỳaaBaUmaaO tiwYayaao na kovalama\ Asa*yakr: , Aip tu papkr:. maihYmatIpazSaalaayaaM 

kilatsya tk-sya smarNaM jaatma\ tko-Na kRtsya p`Snasya ]<arM tko-Na eva datvyama\. 

Asa*yama\ [it pào>o ]<arM sauyaaogyaM na Bavait [it vya%yaasa: manaisa Baait sma. 

     ]<arM baÙih.ija&asayaa pRcCaima [it saa Abav̀aIt\. 

     t%xaNao Baatma\ ]<arma\ Aba`vama\ - t%va$poNa sava-M samaIcaInama\.ikntu pUjaayaa: 

maOqaunaBaaga: [indỳastro pv̀at-maanaa ikỳaa. [indỳasahkarM ivanaa na cala%yaova. tsmaat\  ,,  ,  ,  

. 

     t%vama\ [indỳao AvatINa-M t%va%vaona na AvaiSaYyato. tdsa(BaavaM janayait [it yasyaa: 

ksyaa: Aip yaaonao: pUjaayaama\ Aip sa%yaM syaat\. tdsa(krM ca syaat\.t%vastro yaaoina: naama 

karNaM, mahakarNama\. ivaSvasaRYTo: karNat%vama\. td\Qyaanao saaxaIkR%ya AtI%ya gantvyama\. 

nanvaovaM tt\. Aalaoacaya [%yaotavait ]>o padyaao: tOlasya laopnama\ Avaisatma\. (Sārthaḥ, 

pp. 124-125) 



  

(The next morning, while rubbing the oil on me, Candrikā asked 
suddenly, ‘Can one worship the vagina of one’s mother the way you did 
the other day?’ 
 ‘Yes, but copulation is forbidden.’ 
 ‘Why this difference?’ 
 ‘Why, why, why?’ I felt confused, flustered and angry. ‘Can’t you 
understand? It’s the vagina of the mother. It is the place of one’s birth. It 
is fit only for worship.’ 
 ‘When you worship it, you do so with the idea that it is the source 
and origin of the entire world and that it is the very basic Principle of 
Existence. When you perform the sex act, you must be in tune with the 
concept that it is the state of the perfect union of the Male Principle with 
the Female Principle. When you operate at the purely conceptual level, 
you should feel no difference between the wife and the mother. So why 
should having sex with one’s mother be forbidden?’ 
 I was bewildered. As a metaphysical concept, her question was 
valid. But in actual practice what she suggested was not only disgusting 
but also sinful. I remembered the logical and the rational method I had 
learnt at the pāṭhaśālā at Māhiṣmati. A question raised at the level of 
logic must be answered only at that level. I knew that my expression of 
disgust wouldn’t be a satisfactory answer. ‘Answer me. I am asking out 
of genuine curiosity,’ she said. 
 I had, without thinking, blurted out what occurred to me at that 
moment. ‘At the conceptual level, everything is all right. But the sex act 
takes place at the sensual level. Without our physical organs, it cannot 
occur. So……’ 
 ‘If the argument is that a conceptual principle cannot be rendered 
to the sensual level and therefore it becomes disgusting, then the same 
argument must hold good no matter which vagina it is that is worshipped. 
It must be equally disgusting. At the level of metaphysics, the vagina is 
the Cause, the Prime Cause. It is the very Principle of Causation, creation 
of the world. Shouldn’t that Principle be invoked in meditation and 
transcended? Think about it.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, 
p. 111) 
 



  

Here, the author explained very lively through dialogues about the 
ill effects of Tantra which was not accepted by any one in the society. So, 
we can see the capacity of the writer, who made to understand the 
difficult concept very easily to a common man and made him to accept it 
through dialogues. 
 

Candrikā after marrying Yadhubhavra her guru, who was blind but 
blessed with music, settled in Salvapura. There lived kings, rich people 
and scholars, who encouraged music, drama, literature abd art. Candrikā 
sings very sweetly and she was very beautiful also. Both started singing 
in the Shor temple. Within two months they had their own house and 
started music school. The affluent people, merchants, rich traders, noble 
man and army commander came to her house to listen music. But than the 
actual problem of Candrikā started. Those music lovers were captivated 
more by her beauty than her singing. She became puffed with pride as she 
was not only admired but also worship by cognoscenti. But Yadhubhavra 
became jealous and chafed within. He began to express his displeasure. 
He had picked up languages by listening to the praises of the audience 
and use while they were in bed. Here, the author beautifully kept the 
situation lively through the following dialogues 

ksmaat\ ? ikM nayaa saaih%yaM na AQaItma\ ? [it sa: ApRcCt\. 

saaih%yapaz: kmalapuYpsya campkdlaanaaM vaa p%̀yaxaM dSa-naM na karyait. 

maama\ AnQaM kqayaisa %vama\ ? naahM tqaa kqayaaima. Bavatao vaastvaisqataO Bavantma\ 

AhM vaRtvatI. AnyaoYaaM vaastvao pv̀aoSasya AaBaasaM kR%vaa eYa: AnQa: [it BaavanaaM maa sma 

pc̀aaodyat\ Bavaana\. (Sārthaḥ, p. 140) 
(‘Why, have I not learnt literature?’ 
‘The lessons in literature cannot give you a visual perception of the lotus 
and the champak.’ 
‘Are you then calling me a blind man?’ 
‘I am not saying that. I have accepted you for what you are. Please do not 
reinforce the feeling that you are blind by constantly repeating other 
people’s words.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 123) 

 



  

The author expresses the emotions of Yadubhadra who was blind, 
but wants to express his feelings through others words which is unnatural. 

Anyaqaa na BaavaiyatuM yaaogyaa ka Apoxaa tva manaisa vato-t ?  

maastu caTulata. gamBaIrtyaa pRcCaima. 

Astu. yaacasva. 

%vaama\ sampUNa-tyaa nagnaama\ ekda dỲTuM manaoa vaaHCit. puYpmaalayaaip ivanaa. vas~M BaUYaNaaina 

vaa saaOdya-ma\ naacCadyaint yaqaa tqaa d̀YTuma\. (Sārthaḥ, p. 144) 

(‘What do you want?’ 
“Do not treat it as a joke. I am asking you in all seriousness.” 
‘Ask.’ 
“I want to see you naked. With not even the flower garland – beauty 
unobstructed by clothes or ornaments.”) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 127) 
 

Here, we can see the author’s ability to express the beauty of 
women through dialogues. He even beautifully explained the nature of 
woman who is young and even beautiful. Candrikā was living the life of 
Yogini. She meditated and had control over her senses. Even she left 
acting in drama also because of Nāgabhaṭṭa. Jayasiṁha told to 
Nāgabhaṭṭa that in Moolastana, the majority of people were Vedics, but 
the administration was in the hands of Arabs and they planned to convert 
all of them to their religion gradually. So, the men had lost their sense of 
purpose. The women stay indoors afraid to come out. So, the drama 
troupe should go there and perform the Kṛṣṇa stories and impart the 
message of courage so that the men can cast aside their importance. 
Nāgabhaṭṭa refused to act with Candrikā as he did not want to destroy his 
peace of mind again.  

 
Jayasiṁha convinced him that role would not come alive if 

performed by others and even without Candrikā the drama would not be 
successful. You were doing it for a noble cause, so both of them agreed 
and came together then, Nāgabhaṭṭa asked Candrikā as follows: 

caindk̀o, jayaisaMhona caaoidta naaTkao_oSaM saaQaiyatuma\ [cCntI Bagnavat̀a Bavaisa [it 

Avadma\. naOva. tsya va``̀t̀sya kao|ip Aqa-: naaist [it mayaa ivaidtma\. sa%yaM vad [it 



  

vadna\ tsyaa: nayanao ApSyama\. saaip svaao>M sa%yama\ [it saaQaiyatuM svadRiYTM mama dRYTaO 

Amaolayat\. pSya, tva Ad\BaUta naTnaaSai>: Aist. ikntu mayaa sah naiTtuM Sai>: naaist 

[it Avadma\. tsyaa: nayanao AEaupUNao- ABavatama\. ya~ pÌit: Aist t~ naTnaM na saaQyama\ 

[it %vayaa Avagamyato vaa ? [it ApRcCt\ saa. ya~ pÌit: Aist t~ kaop: Aip Bavait 

[it %vayaa Avagamyato nanau ? [it t%xaNao|pRcCma\. kaopona sah taodkM mana: Aip Bavait 

[it saa yaaoijatvatI. WaO Aip svaOrM hisatvantaO. tt: saa eva kRYNa, mama vat̀M 

BaHjanaIyama\ [it mayaa Aip [Yyato. svaIku$Yva maama\ [it Avadt\. (Sārthaḥ, p. 282) 
(‘Chandra, King Jayasiṁha has told me that in order to make the 

play a success you are abandoning the oath you have taken.’ 
 ‘No, I have realized that, that oath is meaningless.’ 
 ‘Tell me the truth,’ I looked into her eyes. She looked straight back 
into mine to prove that she was speaking the truth. I  persisted, ‘Look. I 
know you are a great actress. But you don’t have the power to fool me 
with your acting.’ Her eyes filled with tears. 
 She asked, ‘Can you understand that where there is genuine love, 
acting is not possible?’ 
 ‘Can you understand that where there is genuine love, there can 
also be anger?’ 
 ‘And a desire to hurt?’ she added. 
 We laughed heartily. Then she volunteered, ‘Kṛṣṇa, I have felt that 
I must break my promise to myself. You just have to consent.’  ) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp 245-246) 
 

Both of them love each other but Candrikā wanted to live a life of 
‘Sanyāsinī’. So, Nāgabhaṭṭa also wanted to be away from her. When they 
again came together, they felt happy. 
 

The play was tremendous successful in Moolasthan. People 
understood and appreciated the play, as the character of Kṛṣṇa had 
diversity, it was easy to touch the minds of common people and also they 
got confidence that Vedic religion shines and they were not slaves. 
 



  

After two months of the play, Arab soldiers captured one morning 
Surya temple of Moolsthan and they were going to destroy it. The Gurjar 
Pratihar soliders were going to attack on Moolsthan and were camped on 
the bank of the river Shatdru. If they go back than only they would not 
destroy the temple. Knowing about this Nāgabhaṭṭa wore the costume of 
Lord Kṛṣṇa walked through various streets accompanied by two other 
young men. People surrounded them, he spoke loudly in the trumpet that, 
let the temple be demolished they may build the new temple, but the army 
would not go back. He requested the people to fight for freedom. He gave 
this message of Lord Kṛṣṇa all around until midnight. In the early 
morning, the five Arab soldiers broke open the door of Nāgabhaṭṭa’s 
house arrested the three of them i.e. Candrikā, Cārumati and Nāgabhaṭṭa, 
eyes and faces had been bound with clothes, put on horse back and 
kidnapped. 

 
They kept Nāgabhaṭṭa inside the dark room handcuffed and legs 

chained tightly. Swarms of mosquitoes were there. The two Arabs started 
interrogation. As follows: 

 

]pbah-ma\ Avalambya ]pivaYTyaao: Anyatr: vyaakrNaganQarihtayaaM pOSaacyaaM maama\ 

ApRcCt\ naaTkmaNDlaIM k: pòiYatvaana\? va>uM naahM Sa@naaoit. ma*yaM naOva d<a: Aahar: 

[it Ahma\ ]<arM d<avaana\. d<ama\ AnnaM KaidtuM inaraktu-ma\ ksto raoga: ? maMasaBaxaNaM 

papma\. PàaiNaihMsaa papma\. tih- vayaM savao- papa: [it vadisa nau? yauYmaasau Aip BaUyaaMsa: 

janaa: maMasaM Baxayaint nanau? AhM tqaa na ]>vaana\. maaMsaBaxaNaM papma\ [it madIya: 

ivaSvaasa:. mad\BaxaNayaaogyasya Aaharsya pd̀anaM yauYmaakM  kt-vyama\. p`SnaanaaM yaaogyama\ ]<arM 

kqaiyaYyaisa caot\ AaharM laPsyasao. Paurstat\ inaihtaina dNDnaaopkrNaaina dRYTvaana\ Klau, 
taina na ]pyaaoxyanto ca. naaTkmaNDlaIM pòiYatvaana\ k: ?  bau@k SaIGam̀a\. na kiScat\ 

pòiYatvaana\. gaàmaat\ ga`àmaM ga%vaa dovasya maihmaa janaoBya: inavaodnaIya: [it eYa: eva maNDlyaa: 

]_oSa:. A~ Aagamanaat\ pàk\ maqaura, AihcC~M ,kaOSaambaI, kanyakubjaM ,paTilapu~ma\ 

[%yaidYau sqalaoYau [dma\ eva naaTkma\ AsmaaiBa: AiBanaItma\. t~aip Asmaana\ na kiScat\ 

pÒYayat\. (Sārthaḥ, p. 299) 



  

(‘Who sent the drama troupe? One of the Arabs leaning against the 
pillow asked in faulty Paishachi.’ 
 ‘I do not have the strength to speak. I have not been given any 
food,’ I answered. 
 ‘What prevented you from eating the food that was given to you?’ 
 ‘Eating meat is a sin. Killing animals is a sin.’ 
 ‘Then are you saying that we are all sinners? Don’t many of you 
also not eat meat?’ 
 ‘I did not say so. That eating meat is a sin is my belief. It is your 
duty to give the kind of food which I eat.’ 
 ‘If you answer the questions correctly you will get food. You see 
the instruments of torture. They will not be used. Tell the truth about who 
sent the drama troupe?’ 
 ‘Nobody sent us. The object of the company is to travel from place 
to place and teach the people about the greatness of God in the form of 
drama. Before coming here we presented the same play in Ahicchatra, 
Kosambi, Kanyakubja, Pataliputra and so on. Nobody sent us to those 
places either.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 260) 
 

They asked him that, who sent the drama troupe. But Nāgabhaṭṭa 
did not answer. The Arabs shaved the instrument of torture and made him 
afraid. Here the author nicely explained the incidents, which make the 
situations furious and interesting. At the time of interrogation the Arabs 
asked about his god, religion etc. as follows: 

 

tva vacanaat\ p%̀yaoima - %vaM tva doSasya savaa-iNa mataina jaanaaisa [it. Bavatu. 

yauYmaakM matanaaM samaanyaaMSa: k:. 

Qama-:  

Qama-oa naama k:. sa eva [-Svar: nanau? 

[-Svarsya Qamaa-poxaa naaist. Qama-: maanavaona Apoxyato. Aip ca savaa-iNa mataina [-SvarM na 

AByaupyaint. jaOna-baaOw-saaM#yamataina [-SvarM itrskuva-int. pUva-maImaMasaka: [-Svarma\ 

Aitrskuvaa-Naa: Aip tsya saIimataiQakarM klpyaint. Qamao-Na jaIivatuM  manauYyasya [-

Svarapoxaa naaist. t~ ivaSvaasasya AavaSyakta ca naaist [it bahUina mataina GaaoYayaint. 



  

[-SvarM itrskuvaa-Naaina mataina?  [-Svar: naaist [it %vaM vaadM ktu-ma\ Sa>: vaa. 

   ktu-ma\ Sa@naaoima. 

   tih- %vayaa saOtanaona Baivatvyama\. 

  k: naama saOtana: ?  

  saOtanasya naama na EautM vaa?  saOtanaona ivanaa matQama-: kqaM Bavaot\?  sa: eva Asmaana\ 

dovaad\ ivamauKM kuvaa-Na: maayaavaI, duYTSai>:. 

janaana\ Qama-ivamauKIkuvaa-NaanaaM pv̀aR<aInaaM karNama\ [it maar, maayaa$pa: klpnaa: pìtpadyaint 

kainacana mataina. ikntu tWOrivaraoiQanaI Sai>: [it naaist. dOvama\ eva yaid na isawM tda 

dOvaivaraoiQanyaa: Sa>o: k: Aqa-: ? (Sārthaḥ, p. 306) 

(‘Listening to you it is obvious you are a well – informed scholar . 
What is the common factor of all your creeds . 
 ‘Righteousness.’ 
 ‘What is Righteousness? It is not God?’ 
 ‘God does not need righteousness. It is man who needs it. All 
creeds do not believe in God. Jainism, Buddhism and Samkhyas disregard 
God. Though God is accepted by the Purvamimamsakas they accord him 
only limited powers. Many creeds believe that there is no need for God. 
Belief in Him is not necessary to lead a righteous life.’ 
 ‘Creeds that reject God? Can you argue that there is no God?’ 
 ‘Yes I can.’ 
 ‘Then you must be Satan.’ 
 ‘What does Satan mean?’ 
 ‘Haven’t you heard of Satan? Is it possible for a creed to exist 
without Satan? He is the evil force who mesmerizes us and makes us turn 
away from God.’ 
 ‘Some religious posit concepts like Mara or maya in order to 
account for unrighteousness. It does not have to be opposed to God. For a 
person who does not believe in God Himself where is the question of 
believing an enemy of God?’) (The Caravan ‘Sārtha’ of S. Ramaswamy, 
p. 266) 
 

Here, the author explained nicely difference between the two 
religions very deeply and easily, so that a common man can also 



  

understand without any difficulty. In between interrogation, the author 
added all about our religion which is very vast and deep. He added the 
meaning of “The whole world is one family” through these dialogues. 

 

vayaM Qama-ma\ na vaadgaaocarIkuma-:. 

KD\gagaaocarIku$qa [it EaUyato, Aip tt\ sa%yama\? 

       inassandohma\. Bavatu. yauYmaasau kit mataina saint?  

       etavaint [it kqaM kqayaoyama\? ekOkismana\ mato Aip SaaKaa: ]pSaaKa: ca. 

pQ̀aanaoYau vaOidkoYau pUva-maImaaMsaka:, ]<armaImaaMsaka:, naOyaaiyaka:, vaOSaoiYaka:, saaM#yaa:, 
yaoigana: [it. baaOwoYau hInayaainana:, mahayaainana:, hInayaainaYau vaOBaaiYaka:, saaO~aintka: ca. 

mahayaainaYau yaaogaacaara:, maaQyaimaka: ca . jaOnaoYau idgambara: Svaotambara: ca . Aip ca 

tain~ka: paSaupta: , , ,, , [it vadit maiya tsya mauKo saindgQata AnaR%yat\. 

     tih- yauYmaakma\ ek: doSa: naOva [it Avadt\. 

     ksmaat\ ? 

     etavataM matanaama\ AaEayaM k: rajaa ddait ? 

     Asmaasau savao-|ip rajaana: savao-oYaaM matanaama\ AvakaSaM klpyaint. matM t<aidcCama\ 

Avalambato. mait: naama bauiw:. bauwyaa gaRhItM matma\ pp̀Hcao yaavant: janaa: tava%ya: 

bauwya:. tavaint gaRhItaina. tavaint mataina ca Bavaint. (Sārthaḥ, p. 305) 

(‘Debate about religion?’ His eyebrows went up. 
 ‘We do this everywhere. Scholars travel from place to place for 
that purpose. Refusing the request to debate is a disgrace.’ 
 ‘We do not subject religion to argument.’ 
 ‘But you subject it to the sword?’ 
 ‘Certainly. Be that as it may. How many creeds do you have?’ 
 ‘How can I give a number? Each creed has many branches. Among 
Vaidiks alone there are Purva Mimamsakas, Uttara Mimamsakas, 
Naiyayikas, Vaiseshikas, Samkhyas and Yogis. Among Buddhists there 
are Hinayanas and Mahāyānas. Among Hinayanas there are Vaibhashikas 
and Sauntrantrikas, and among the Mahāyānas there are Yogācāra 
followers and Madhyamikas. Among Jains there are Digambaras and 



  

Svetambaras. Besides, there are tantrikas, Pashupatas…….’ His face 
showed his confusion. 
 ‘Then is yours not a single country?’ he asked. 
 ‘Why?’ 
 ‘Which king allows so many creeds?’ 
 All our kings allow all religions to flourish. Religion is a private 
matter of each individual. Belief is the province of the mind. Each man’s 
personal, intellectual understanding is what his creed is. There are as 
many minds as there are people in the world. There are as many beliefs as 
there are individuals.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 265) 

Everyone can understand the deep meaning of religion, by reading 
this novel. Thus the writer has the capacity to capture the mind of the 
reader through his writing.  

 

VI.III D DELINEATION OF SENTIMENTS (RASAS) 
 
Sārtha is a romantic novel with complicated plot. The author has made 
the use of Rasas to make it more interesting. S. L. Bhyrappa has 
delineated the following sentiments in his novel. 
 
I. Śṛṅgāra Rasa 
The erotic is the principal sentiment in the novel Sārtha that deals with of 
Nāgabhaṭṭa and Candrikā. Erotic sentiment originates from the abiding 
feeling of love (Rati). Here the auther showed the pure love of Candrikā 
towards Nāgabhaṭṭa as she was a sanyasini. The ‘Alambana’ and 
‘Vibhavas’ are the hero and heroine, here Nāgabhaṭṭa and Candrikā.  

 
The sentiments of Śṛṅgāra (the erotic) have its origin from the 

permanent mood called Rati (love). It is marked by gaiety in dress. In this 
world whatever is clean, pure gay and worth seeing all that is linked to 
the sentiments of Erotic. 
 

Here the author delineated the Erotic sentiments beautifully which 
shows the pure love of Candrikā was actually a Sanyasini wants to show 



  

the pure love towards Nāgabhaṭṭa, after knowing his turmoil through 
meditation. 
 

It is realized as of two types -‘Vipralamba’ and ‘Sambhoga’ means 
the love in separation and the love in union respectively. Here the 
following paragraph shows the ‘Sambhoga-Śṛṅgāra’.? 

 

 pÌitrova Asya kaopsya AantraQaar: [it mayaa na Avagamyato ikma\ ? svaIyaaO 

staokaO kraO ]d\QaR%ya maatrM fTfToit ph̀rt: iSaSaao: maniasa kovalMa pòmaavalambanao isqato [it 

kqayantI saa madIyaM laGau kHcaukM ivamaaocya mama BaujaM vaxa: ]drM ca maRdu spỲTuma \ 

AarBat.pya-=\ksya maQyaBaagao saR%vaa pd\maasanao ]pivaYTaM maaM svasya ]%sa=\gao Saayaiya%vaa 

dRZma\ Aaila=\gya mama ]r: krtlaona maRdt̀I svadRiYTp`kaSaona mao dRiYTma\ AnvaoYaiyatuma\ AarBat 

saa. tda [yaM pàOZa, AnauBavaSaailanaI madpoxayaa AagaaQa&aanavatI. Pau$Yasahjatyaa 

Baavanayaa enaaM vaSaIktu-M ik`yamaaNaat\ pỳa%naat\ svayama\ Asyaa: vaSao isqait: eva EaoyasaI [it 

Baavanaa maiya ]idta. tsyaa: pàOZsvaaQaInaIkrNaSa@taO dv̀ana\ AhM madIyakÌyaayaamaip 

]Vu@tao na ABavama\. saa maaM dRZbanQao gaRhItvatI. tsyaa: vaamahst: mama iSarsa:, }$ ca 

mao pRYzsya AaEayaa: Aasana\. yaqaa pya: payaiyatuM gaRhItsya iSaSaao: maatu: hstaO }$ ca 

AaEayataM gacCint. tsyaa: dixaNahst: mama pRYzma\ AavaR%ya maaM tWxa: pìt AamaRdìt sma. 

kRYNa Aayaaih ,Aayaaih mama kRYNa [it saa mama Eaao~o AspYTM vadit sma . ikntu saa 

ivavas~a na ABavat\. tsyaa: ivavas~takrNaM madIyaM kaya-M ikla. ikntu madIyaM pa~M mayaa 

ivasmaya-maaNama\ Aist. pa~vdyaM sampUNa-tyaa svaaQaInaayaa: tsyaa: [it Avagait: ]%pnnaa. 

saa yaqaa kariyatuma\ eocCt\, tqaa AhM kRtvaana\. (Sārthaḥ, p. 57) 
(‘Cannot I understand that love is the inner motivation for anger? 

When the little child lifts its tiny hands and beats her mother, all that is 
there is dependence and love.’ She took off my thin white upper garment 
and started caressing my shoulders and chest gently. When she moved to 
the centre of the cot, folded her legs, took me on her lap, looked into my 
eyes and embraced me, I understood that she was a very mature person 
and I had better surrender myself to her rather than try to master her in a 
way natural to a man. I, who was melting in her embrace, did not even 
attempt to do my bit. I lay in her embrace. Her left hand supported my 



  

head. Her lap supported my back just as a mother supports her baby in 
order to feed it. Her right hand clasped my back and pressed me to her 
breast. She whispered in my ear, ‘Kṛṣṇa, come to me, Kṛṣṇa.’ But she did 
not undress. Wasn’t it for me to undress her? I was forgetting my role. I 
felt that she had taken over both the roles. I would have done whatever 
she let me to do.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 54) 
 

Here, the ‘Sthāyi-Bhāva’ is the love making of Nāgabhaṭṭa and 
Candrikā. ‘Ālambana Vibhāvas’ are Nāgabhaṭṭa and Candrikā. The 
embaracing and loving are the ‘Anubhāvas’. Melting in her hands, 
happiness etc. are the ‘Sañcāri-Bhāvas’. 
 

The author used the eroitic sentiment beautifully, which shows the 
pure love. Candrikā who was actually a Sanyāsinī wants to show her pure 
love to Nāgabhaṭṭa, after knowing his turmoil through meditation. The 
author beautifully and effectively explained the situation. 
 

At some situations while explaining the Tantra philosophy, the 
author painted out the ‘Saṁbhoga’ means love in union which is a part of 
Tantrik siddhi. For an instance –   

 

saa vaoSyaa maNDpsya paYaaNasqalao Qanauirva svaIyaM nagnaM \ SarIrM vakÌkR%ya paiNapadM ca 

BaugnaM kR%vaa paSvao- sauPta inadàit sma svaapvaolaayaaM tyaa svaaopir AastRtM caIrM inadàitvalanaO: 

sqalao AQaa-vaR<aaO  pittma\. tsyaa: Ailako ivaSaalaakRitku=\kumasqaakma\ AasaIt\. stnayaao: 

koSaBairto yaaoinapd̀oSao ca GaRYTEaIganQalaop: SaYkao dRYT:. jaanaunaao: kUp-ryaaoSca 

EaIganQapi+ka: . koSapaSao vai*navad\ dRSyamaanaa plaaSakusaumamaHjarI. tsyaa: paSvao- nagnaao 

vaIrasanao ]pivaYT: inamaIilatnayana: QyaanalaIna sa: AasaIt\ tsya falao vaxaisa jananaoindỳao ca 

ku=\kumalaop: AdRSyat. (Sārthaḥ, p. 105) 
(I saw the woman sleeping on the stone floor of the mandapa, her 

naked body bent like a bow. The clothes she had worn when she went to 
sleep now lay on the floor in spirals, for she must have rolled about in her 
sleep. Her forehead was thickly covered with vermilion. The sandalwood 
paste on her breasts, knees, and elbows had dried up. A bunch of flame-



  

red flowers adorned her hair. The tantrik was seated naked in virasana, in 
deep meditation – his chest, face and genitals smeared with vermilion.) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 95-96) 
 

Here, the ‘Sthāyi-Bhāva’ is Rati (yoni pooja). ‘Ālambana Vibhāva’ 
is the woman (prostitute). ‘Uddipana Vibhāvas’ are darkness of new 
moon day, garland, vermilion, Sandalwood-paste etc. ‘Anubhāvas’ are the 
Tantrik’s deep meditation and Siddhi. In the following passage the 
Novelist delinates with erotic sentiment. 

 

tqaaip sa: AsamaaQaanasya saMSayasya ca vacaaMisa na vyarmayat\. sa sauPt: madIyaaina 

AMgaaina pirspRSana\ ‘ tva cama- dugQamaNDvanmaRd, u tva nayanao kmalao [va saundro, tva naasaa 

campkkusaumavat\ Aayata”  vaNa-iyatuma\ AarBat. taina vacanaaina risakvaRndsya vaacaM Eau%vaa 

kilataM BaaYaa. (Sārthaḥ, p. 139) 
(Despite all this, he did not stop carping and being suspicious. 

When we were in bed together he would caress my body and say things 
like, “Your skin is as soft as the cream of milk, your eyes are beautiful 
like the lotus, your nose is like the champak flower.” He had picked up 
language like this by listening to the praises of the audience, though 
nobody would describe me so directly.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 123) 
 

Here, the hero Yadubhadra teases the heroine Candrikā by Erotic 
words which are unusual. Here, we can see the capacity of the author who 
uses the erotic sentiments successfully. Here the author has used the 
description of colours, which is also the erotic sentiment. It is as follows: 

 

BavatI pItM vas~M maa Qaaryatu. sa: vaNa-: Bava%yaa: saaOmyaM saaOdya-M naaSayait. yaid 

kalavaNa-ma\ vas~M iQaỳato tih- Bava%yaa: SvaotvaNa-: ps̀furna\ dRSyato. QavalaM vas~M Bava%yaa: 

QavalavaNa-ma\ SaaoBayait. Aar>M vas~M tu dugQao imailatM kuMkumakosarimava Bava%yaa: vaNa-sya 

pirp@vataM yacCit. naIlavaNa-stu mayaUrvat\ ]nma<ataM janayait [%yaaid sa: vaNa-yait sma. 

(Sārthaḥ, p. 144) 



  

(“Please do not wear a yellow saree, it ruins your mild and mellow 
looks. If you wear black, your light complexion will be emphasized. 
Light red enriches you like saffron does, when mixed with milk. Blue, of 
course, is maddening like a peacock.”) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 126) 
 

The erotic sentiment is delineated by the author which adds reality 
and even beauty to the plot. The following stanza is a beautiful example 
of erotic sentiments. 
 

Anyaqaa na BaavaiyatuM yaaogyaa ka Apoxaa tva manaisa vato-t?  

        maastu caTulata. gamBaIrtyaa pRcCaima. 

        Astu. yaacasva. 

        %vaama\ sampUNa-tyaa nagnaama\ ekda dỲTuM manaoa vaaHCit. puYpmaalayaaip ivanaa. vas~M 

BaUYaNaaina 

vaa saaOdya-ma\ naacCadyaint yaqaa tqaa d̀YTuma\. (Sārthaḥ, p. 144) 

 (‘What do you want?’ 
 “Do not treat it as a joke. I am asking you in all seriousness.” 
 ‘Ask.’ 
 “I want to see you naked. With not even the flower garland – 
beauty unobstructed by clothes or ornaments.”) (The Caravan ‘Sārtha’ of 
S. Ramaswamy, p. 127) 
 
The following stanza is a beautiful example of erotic sentiments. 

 

kTaxaM patiya%vaa Ahma\ Abav̀ama\ - %vaM CnnaSarIr: ]pivaYT: pSya. Ahma\ eka to 

dSa-naM karyaaima [it. tsya mauKM lajjayaa dv̀aIBaUtma\. tt\pScaat\ ]%saah: samaud\gat:. 

]%qaaya svakvacaM vasanaM ca ivamaaocya isqat:. Ahma\ Aip madIyaaina vasanaaina ivamaaocya pUvao-Vu: 

[va stmBaavalambanaa isqata. sampUNa-nagnao Aip tismana\ mama dRiYT: tsya nayanayaao: eva 

lagnaa. dOvasaRYTaO nayanasamaanaM saundrma\ Anyat\ ikma\ Aist?  na kovalaM saaOdya-araQanasya Aip 

tu Antralasya saUxmaaM AitsaUxmaaMSca Baavaana\ AiBavyaHjaiyatuM Aadr pÌit AaraQanaa samap-

Naaidnaama\ ]da<aBaavanaanaaM &anaM xaNaaQao- baaoQaiyatuM ca Sa>M ikma\ Anyad\ AMgamaist?  



  

A%yantsaundrma\ AMgaM nayanama\ saaOdya-sya ]d\gamasqaanama\ eva tt\. AhM tsya nayanao pSyantI 

isqata. tsya nayanao pUjaapa~M BaU%vaa mama samastM SarIrM t~ inaQaaya AiBaiYaHcat: sma. 

proVu: AavaaM prspryaao: eo@yama\ ABajaava. sa: mama kNao- AspYTma\ ABaNat\ AyaM 

dOihk: saMyaaoga: [it mao na Baait eva. %vaM mama rit:. %vaaM pUjayaaima Ahma\. ganQaM 

Qaariya%vaa, puYpaiNa Aamaucya QaUpma \AaGaàPya dIpsya pk̀aSao Ahma\ Aa%maanaM tuByaM naOvaoVM 

kRtvaana\. %vaM mahtI saaOndya-dovata. tva dSa-naona mama nayanao piva~Ikuva-na\ Aisma. AhM kamaM 

na Apoxao. kamatRiPt: maastu. %va_Sa-naBaagyaM mama pyaa-Ptma\\. 

evaM baùvana\ maQyao maQyao mama samastM SarIrM svanayanayaao: pUryait sma. Aama\, dohtRPto: 

Aip dSa-naQanyata eva tsya laxyama\ [it mama Baatma\. mama sava-svaM tsmaO Aap-yama\. 

tt: Aavayaoa: eo@yavaolaayaaM sada maaM stuitpuYpO: Aca-it sma. mama cama-Naao maRdu%vaM 

koSasya       maad-vamayaI ivaVut\, nayanaaMgaNasya naIlaakaSaM, kT\yaa: main~kI AakRit:, 
stnayaao: jaIvas~aot: [%yaaidkM vaNa-iyatuM tismana\ pv̀aR>ao pìtidnaM navaM navaM kavyama\ ]%pVto 

sma. vaNa-naastao~M ivaksait sma. tsya man~puYpoYau ]pòxaa na AasaIt\. vaastvaI vaNa-naa eva 

vastut<vasya t~ [it Baavanayaa mama AMtrMgaM samaaQaanaM pàPnaaoit sma. ekOkma\ Aip AMgaM 

QvainapUNa-tyaa rsapUNa-tyaa vaNa-iya%vaa stu%vaa tsmaO ivaiSaYTaM pUjaama\ Ap-yait sma. maaM 

dovaI%vaona dovata%vaona madnasya  pòrkSai>%vaona AiQaYzaPya t~ pàNapìtYzapnaM kR%vaa Aca-it 

sma. pàNap̀itYzapnaSai>: AasaIt\ tsya nayanayaao:. tsya nayanayaao: ABaavao mama jaIva: eva 

naaist, jaIvanama\ eva naaist, AhM kovalaSava: [it Baavanaa maiya sqaaiyanaI ABavat\. 

(Sārthaḥ, p. 147) 
(I said sternly, “You sit there fully clad looking at me. And you 

want me to undress and show myself to you naked.” He melted with 
shame. But only for a moment….He stood up and undressed. I also took 
off my clothes and stood leaning against the pillar as before. Though he 
was totally naked it was into his eyes that I gazed. In God’s creation, 
what other organ is there to match the beauty of the eyes? What other 
organ is there which not only enjoys beauty but also shows the innermost 
secrets of the mind in a fraction of a second and reveals emotions like 
admiration, love, worship and surrender? The true window of the soul. It 
was as though his eyes were a vessel of worship and my entire body was 
placed in it and was being worshipped. 



  

 ‘The next day we melted into each other. He whispered in my ear, 
“I do not feel that this is a physical union at all. You are my goddess of 
love. I am worshipping you – applying sandal paste, adorning you with 
flowers, lighting the lamp and offering myself to you. You are a great 
goddess of beauty. I am sanctifying my eyes by feasting them on you. I 
do not care for sexual satisfaction; looking at you is enough.” His eyes 
were on my body. Yes, I felt that what he wanted more than bodily 
satisfaction was the delight of seeing and so I gave myself totally to him. 

‘Afterwards whenever we made love, he worshipped me with 
flowers of fragrant words. Every day he would write a new poem in 
praise of the softness of my skin, the shining soft hair, the blueness of the 
sky in my eyes, the magical shape of my midriff, the perfect breasts. His 
descriptive power kept improving. There was no exaggeration in his 
language, but only a realistic description. He described and praised every 
part of my body. He worshipped me as a goddess, as a deity, as an 
inspirer of the erotic power. His eyes had the power to give life. I felt that 
without his eyes I would have no life and become just a corpse.’) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp 128-129) 
 

Here, the author again used the ‘Sambhoga-Śṛṅgāra-Rasa’. 
‘Sthāyi-Bhāva’ of the Śṛṅgāra is Rati (love). Here the ‘Ālambana 
Vibhāvas’ are Candrikā and Srimukha. The glazing of eyes, flowers of 
fragnant words, the shining of soft hair, blueness of the sky in their eyes, 
magical shape of midriff, the beauty of breasts are all ‘Vyabhicāri-
Bhāvas’ are the ‘Sañcāri-Bhāvas’ here. 

S.L. Bhyrappa skillfully depicts the love as good as the worship 
here. Candrikā married a blind singer Yadubhadra as she wants to learn 
singing. But, she was not satisfied physically. Srimukha a young and 
handsome man praised and worshipped her by the flowers of fragnant 
words. She got attracted towards him and their union i.e. ‘Sambhoga- 
Śṛṅgāra’ is beautifully delinated by the author with great success. 
 
II. Karuṇa Rasa 
The ‘Sthāyi-Bhāvas’ of the ‘Karuṇa Rasa’ is (grief) when manifested by 
means of its ‘Vibhāvas’, ‘Anubhāvas’ and the ‘Vyabhicāri-Bhāvas’, then 



  

it assumes the form of ‘Karuṇa Rasa’. ‘Ālambana vibhāvas’ of ‘Karuṇa 
Rasa’ are deceased kinsmen, the lost objects or the victims of calamity. 
Its ‘Anubhāvas’’ are tears, fainting, lamentation etc. and ‘Vyabhicāri-
Bhāvas’ of this sentiment are sorrow, trembling and fear etc. 
 

In the following stanza, we can see the author’s ability of 
delineating the ‘Karuṇa Rasa’. 

 

mayaa vaaiHCtM vaRtM ca gaanacaxau:. yaid maataaiptraO na A=\gaIkirYyat: tih- tva 

paiNaM gaRih%vaa %vaama\ nagarantrM nayaaima. Wavaip gaayantaO jaIvaava [it mayaa ]>o tsya 

SauYkaByaama\ caxauByaa-ma\ AEaUiNa saRtaina .AhM tsya samaIpM ga%vaa taaina pàoicCtvatI. 

Pàqamatao mama hstspSa-ma\ pàPtvaana\ sa: mama paNaI svacaxauYaao: ]pir AmaRd\gaat\. (Sārthaḥ, 

p. 136) 
(‘What I admire,  and what I want to marry is the light of your 

musical eyes. I assured him that if my parents did not consent I would 
take him to another city where we could live by singing. The blind eyes 
began to water and I wiped them. When he felt my touch for the first 
time, he held my hands and pressed them to his eyes.) (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 121) 
 

Here, the ‘Sthāyi-Bhāva’ of ‘Karuṇa Rasa’ is grief  of Yadubhadra, 
who was blind and not so handsome. ‘Ālambana vibhāva’ of ‘Karuṇa 
Rasa’ is Yadubhadra and ‘Uddipana-Vibhāva’ is his blindness. Its 
‘Anubhāva’ is that Candrikā admires his musical capacity as the ‘light of 
musical eyes’ and here the ‘Sañcāri-Bhāva’ is the feeling of happiness, 
which is nicely delinated by the author here.   
III. Adbhuta-Rasa 
The ‘Adbhuta-Rasa’ is found in the novel Sārtha with ‘wonder’ or 
‘surprise’ as its abiding feeling. We find in the following paragraph the 
usuage of ‘Adbhuta-Rasa’. 

 

bauQd%vapàPto: pUva-ma\ bauQd: baaoiQasa%va$poNa bahuQaa Avatarana\ kRtvaana\ [it EamaNaa 

ivaSvasaint. Bavata Aip ett\ &atM syaat\. kdaicat\ baaoiQasa%va: pHcaSatSakTsvaamaI 



  

BaU%vaa saaqa-mau#ya: sana\ vaaiNajyama\ Akraot\ [it kqaaM to kqayaint. tismana\ kalao Anya: 

kScana AivavaokI saaqa-vaah: svaIyaM pHcaSatSakTaopotM saaqa-maip baaoiQasa<vasaaqao-na saakM naotuM 

pỳa%naM kRtvaana\. ikntu ivavaokI baaoiQasa<va: Aalaaoicatvaana\ yaid tavaana\ saaqa-: pỳaait, 
tih- maagao- jala-sqala-da$-AaharadInaaM daOla-ByaM BaivaYyait [it. At: sa svaIyaM saaqa-ma\ 

pRqagaova Anayat\. svaona saakM spQaa-yaO Aagatma\ AnyaM purao gantuM pòyapìtkUlaayaaM isqataO Aip 

svaIyaM saaqa-: laxyasqalaM pàiptvaana\ [it kqaaM kqyato.puna: ekda baaoiQasa<va: kaSyaaM saaqa-

vaahkuTumbao jaat:. Cayaajalarihtayaamaip ma$BaUmaaO yaqaa ksyaaip jaIvasya Apaya: na syaat\ 

tqaa saaqa-ma\ Avaahyat\ [it kqaamaip kqayaint. Paunarnyada vastuBairta naaOka samaudm̀aQyao 

pỳaait sma. vaiNaigBa: mau>a: r%naaina ca rixataina.AnaukUla: pvanaao vahit sma.maagao- tO: 

bahva:ma%syaa: dRYTa: . mahant: ma%syaa: Alpgaa~ana\ ma%syaana\ Kadint sma. to vaiNaja: 

purstat\ trntM baRhntM itimai=\galama\ ApSyana\. samaudỳaanao dIGaa-nauBavavant: Aip to tadRSaM 

itaimai=\galama\ pura na dRYTvant:. tsya dohsya tRtIyaaMSa: eva t:O dRSyato sma.  yada sa: 

vadnaM vyaaddat\ , tda samaud`jalaM t~ nadIpv̀aahvat\ Ant: pìvaSait sma. kUmaa-: jalaaSvaa: 

jalasaUkraSca AsaM#yaa: maInaaSca vadnavdara itimai=\galasya ]drM pìvaSaint sma. tsya 

AixaNaI pj̀valatI r>r%nao [va dIPyat: sma. tona itimai=\galaona samaudj̀alao AalaaoiDto sait 

naaOka samataaolahInaa ABavat\.Aavat-maQyapitta saa Baìmatuma\ AarBat. naaOkainaya-amak: 

vaiNaja: ]_ISya Abav̀aIt\ - mad\bauiQdma\ Avalambya AhM naaOkaM caalayaaima. etadRSa: 

baRhdakar: itimai=\gala: na mayaa dRYTpUva-:. savao- yaUyama\ svaoYTdovatasmarNaM ku$t. maagaa-ntrM 

naaist. to savao- svaoYTdovatasmarNaM  Akuva-na\. ikmaip pỳaaojanaM na ABavat\. itimai=\gala: 

vyaa<avadna: vyajaRmBat. tda inayaa-mak: - pSyat AhM bauQdM p`aqa-yao. sa eva AsmaakM 

AintmaM SarNama\ [it ]@%vaa inamaIilatnayanaao bauQdM SarNaM gacCaima. Qama-M SarNaM gacCaima. 

[it p`̀aqa-iyatuM AarBat. maR%yaumauKantga-ta: vaiNaja: yatSvaasaa: vaIxamaaNaa: saint. pàqa-

naayaaM pv̀aR<aayaaM itimai=\galasya vadnaM ipihtma\. tr=\gaana\ Anau%padyana\ sa: jalao inamajjya 

samaudò Antih-t: ABavat\. jalaM inastr=\gaM Saantma\ ABavat\.( Sārthaḥ, p. 17)  
(The Buddhists believe that before the Buddha was enlightened he 

had taken several Bodhisattva incarnations. Perhaps you know about it. 
They mention a story of how once a Bodhisattva became the head of a 
Sārtha consisting of five hundred carts and engaged in trade. Another 
irresponsible leader of a different Sārtha wanted to merge his Sārtha with 



  

the Bodhisattva’s. Then the wise Bodhisattva, realizing that such a huge 
single unwieldy Sārtha would struggle for water and accommodation, 
retained the distinctiveness of his own Sārtha. The story goes that he 
allowed the other Sārtha to overtake them and saw to it that his own 
Sārtha reached its destination safely. There is another story of a time 
when another Bodhisattva took birth in the family of the Sārtha leaders 
themselves at Kashi and led his Sārtha safely through a vast waterless 
desert which had no shade, without any injury to any of the members of 
the group.  

Another time, a ship which was full of merchandise was sailing 
loaded with pearls and diamonds. The wind was also favourable. On the 
way they saw a lot of fish. They watched how the big fish were eating the 
small ones. Then they saw a gigantic whale floating in front of them. 
Even those who were veteran sea travellers had never seen such a huge 
whale. They could see only a third of its body. When it opened its jaws, 
the waters of the sea would rush into its mouth like a flood. Tortoises, sea 
horses, and countless small fish were entering its stomach through its 
mouth held wide open. Both its eyes were red and gleamed like rubies. 
As a result of the waves created by the whale, the ship lost its balance. It 
got caught in a whirlpool and started to spin. The captain of the ship 
addressed all the merchants and said in a loud voice, “I am steering the 
ship with all my skill. I have never seen such a monstrous whale. Now all 
of you pray to your gods. There is no other way.” All of them started 
praying to their own gods. It was no use. The whale was still having its 
way with its gaping mouth. Then the captain said, “Now I am going to 
pray to Lord Buddha. He is the only preceptor we have.” He closed his 
eyes and started praying, “Buddham Sharanam Gacchami, Dharmam 
Sharanam Gacchami”. All the merchants who were in the jaws of death 
were watching with bated breath. As the prayer progressed, the whale 
slowly closed its mouth. It plunged gently into the depths of the ocean 
and swam away. The whirlpool died down. The waves became still.’) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 18-19)  
 

Here, the ‘Sthāyi-Bhāva’ of ‘Adbhuta’ is the huge whale which was 
seen by the sailers in front of their ship. ‘Uddipana Vibhāvas’ are 



  

entering of tortoise, sea- horses and countless small fishes into its 
stomach through its mouth wild open. ‘Anubhāvas’ are as a result of the 
waves created by the whale, the ship lost its balance and ship was caught 
in a whirlpool and started to spin. ‘Vyabhicāri-Bhāvas’ are the passengers 
of the ship are afraid and started praying to their respective gods.  
 

The captain of the ship prayed as ‘Buddham Sharanam Gacchami, 
Dharmam Sharanam Gacchami’. As the prayer progressed the whale 
slowly plunged into th depth of the ocean and swam away. There also the 
Adbhuta Rasa is nicely delinated by the author successfully. Thus, we can 
see the deep knowledge of the Buddhism as well as historical knowledge 
of the author.  
 
IV. Hāsya Rasa 
The author has also used the ‘Hāsya Rasa’ throughout the novel to make 
it more interesting and natural. Candrikā played Rukamini’s role, was an 
actress by profession. She was a dancer, singer as well as a wonderful 
actress. Whatever the words or composition, when she sang it would 
completely capture the imagination of the listeners and haunt their minds 
for the days. Her appearance and looks too were absolutely poetic. After 
Nāgabhaṭṭa saw her, after he started rehersing and acted with her on stage 
and after having talked to her, he discussed the secret of physical beauty 
with sculptor. 
 

sakRdip mama gaRhsya pirsaro yaao na cairt:, sa: naVama\ AhM isqata [it &a%vaa ikM 

carot\ [t: ? yat: tqaa na carit At: karNaat\ Bavat: baà*maNajaDta [it AvaagacCma\. 
(Sārthaḥ, p. 43) 

(‘You have never approached my house. Would you really have 
come to the river if you had known I was here? Since you have never 
ventured near my house, I took it that you were an orthodox and 
scrupulous Brahmin.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 41)  
 

Though, he knew her for more than four months, only he had met 
her in the context of play. So, one early morning when he was swimming 
in the river Yamuna, he was supervised to see that Candrikā was also 



  

swimming there. Then she said that being a orthodox Brahmin he would 
not have come near  the river if he knew that she was swimming there. 
She even complained that he had never come to her house too. So she 
expressed him as an orthodox and scrupulous Brahmin. 
 

Here, the author used the Hasya sentiment and the actual love story 
of Nāgabhaṭṭa  and Candrikā starts from here. 
 
V. Bhayānaka Rasa 
The Bhayānaka Rasa is born out of the permanent mood Bhaya(fear). It 
is generated by the determinant like the sight of cruel animals with 
strange and terrific noise as jackals, owls etc. an empty and haunted 
house, sojourns in a secluded forests, death of the dear ones and 
imprisonment.  

 
We find the usuage of ‘Bhayānaka Rasa’ too in the novel ‘Sārtha’ 

in 12th chapter. It is found in the description of torture given to 
Nāgabhaṭṭa when he was kidnapped by Arabs. 
 

1. The description of terrible torture given by Arabs to Nāgabhaṭṭa is 
there in the following paragraphs. 

 

Aaodna: ksmaat\ na Baixat: ? 

naahM maaMsaaharM svaIkraoima. 

taO ]BaaO mama kxayaao: hstM ps̀aaya- maama\ ]%qaaPya [danaIM car [it Avadtama\.mama padyaao: 

baa*vaQa-dIGaa- SaR\=\KlaaEaoiNa: mauidt̀a AasaIt\. taM purt: pScaacca kYa-nnahM caraima sma 

tsyaOva iSalaamayasya inalayasya pk̀aoYzantrM kaoNasqama\. PàkaoYzo iBa<asamaIpo sqaaiptvaana\ 

]pbaha-na\ Avalambya ArbaaO ]pivaYTaO dRYTaO. naasaaQaaoraomarihtaO SmaEaUlaaO. iSarisa 

Qavalavasanama\. Paurstat\ sqaUlasaUcaWyaM,   saUcaIcatuYTyaM ca . eka Aya:Salaaka. 

vaoNaudNDpàota: cama-kSaa: [it ett\ sava-ma\ t~ AasaIt\. koaYzsya kaoNao r>vaNaO-

jvalad=\gaarO: pUNaa-: hsaintka. taina savaa-iNa mama ihMsaayaO sajjaIkRtaina saaQanaaina [it 

mayaa JaiTit &atma\. SarIrM isvannama\. paiNapadM kimptuma\ AarbQama\.mama dRiYT: 



  

jvalad=\gaarpUNaa-yaaM hsaintkayaaM  lagnaa. tismana\ AgnaaO mama A=\gaulaI: pv̀aoSaiyaYyaint vaa, 
purt: isqatama\ Aya:SalaakaM tapiya%vaa tyaa mama mama-sqaanaoYau maudàM kirYyaint vaa [it 

iWkaoiTk: pS̀na: ]%pnna:. A=\gaaragnaaO mama A=\gaulaInaama\ AgaàiNa ikiHcat\ ikiHcat\ 

spSa-iya%vaa sa%yaM vad, sa%yaM vad [it taO inaba-QnaIt:. ekda eva pUNa-tyaa na dhint, svalpM 
svalpM dhnaM spSa-iyaYyaint [it }hyaa yaid svalpM svalpM spSa-iya%vaa km̀aoNa AignaM 

vyaapyaint, tda eva yaatnaayaa:   pyaa-PtanauBava: BaivaYyait. yaugapt\ eva dhnaona yaid 

saM&a naSyait, tda yaatnaa na AnauBaUyato, pirSaIlanakma- Aip laxyaM na pàPnaaoit [it 

ivavarNaM sfuirtna\. tda kumaairlaBa+sya smarNaM jaatma\. mandM mandM vyaaPtM tuYaaignaM sa: 

kIdRSaona inaYzuroNa inaQaa-roNa saaoZvaana\. AintmaxaNaoYau mauKo yaatnaayaMa vaavaQya-maanaayaama\ Aip 

]%qaaya baih: na Aagat:. (Sārthaḥ, p. 298) 
(Why did you not eat the food? One of them asked. 
 ‘I do not eat meat.’ 
 They stood on either side of me, put their hands under my arms and 
lifting me up said, ‘Now, move.’ I walked dragging the chains of my feet 
forward and backward to a corner room. Inside the room, leaning against 
a wall, two Arabs sat on soft large pillows supported on either side by 
other pillows. They had beards but no moustache. A white cloth for the 
head. In front of them were four sharp needles, two more big ones, an 
iron rod and some menacing-looking knotted leather whips. In the corner 
there stood an oven-like container. I immediately realized that these were 
the instruments of torture to be used on me. I shook and perspired. My 
limbs began to jerk and shiver. My sight became fixed on the fire 
container. I began to wonder whether they would thrust my fingers into it 
or whether they would heat up the iron rod in it and press it between my 
legs. They would put the tips of my fingers into the fire little by little and 
order me to speak the truth. They would not thrust the whole hand into 
the fire in a single movement. When it occurred to me that if the fingers 
were burnt together at the same time I would lose consciousness and 
thereby not experience any pain, I remembered Kumārilaa Bhaṭṭa. What 
enormous pain he must have endured seated in the middle of the husk of 
paddy.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p 259) 
 



  

Here, the Bhayānaka Rasa is born out of the fear of imprisonment 
and even terrible punishment. The Arabians wanted to torture Nāgabhaṭṭa 
terribly & the fear was created in his mind. The situations become fearful 
because he saw the instruments of torture to be used on him. His limbs 
began to shiver and jerk. 
 

Here, the Bhayānaka Rasas are produced as a result of torture and 
imprisonment. The Arabs brought Nāgabhaṭṭa for interrogation. They 
asked that who sent the drama troupe. He told that it was there one 
troupe, nobody sent them. Then the Arabs started torturing him. They 
gave lashes with a whip which made him unconscious. The author 
sketched the situation so lively here. 
 

huM, vad [it taO AbaÙtama\.  

       ir>sya ]drsya ]pir kSaaGaat:. ivasaM&tapàiPta: ]icata eva [it Avadma\.  

       yaid sa%yaM vadisa, tih- AnnaM dasyaama:. maaMsarihtM, %vajjaatIyaO: Aca-kO: 

Baujyamaanama\ Annama\ [it ek: k$NaaM naaTyana\ Aba`v̀aIt\. 

     Annasya AaSaama\ ]%paV Asa%yaM inassaryaqa nanau? [it AvadM toYaaM nayanaina ivaQyainnava 

ivalaaokyana\. 

     taO puna: ihMsakaya sMa&aM d<avantaO. kSaaM BaUmaaO inaQaaya sa: sqaUlasaUcaIma\ AgaR*Naat\. 

kSaaGaat: tu AaSau saûya\ Sabdona samaaPyato. saUcaI tu SarIro ivad\Qvaa t~ eva sqaapyaint. 

svalpM svalpM pv̀aoSayaint. Aqavaa Baàmayaint. eYaa yaatnaa tIvat̀ra Bavait. sattM Bavait 

ca. yaatnaa naama na du:Kma\. du:KM yaatnaayaa: Aip gamBaIrtrM vyaapkM ca . yaatnaa 

kovalaO: [indỳaO: AnauBaUyato. du:KM tu bauiwM mana: BaavanaaSca taapiya%vaa @vaaqayait. bauwona 

kiqatM du:KM na yaatnaamaa~ma\. kumaairla: svapàyaiSca<aaya kovalaM yaatnaama\ ]pyau>vaana\. 

kqaimait  caot\ du:KM yaatnaanauBavasya karNama\ AasaIt\.( Sārthaḥ, p. 300) 
(They said ‘Go ahead’. 
‘It is natural to lose consciousness when one is lashed on an empty 
stomach.’ I said. 

‘If you speak the truth we will give you food. The kind of rice 
without meat which the priests of your caste eat’, one of them said in 



  

pretence. Looking back with keen eyes, I said, ‘You want to pump out 
lies by tempting me with food?’ 

They signaled to the torture. He put down the whip and took up the 
large needle. The whip hurt with a swishing sound and it is over. But the 
needle is used to pierce and it is not merely held in one place but slowly 
pushed in. or it is twisted in. this pain is intense and constant. Pain means 
sorrow. No, sorrow is deeper and more pervasive than pain. Pain 
manifests itself only through the sense organs. Sorrow pervades the mind 
and emotions and thus burns up a man. The sorrow that Buddha talked 
about was not mere pain. The means that were adopted by Sri Kumārilaa 
Bhaṭṭa to punish him in contrition was mere pain because sorrow was the 
reason for it.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 261) 
 

Here the Bhayānaka Rasa was produced in the mind of 
Nāgabhaṭṭa. When the torture was continued, Nāgabhaṭṭa was burnt by 
the iron rod. The pain is unbearable and the effect is very much 
Bhayānaka which made Nāgabhaṭṭa unconscious again. 
 

AnaRtM s~YTuma\ Agnao: Aip Sai>: naaist [it Avadma\. hû [it taO ABaNatama\. 

Salaakayaa: pScaad\BaagaM jaINa-vas~acCaidtM gaRhI%vaa ihMsak: saivaQao Aagat:. tona ikỳamaaNaM 

dahma\ Avalaaokyana\ isqat:. mama vaamakUp-ro pt̀PtM r>vaNa-ma\ SalaakagaM̀ inaQaaya AmaRdàt\. 

xaNaaQao- cama- dgQama\, QaUma: ca ]i%qat: . saaoZuma\ ASa@yaa yaatnaa mama samastaM p&̀aM 

vyaaPnaaot\. yaatnaaM saỲTuM Sa@yato. t%saRYTaO raogaaidBya: Aip AitSaiyata Sai>: Aist 

manauYyaaNaama\ eva . bauwona ]pidYTyaa maO~\yaa eva [maaM Sia>M %ya>uM Sa@naaoit maanava: [it 

&anao jaayamaanao eva ivasaM&: ABavama\.( Sārthaḥ, p. 302) 
(‘Not even fire has the power to invent lies ,’ I replied.  
They said , ‘ Go ahead .’ Holding the end of the rod covered by a 

cloth he approached . I just looked at the way he burnt me . He touched 
the top of my left elbow with the red-hot iron and pressed. In half a 
minute a layer of skin got burnt and began to smoke . An unbearable pain 
shot all over me and enveloped my entire consciousness . Pain can 
happen but  only man can create so much more pain than any disease. As 
I was thinking that only by the maitri that the Buddha had said would this 



  

power be given up, I passed out.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 262) 
 

Nāgabhaṭṭa said that even the fire had the power to invent lies. The 
Bhayānaka situation was created by the author and made the novel very 
interesting and lively. 
 
VI. Bibhatsa Rasa 
The Bibhatsa Rasa (Disgusting) is generated from the permanent mood 
called Jugupsā.77 This sentiment has been delinated by the author in his 
description of the imprisonment of Nāgabhaṭṭa.  

The Arabs kept Nāgabhaṭṭa in a dark room where there were 
swarms of mosquitoes. The poet portrayed the situation as those 
mosquitoes had been specially bread to torture the prisoners as they were 
huge and had needle sharp teeth. Nāgabhaṭṭa needed to go to the toilet 
very urgently. Then the situation became Bibhatsa as 
 

tt: duga-nQaat\ tva A~ Aagamanama\ Aip kYTM BaivaYyait [it Avadma\. inamaoYapya-

ntma\ Aalaaocya sa: baih: ga%vaa AnyMa  BaTma\ Aanayat\. tt: mao padSaR=\KlaaM ivamaaocya car 

[it ]@%vaa maama\ Acaaryat\. hstSaR=\Klaa tu isqata . saa baRht\ iSalaamayaI inaima-it:. 

tsyaa: pScaad\Baagao baRhd\iBai<ayautM pà=\gaNama\. kismaMiScat\ kaoNao malaivasaja-naalaya: 

pUitganQaona Asa*ya: AasaIt\. t~ maama\ ]pvaoSya hu^, pUrya kaya-ma\ [it taO Avadtaama\. WaO 

Aip mama hstyaao: ekama\ ekama\ SaRE=\KlaaM gaRhI%vaa isqataO. t~%yaona  duga-nQaona eva na, 
Aip tu SaR=\Klaahstyaao: tyaao: t~ p%̀yaxaM isqatyaao: pk̀Rit: Aip svakaya-ma\ inava-t-iyatuM 

laijja%vaa inaiYkỳaa ABavat\. hu^, ikyaana\ kala: Apoxyato ?  SaIGaM̀ samaapya [it taO inaba-

QnaIt: sma. yauvaaM yaid evaM purt: itYzqa: , tih- mayaa ivasaja-naM ktu-ma\ naOva Sa@yato. 

ikiHcat\ praoxaaO Bavatma\. @vaaip plaayanaM na kirYyaaima [it Avadma\. (Sārthaḥ, p. 

296) 
(‘If I do so, the stench will keep even you away,’ I said. He thought 

for a minute, went out and brought another man. He unlocked the chains 
that bound my legs and walked me out. The chains of the hands stayed 
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where they were. It was a stone building. At the back there was an open 
space surrounded by tall walls. He took me to a stinking corner and said, 
‘All right, finish it.’ Both of them held on to the chains on my hands. Not 
just the stench, but the fact that the two of them were standing right in 
front of me was inhibiting and I could not relieve myself. They shouted, 
‘Why are you taking so long? Finish it soon.’ I replied ‘If you keep 
standing in front of me I cannot do it. Just go out of my sight; I am not 
going to run away.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 257) 

 
The guards took him in a stinking corner and stood in front of him. 

He shouted that he would not run away then only they left him. 
 

In the following situation also the author described the situation 
disgustfully, which even shakes the readers terribly. When Nāgabhaṭṭa 
interrogated and asked that who sent the drama troupe. He told that no 
one sent they had their own drama company. But they wanted to listen 
some other answer, they go on torturing him. Hit him a whip, burnt his 
elbow by a hot iron rod, pierced and twisted the needle in his right hand. 
Thus they tortured him very terribly. Then they were going to insert the 
big needle into his urinary tract. The author sketched the disgustful 
situation as follows.  

 

[danaIM sa%yaM inassarit vaa ? [it mama yaatnaaM mauKBaavaM ca saavaQaanaM vaIxamaaNaaO WaO 

Aip Avadtama\. yaatnayaa sa%yasya saRiYT: na samBavait. sa%yaM na yauYmadpoixatma\. 

imaqyaaByaupgama: eva Apoixat: [it Saantmanaa: ]<arM d<avaana\. mama Qvanao: AnauiWgnata mama 

Aip AaScaya-ma\ Ajanayat\. 

tih- na Baugna: Bavaisa [it maama\ ]@%vaa ihMsakma\ ]i_Sya Asya kaOpInama\ Avamaucya 

ixap [it A&apyatama\. 

       ihMsakao mao vasanama\ Avamaaocya kaOpInama\ Aip AakRYya Apatyat\. 

       [danaIM sa: to iSaSnaM sqaUlasaUcyaa ivaQyait. Aalaaocaya [it taO jaagarNaQvainanaa 

Avadtama\.mama BaIit: ]%pnnaa. ikntu QaRit: na naYTa. saUxmaa=\gayaatnaa tIvat̀ra Bavait. 



  

tavadova [it ivadna\ Avadma\ - pRYzsya Agah̀stsya ca yaatnayaa sa`YTuma\ ASa@yama\ Asa%yaM 

saUxmaa=\gsya yaatnayaa saỲTuM Sa@yaM vaa? [it. 

nagna: itYzisa. Aip na lajjasao? [it durgadtama\. 

AhM nagna: na ABavama\. yaUyaM maaM nagnaM kRtvant:. lajjaa jaayato yauYmaakma\ [it Avadma\.( 

Sārthaḥ, p. 301) 
(The two Arabs who were watching my contorted face asked, 

‘Now will the truth come out?’ 
‘It is not possible to create truth from pain. What you want is not 

truth but confession to falsehood,’ I replied calmly. I was myself 
surprised at my lack of excitement. 
 They ordered the persecutor, ‘Take off his loin cloth.’ 
 The persecutor pulled off the dhoti and the loin cloth and threw 
them away. 
 ‘Now he is going to insert the big needle into your urinary tract,’ 
they threatened. 
 I was terrified. But my resolution was not destroyed. With the 
knowledge that the pain now would be more intense. I asked ‘Do you 
think you can create falsehood by causing pain to the private parts, when 
you could not do so by bruising my back and forehead?’ 
 They shouted, ‘You are naked. Are you not ashamed?’ 
 ‘I am not naked from choice. You stripped me. It is you who ought 
to be ashamed,’ I said.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 262)  
 

Here, we can see the ability of the author who delinated the 
Bibhatsa sentiment also so terribly and lively. 
 
 
VI.IV PHILOSOPHY  
The author S. L. B. was a former Professor of Philosophy and studied it 
as a student and taught it as a Professor for many years. So as a scholar & 
expert, he only can play very cleverly with many complicated 
philosophies and successfully pictures the glory of 8th century India, 
which was the changing period of Indian history. 
 



  

The author sketched lively the clash between Buddhism and Vedic 
religious beliefs, the extra ordinary interesting argument between the 
Purva Mimamsa point of view and the Uttara Mimamsa, the Vedic, 
Advaitic point of view between Maṇḍana and Śaṅkarācārya, could all be 
expressed only by an expert in the field. The magnificent picture of 
Nālandā University with all its grandeur and the Buddhish savants takes 
shape graphically in the novel, augmenting the authenticity of the 8th 
century glory of India. 

 
The different philosophies like Verdic philosophies, the Buddhist 

philosophies, the Purva Mimamsa, The Uttara Mimamsa, Advantic 
philosophies are discussed and explained lively. The Tantra philosophy 
and Yoga philosophies are also sketched very sensibly. The author has 
even given the general meaning of philosophy as: 

 

svakIyaM tumaulama\ [YTainaYTM ca dmaya%vaa mahta ]_oSaona saaQanaayaO AByaupgamyamaanaaM 

magnatama\ eva AQyaa%maM kqayaint Klau? (Sārthaḥ, p. 278) 
(Isn’t transcending your personal problems, likes and dislikes and 

engaging in a noble cause what philosophy is?) (The Caravan ‘Sārtha’ of 
S. Ramaswamy, p. 242) 

 
As per the situation arose a scholarly person should think and act 

accordingly. This is the deep meaning of philosophy according to author 
S. L. Bhyrappa. 
 
VI.IV.I BUDDHIST PHILOSOPHY 
Buddhism is both philosophy and religion. The name Buddhism comes 
after the name of Gautama Buddha, the founder. The Buddha’s followers 
did not follow his way of refusing to discuss and his method of silence. 
Hence, the Buddha had warned against metaphysics. The Path of Buddha 
had been subdivided into Vaibhāṣika, Sautrāntika, Yogācāra and 
Mādhyamika.78  These had been further subdivided into Vajrayana and 
Sahajayana and they were fighting one another. They also took on the 
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local colour of the countries to which they travelled. Buddhism was 
snarled with logical tanglest arguments.  

 
The writer deeply studied the Buddhist philosophy and used step 

by step throughout his knowledge. As far as the Vadik philosophy is 
concerned the rules and regulations are very strict. So, most of the Vadik 
scholars of 8th century take refuge in Buddhism. Thus the Buddhism 
which was flourished in 8th century was sketched by the author very 
really and sensibly.  
 

Nāgabhaṭṭa the hero of the novel heard the name of the God 
Maṇibhadra Yakṣa being used by the leaders and workers of the Sārtha 
from the very beginning. Some of the guards would unfailingly invoke 
the power “Namo Maṇibhadraya”, just before they went to sleep, as soon 
as they got up in the morning and before starting their journey. So he 
asked about the origin of the God Maṇibhadra Yakṣa to the chief of the 
director of Sārtha BudhaŚreṣṭī. Then he said as followes. 
 

saaqa-Sabdona kovalaBaUvaaiNajyaa naavagantvyaa. samaudv̀aaiNajyaa Aip A~ AntBa-vait 

. ivaiBannaBaUKNDO: pv̀at-maanaM vaaiNajyaM bahuSa: saagaro pỳaantIiBa: naaOiBa: saaQyato. SaOlaana\ 

kananaaina nadI: ma$BaUimaSca tI%vaa- gacCtao BaUsaaqaa-t\ samaud`saaqa-: eva laaBakr: [it 

vaiNaigBa: p%̀yaxaIkRtma\. BavataM Qama-Saas~aaiNa samaudt̀rNama\ eva inaYaoQaint. evaM isqato 

saagarsaaqaa-na\ saMrxant: dovaa: yaxaa: vaa @va laByaorna\?( Sārthaḥ, p. 17) 
(‘Please do not think that a Sārtha means only trading on land. 

Trading on the high seas is also a part of it. The trade between various 
landmasses on the oceans are carried on through ships. The merchants 
have found that sailing on water is easier than travelling on land through 
various hills and forests, rivers and deserts. Your sacred texts have 
forbidden sea travel itself. That being the case, how could there be a god 
or goddess meant to protect sea-faring merchants?’) (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 17) 
 

He replied that the Maṇibhadra Yakṣa was a God of Buddhist 
origin who exclusively protects the travelers and even he questioned 



  

Nāgabhaṭṭa that was there any gods who exclusively protect the travelers 
in the verdict religion. He even argued that in Gautama Sutra a travel 
Brahmin was forbidden sea travel and this did not apply to the other 
castes. When Nāgabhaṭṭa was speechless then the BuddhaŚreṣṭī answered 
him as follows: 

 

bauQd%vapàPto: pUva-ma\ bauQd: baaoiQasa%va$poNa bahuQaa Avatarana\ kRtvaana\ [it EamaNaa 

ivaSvasaint. Bavata Aip ett\ &atM syaat\. kdaicat\ baaoiQasa%va: pHcaSatSakTsvaamaI 

BaU%vaa saaqa-mau#ya: sana\ vaaiNajyama\ Akraot\ [it kqaaM to kqayaint. tismana\ kalao Anya: 

kScana AivavaokI saaqa-vaah: svaIyaM pHcaSatkaoTIpotM saaqa-maip baaoiQasa<vasaaqao-na saakM naotuM 

pỳa%naM kRtvaana\. ikntu ivavaokI baaoiQasa<va: Aalaaoicatvaana\ yaid tavaana\ saaqa-: pỳaait, 
tih- maagao- jala- sqala-da$ -AaharadInaaM daOla-ByaM BaivaYyait [it. At: sa svaIyaM saaqa-ma\ 

pRqagaova Anayat\. svaona saakM spQaa-yaO Aagatma\ AnyaM purao gantuM pòya- pìtkUlaayaaM isqataO 

Aip svaIyaM saaqa-: laxyasqalaM pàiptvaana\ [it kqaaM kqyato.puna: ekda baaoiQasa<va: 

kaSyaaM saaqa-vaahkuTumbao jaat:. Cayaajalarihtayaamaip ma$BaUmaaO yaqaa ksyaaip jaIvasya 

Apaya: na syaat\ tqaa saaqa-ma\ Avaahyat\ [it kqaamaip kqayaint. Paunarnyada vastuBairta 

naaOka samaudm̀aQyao pỳaait sma. vaiNaigBa: mau>a: r%naaina ca rixataina.AnaukUla: pvanaao vahit 

sma.maagao- tO: bahva:ma%syaa: dRYTa: . mahant: ma%syaa: Alpgaa~ana\ ma%syaana\ Kadint sma. 

to vaiNaja: purstat\ trntM baRhntM itimai=\galama\ ApSyana\. samaudỳaanao dIGaa-nauBavavant: Aip 

to tadRSaM itaimai=\galama\ pura na dRYTvant:. tsya dohsya tRtIyaaMSa: eva t:O dRSyato sma. 

yada sa: vadnaM vyaaddat\ , tda samaudj̀alaM t~ nadIpv̀aahvat\ Ant: pìvaSait sma. kUmaa-: 

jalaaSvaa: jalasaUkraSca AsaM#yaa: maInaaSca vadnavdara itimai=\galasya ]drM p̀ivaSaint sma. 

tsya AixaNaI pj̀valatI r>r%nao [va dIPyat: sma. tona itimai=\galaona samaudj̀alao AalaaoiDto 

sait naaOka samataaolahInaa ABavat\.Aavat-maQyapitta saa Baìmatuma\ AarBat. naaOkainaya-

amak: vaiNaja: ]_ISya Aba`vaIt\ - maMd\bauiQdma\ Avalambya AhM naaOkaM caalayaaima. etadRSa: 

baRhdakar: itimai=\gala: na mayaa dRYTpUva-:. savao- yaUyama\ svaoYTdovatasmarNaM ku$t. maagaa-ntrM 

naaist. to savao- svaoYTdovatasmarNaM  Akuva-na\. ikmaip pỳaaojanaM na ABavat\. itimai=\gala: 

vyaa<avadna: vyajaRmBat. tda inayaa-mak: - pSyat AhM bauQdM pàqa-yao. sa eva AsmaakM 

AintmaM SarNama\ [it ]@%vaa inamaIilatnayanaao bauQdM SarNaM gacCaima. Qama-M SarNaM gacCaima. 



  

[it p`̀aqa-iyatuM AarBat. maR%yaumauKantga-ta: vaiNaja: yatSvaasaa: vaIxamaaNaa: saint. pàqa-

naayaaM pv̀aR<aayaaM itimai=\galasya vadnaM ipihtma\. tr=\gaana\ Anau%padyana\ sa: jalao inamajjya 

samaudò Antih-t: ABavat\. jalaM inastr=\gaM Saantma\ ABavat\. (Sārthaḥ, p. 17)  
(The Buddhists believe that before the Buddha was enlightened he 

had taken several Bodhisattva incarnations. Perhaps you know about it. 
They mention a story of how once a Bodhisattva became the head of a 
Sārtha consisting of five hundred carts and engaged in trade. Another 
irresponsible leader of a different Sārtha wanted to merge his Sārtha with 
the Bodhisattva’s. Then the wise Bodhisattva, realizing that such a huge 
single unwieldy Sārtha would struggle for water and accommodation, 
retained the distinctiveness of his own Sārtha. The story goes that he 
allowed the other Sārtha to overtake them and saw to it that his own 
Sārtha reached its destination safely. There is another story of a time 
when another Bodhisattva took birth in the family of the Sārtha leaders 
themselves at Kashi and led his Sārtha safely through a vast waterless 
desert which had no shade, without any injury to any of the members of 
the group. 

Another time, a ship which was full of merchandise was sailing 
loaded with pearls and diamonds. The wind was also favourable. On the 
way they saw a lot of fish. They watched how the big fish were eating the 
small ones. Then they saw a gigantic whale floating in front of them. 
Even those who were veteran sea travellers had never seen such a huge 
whale. They could see only a third of its body. When it opened its jaws, 
the waters of the sea would rush into its mouth like a flood. Tortoises, sea 
horses, and countless small fish were entering its stomach through its 
mouth held wide open. Both its eyes were red and gleamed like rubies. 
As a result of the waves created by the whale, the ship lost its balance. It 
got caught in a whirlpool and started to spin. The captain of the ship 
addressed all the merchants and said in a loud voice, “I am steering the 
ship with all my skill. I have never seen such a monstrous whale. Now all 
of you pray to your gods. There is no other way.” All of them started 
praying to their own gods. It was no use. The whale was still having its 
way with its gaping mouth. Then the captain said, “Now I am going to 
pray to Lord Buddha. He is the only preceptor we have.” He closed his 
eyes and started praying, “Buddham Sharanam Gacchami, Dharmam 



  

Sharanam Gacchami”. All the merchants who were in the jaws of death 
were watching with bated breath. As the prayer progressed, the whale 
slowly closed its mouth. It plunged gently into the depths of the ocean 
and swam away. The whirlpool died down. The waves became still.’) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 18-19) 
 

Nāgabhaṭṭa intervened and said that such stories can be concocted 
by anybody. The Buddhists had taken recourse to that plan in order to 
attract innocent people to their own god and to propagate their own 
religion.  
 

Nāgabhaṭṭa also became speechless, as there were so many gods in 
Vaidiks, but the god who protects Sārtha was not there. Then Buddha 
Śreṣṭī replied that as the Vaidik religion was so ancient religion that the 
kind of trade as  Sārtha was not there at that time. So no question of any 
type of God arises. Here the author clearly said as the Vaidik religion was 
the oldest of all religions. Then again BuddhaŚreṣṭī replied. 
 

pS̀na: AyaM laxya%vaona maama\ AspRSat\. vaOidkoYau etaadRSa: dova: kiScat\ kut: 

naaist?  davaanala: na jvalaot\ [it, gaRhma\ Aignasaat\ maa sma BaUidit ca p̀aqa-naa: saint. 

vaRiYT-caNDmaa$t-jalapv̀aahoBya: ~aNaM kuvaa-Naa: dovaa: saint. duYTSai>Byaao rxat\ dOvama\ 

Aist. ivaVaiQadovata Aist. bauiQdpc̀aaoidnaI dovata Aist. sampdM ddit dovata Aip 

Aist. ikntu saaqa-~aNaprayaNaM kmaip dovaM yaxaM vaa AsmadIyaa: kut: na gavaoiYatvant: ? 
yada Ahma\ [maaM samasyaaM EaoiYznao nyavaodyama\ tda sa:  Abav̀aIt\ - svalp: eva vaodpaz: mayaa 

AiQagat:. t~ pv̀aoSaM &anaM vaa mama naaist. tqaaip vyavaharbauQdo: yad\ Baait, td\ 

vadaima. vaoda: pàcaInaa:. kRiYagaaopaalanaasambainQana: man~a: t~ saint. man~aiQadovataSca 

saint. tismana\ kalao etavat\ vaaiNajyaM na AasaIt\. vaodaqa-anvaoYaNapraNaaM BavaadRSaanaaM 

piNDtaanaaM vaaiNajyavaRQdaO Aasai>: Aip naaist. Aasqaa Aip naaist. evaM ca 

tdnaukulasya dOvasya saaxaa%kar: kqaM Bavaot\ ? Anya: Aip ivaYaya: Bavat: AvaQaanagaaocar: 

syaat\. saaqa-pỳaaNao savao- yaid ekIBaUya pcaint, ekIBaUya ca BauHjat, o tih- ikyat\ 

saaOlaByama\. madIyaa jaaitrnyaa, tdIyaa jaaitrnyaa. tona p@vama\ AhM na Kadaima. [it 



  

ekOk: Aip caullaIM pj̀vaalya ]pivaSait caot\, Anyat\ kma- kqaM pc̀alaot\?  baaOQdQama-

pv̀aoSa: caot\ BaaojanaaopcaaraidBaod: pir)t: BaivaYyait. mama BaTa: baaOQda: Bavaint caot\ inava-

hNaM saulaBama\ [it Baavanaa saaqa-vaahoYau vat-to caod\ Bavat: ivasmaya: na Bavait Klau? 

(Sārthaḥ, p.19) 
(The object of this question touched me. Why isn’t there such a 

god among the Vaidiks? There are prayers undertaken to ward off forest-
fires and to save our homes from fire hazard. There are gods who protect 
us from rain, wind, and water. There is a divinity which protects from evil 
forces. There is a goddess of learning. There is a goddess who arguments 
our intellect. There is a goddess who gives wealth. But why did not our 
people invent a god or a divine being who would undertake the 
responsibility of protecting Sārthas? When this problem was brought to 
his notice the Śreṣṭī said, ‘I have just a little knowledge of Vedic learning 
without any deep knowledge of it. But I will tell you what my 
experienced mind says. The Vedas belong to an ancient period. There are 
mantras and deities in charge of agriculture and protection of cattle. At 
that time we did not have the kind of trade we have now. Pundits like 
you, who search for the meaning of the Vedas, are not interested in 
furthering trade. Nor have you any inclination. Thus how can there be a 
divine mission to suit this purpose? You might have noticed another 
thing. When people set out on a Sārtha, if there is a common kitchen and 
everybody eats together, how convenient it would be! If each person says 
that his caste is different, that he will not eat something cooked by 
another, if he prepares his own food how can work go on smoothly? If 
everybody turned Buddhist, this difference in matters of eating can be 
avoided. Would you be surprised if such a feeling existed among the 
leaders of the Sārtha?) (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 19-
20) 

 
All this shows the Author S.L.Bhyrappa’s deep knowledge of 

Buddhism as well as Veidic. The author even sketched the picture of 
Buddhist Acharya Vajrapāda, who was about fifty, clean shaven and well 
built. A part of the ochre robe, which he was wearing like a lungi, had 
drown up to cover his torso also. His shining eyes indicated not only 



  

sharpness of intellect but also worldly wisdom. He recognized even 
Āditya Gupta who met him after twelve years. 
 

The following situation shows Acharya Vajrapāda faith towards his 
religion. Buddha Śreṣṭī and Āditya Śreṣṭī explained how there Sārtha was 
attacked by the robbers and how they all together cleverly faced the 
situation. Buddha Gupta described the incident mentioning how they had 
shouted “Manipadmaa Hum” then he told these following words. 

 

Aip yauYmaasau savao-|ip maiNapd\mao huma\ [it man~ma\ AGaaoYayana\, Aqavaa  ,,, , , , ,[it 

iBaxau: vaacaM vyarmayat\. ikntu tsya saklaM vadnaM vyaaPnauvat\ ismatM, tqaa tsya caxauYaao: 

dIPyamaanaa ivaVut\ ca AhM sava-M jaanaaima. savao- tM man~M na AGaaoYayana\ savaO-: sa: man~: na 

&at:. &atao|ip tismana\ savao-YaaM ivaSvaasa: na AasaIt\. yaid savaO-: saivaSvaasaM sa: GaaoYyaot\, 
tih- tskra: tavadakm̀aNaM ktu--ma\ Aip na Sa@nauyau: man~sya maihmaa tana\ dUrt: eva ixapot\’ 

[%yaadIna\ Aqa-tr=\gaana\ ]dBaavayatama\. (Sārthaḥ, p. 25) 

(Did everybody with you chant “Manipadme Hum” or ….’ he 
stopped, the broad smile on his face and gleam in his eye indicating that 
everybody did not do so and if everyone had incanted that mantra with 
faith and devotion, the robbers would not have been able even to attack 
them and that the chant would have held them back at a distance.) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, p. 25) 
 

The author highlighted the confidence of Buddhist acharya towards 
his religion. The auther even picturised lively the ‘Chaitya’ as under, 

 

pura mayaa caO%yaM na dRYTma\. mama puyaa-M tarava%yaaM, tqaa ivaVavyaasaMgasqalyaaM maihYma%yaaM 

vaa caO%yaM na AasaIt\, na ca baaOQdpàbalyama\. maihYmatI tu vaodmahapiNDtsya maNDnaimaEasya 

inavaasasqaanama\. tona sah tko- na kiScat\ ivajayaM pàPtuM Sa>: AasaIt\ baaOQdoYau vaa 

vaOidkmaaga-sya SaaKaantravalaimbaYau vaa. iBannamatIyaao ya: kao|ip SaIYa-ma\ ]nnamaiyatuma\ [cCna\ 

pUNaa-yaaM saBaayaaM maNDnaimaEaacaaya-sya sammauKo na itYzot\. tsya Klau iptRByaaM jyaoYzO: 

EaoYzOSca kRtM naama ivaSva$pacaaya-: [it. piNDtmaNDlyaa: maNDnaayato [it samastO: 



  

piNDtO: d<aM iba$dM maNDna: [it. tdova isqarM isqatM, maUlanaama savaO-: ivasmaRtmaova. 

ivaSva$pacaayaao-|yama\ [it na konaaip  smaya-to sma, na ca tona tsya AiBa&anama\. evaM ca 

tismana\ rajyao naaistkanaa M EamaNamatM kqaM pìvaSoat\ ? caO%yaM vaa stUpao vaa kqaM inamaI-yaot\ ?  
vaOidkQama-sya dovaanaaM dovatanaaM ca AalayaanaaM inamaa-Nama\ Aip maNDnaimaEa: iva$NaiQd sma. 

AignamauKonaOva dovataByaao hiva: pd̀oyama\. yaVip dovaa: dovataSca vaodman~O: vaiNa-ta:, tqaaip 

t%sava-M ikmaip t<vaM inaid-Sait. [ind̀yasya caxauYaao gaaocar%vaona AakarM kR%vaa toYaaM t<vaanaaM 

inadSa-naM na Sa@yama\ [it maNDnasya matma\. evMa ca dovaalayaaidinamaa-Naaya tsya pào%saah: na 

AasaIt\. tqaaip AhM vaOidkprMprayaa: dovaalayaana\ dRYTvaana\. t~ p`vaR<aayaa: Aca-naayaa: 

man~aana\ tn~aìNa ivaQaIna\ ivaQaanaaina ca pyaa-PtM &atvaana\. navar=\ga:, maQyaa=\gaNa, M gaBa-kuTI 

[it Antrnt: svalpIBavana\ Aakar: t~ dRSyato sma. ikntu A~ caO%yao pv̀aoSaanantrM 

caturs~o ivaSaalao saBaa=\gNao saBaaiQapitvat\ ivarajamaanasya bauQdsya klpnaa. (Sārthaḥ, p. 

26) 
(Until then I had not seen a chaitya. Neither in Taravati, nor at 

Māhiṣmati where I had studied, was there a chaitya. There was no 
dominance of the Buddhists there. Mahishtmati was the centre of the 
great Vedic scholar Maṇḍana Miśra Acharya. There was absolutely no 
one, whether Buddhist or otherwise, from any other Vedic tradition who 
could defeat him in debate. In fact ‘Maṇḍana’ was the title that had been 
conferred on him by the entire assembly of scholars, and the name that 
had been given to him by his parents ‘Viswaroopa’ had been altogether 
forgotten. Nobody knew him as Viswaroopa. Such being the case how 
could an atheistic religion like of question. Even building the traditional 
temple of the Vedic persuasion for the gods and goddesses there was 
opposed by Maṇḍana. Only through Agni could offerings be made to the 
god and goddesses, they each symbolise a principle, not a physical 
representation to be perceived sensuously, nor to be sculpted into statues. 
This was his view. Thus there was no encouragement to build temples. 
Still, I had seen some temples of our gods and goddesses. I had also 
known about the sashtraic modes of worship accompanied by the 
utterance of the prescribed sacred mantras. Built according to tradition, 
the temples would have the navaranga, the middle portion called ankana, 
and then a smaller enclosure called garbhagudi (the sanctum sanctorum 



  

where the consecrated image is installed). As one proceeded, the size 
would diminish. But here as soon as one entered, there was a huge square 
hall and right there was the statue of the Buddha, shining forth like a 
great presiding deity.) (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 25-
26) 
 

Here, the author explained about the ‘chaitya’ and its campus 
which is as good as pāṭhaśālā of Maṇḍana Miśra and Nāgabhaṭṭa. 
 

We can see the deep knowledge of author about Buddhist 
philosophy. Here he wants to tell that most of the vaidic scholars in 
Buddhists became acharya’s. Buddhists always enthusiastic to teach the 
basic principles of their religion. In fact, to teach and give publicity to it 
was an integral part of their religious life, where as the vaidics hide the 
knowledge of Vedas from the others and keep it a secret. Because of this 
reason only most of the people especially Brahmins were converted into 
Buddhists, to get publicity of their knowledge.  So, the debate between 
the Buddhists and the Brahmins has been going on ever since Buddhism 
originated. Lord Buddha preached that one should be away from wordly 
enjoyments as the give us grief throughout our life. 

 

kamaao naSvar: , t<aRiPt: ca naSvarI [it Baavanaa AvaQa-t. kamaao jaayato, tip-tao 

imaỳato, puna: jaayato, tRiPtpya-ntM pIDiya%vaa ]nmaaV sa: ek: eva sa%yaimait Bam̀aM janayait. 

jaIvanaM naama etasaaM naSvarka=\xaaNaaM janmamarNayaao: maalaa, bauQdona ]pidYTmaova samauicatma\ [it 

ABaat\. (Sārthaḥ, p. 63) 

Sexual satisfaction was ephemeral and did not last. Sexual desires 
are born, and they die when satisfied. They are born again and drive you 
mad till gratification gives the false feeling that they are the only reality. 
As soon as they are satisfied, they die. The Buddha was right when he 
said that life was just a string of these births and deaths. (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 58) 
 

Here, the author rightly described about the aim of our life which 
was not only worldly enjoyment but we have to overcome those 



  

enjoyments and seek something higher, which is possible for each 
individual. Vishvakarma stapati was scalaptorer, who was building 
Chaitya, once met Nāgabhaṭṭa and said, 

  

 mau#yaM ivaYayaM bav̀aIima. maasaat\ pàk\ pv̀aR<ama\ [dma\. naUtnaa: ~ya: ivagah̀a: kt-vyaa: 

[it to Avadna\. ho$k: , ~Olaao@yaivajaya: Apraijata [it. eta: mayaa &ata: eva 

dovata: . ikntu AsmaakM dovaana\ hr: ,pava-tI, gaNaoSaana\ pda ivamaV- isqata: [va toYaaM 

dovaa: inamaa-NaIyaa: [it yada Avadna\ tda mama kaop: jaat:. ‘Asya k: AaQaar: ?  
~Olaao@yanaaaqa: iSava:, jaganmaata pava-tI, AnanyaBa@%yaa maataip~ao: Sai>M pàPtvaana\ 

gaNaoSa:. etana\ pda hntuM ksya Sai>rist? [it ApRcCma\. AsmaakM ho$ksya tadRSaI 

Sai>: Aist. ~Olaa@yaivajayasya Aist Apraijatayaa: Aist [it Avadna\ to. 

(Sārthaḥ, p. 70) 
(I will tell you something important something that happened a 

month ago. They said I had to carve three new statues, those of Heruka, 
Traillokyavijaya and Aparajita. Now I have come to recognize these 
deities. But I got very angry when I was asked to crave them as treading 
underfoot our Śiva, Parvati and Ganesha. I asked what was the basis? 
Śiva is the Lord of the three worlds, Parvati the Mother of the Universe, 
and Ganesha has incorporated into Himself the power of his father and 
mother. “Who has the power and strength to trample them? I asked. They 
said that their Heruka, Traillokyavijaya and Aparajita did. I argued that it 
was just not possible.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 65) 
 
 Here, the writer sketched the Buddhist mentality vert nicely. Each 
biddhist is enthusiastic about propogating his religion, which is an 
essential aspect of their religion practice. In this novel the writer used this 
plot nicely through the character Viśvakarmā stapati. The stapati 
belonged to the Vishwkarma caste. He followed the suggestion of 
Vajrapāda without the slightest hesitation. But after some days he came to 
know that Buddhists had lifted the stories of our puranic gods and 
goddesses and put a Buddhists garb on them, creating situations from 
their puranas, they are asking him to carve the statues accordingly. 
Following their instruction he was carving, Avalokeshwara, muddled on 



  

our Viṣṇu, Manjushree incorporating the looks and powers of Śiva, Tara 
with the power and function of Durga etc. But he became very angry 
when he was asked to carve new statues. Heruka, lokyavijaya and 
Aparajita and under their foot our Śiva, Parvati and Ganesh and they told 
that their gods have the power to trample our gods. They even ordered 
him to carve just as they instructed. 
  
 Here the writer explained that how the innocent people converted 
into biddhist by continous hampering and propogation of their religion in 
8th century.  

 

 Asmad\Qama-sya maindrM inaima-maaNa: sqapit: [it savao- Asmaana\ saaiBamaanaM  vaIxyanto. 

Ba+vaya- toYaama\ AsmaakM ca maQyao Antrmaist. svamatsya pc̀aar: kt-vya: [it ]%saah: toYau 

ekOksya Aip Aist. toYau Qama-pc̀aar: Qamaa-carNasya AavaSyakma\ A=\gama\. Asmaasau 

pc̀aarsya ikmaip sqaanaM naaist. evaM to ps̀arint. vayaM saMkucaama:. jaaitvaNa-Qamaa-NaaM banQao 

AsmaakM ps̀aar: naOva Sa@yato. Qamaa-ntrsvaIkrNaM Bavatu [it p%̀yahma\ Asmaana\ pIDyaint 

Klau. ekda mama p%naIma\ etivdYayao ApRcCma\. ‘Qama-: ya: kao|ip Bavatu . AsmaaiBa: 

sauiKiBa: Baivatvyama\ [it mau#yaM nanau?  AsmaakM iSaSauM k: dova: Arxat\?  [it saa 

Avadt\. AsmaakM ivdtIyaiSaSaao: kNzmaalaaraoga: jaat: [it AsmaakM iva*valata AasaIt\. 

Asma%kuTumbao iSalpona saakM vaOVSaas~maip vat-to. AhM EaIganQaM GaYa-iya%vaa AaOYaQalaopM 

kRtvaana\. ikyadip AaOYaQaM ikỳataM naama dOvakRpaip Apoixata nanau?  At: kuladovatayaa: 

mahoSvarsya pirp̀aqa-namaip Akuma-. PàaitvaoiSa@ya: Aaga%ya saan%vanavaa@yaaina baùvaaNaa: iSaSauM 

saMrxaint sma.taiBa: mama Baayaa-yaa: samaaQaanaM manaaobalaM ca vaiQa-tma\. AsmaakM dovaaya pàqa-

naayaaM samaip-tayaaM inaEcapc̀Ma iSaSau: inaramaya:  BaivaYyait. PàsaUtsya iSaSaao: jaIvanasya pS̀nao 

]pisqato cacaa- maastu [it ba*vya: is~ya: Avadna\ ikla. [yaM pirpàqa-naaM samaip-tvatI. 

iSaSau: ]llaaGaoa|Bavat\.madIyaona AaOYaQaona vaa, kuladOvatsya mahoSvarsya ps̀aadona vaa, Aqavaa 

pìtvaoiSakO: ]>sya EamaNadovasya Anaugah̀oNa vaa - k: ivavaR%ya kqayaot\? EamaNadovaanaugah̀oNa 
eva iSaSaao: inaramayata jaata [it mad\Baayaa- pUNaivaSvaasaM pàPtvatI. PàitvaoiSakanaaM pB̀aava: 

tava<aIva:̀. [danaIM mama Baayaa- eva vadit EamaNaQama-svaIkaro k: daoYa: ?  gaRho AsmaakM 



  

dovamaip pUjayaama. svagaàmao jaIivakahInaanaama\ Asmaakma\ ett\ EamaNamaindrinamaa-Naona Klau 

AHjailapUNa-M QanaM, vaasagaRhM, dasaI ca [it saklaM labQama\ [it. (Sārthaḥ, pp. 71-72) 
(All of them treat me with great affection as I am the builder of 

their holy precincts. Sri Bhaṭṭa, there is a difference between them and us. 
Each of them is enthusiastic about propagating his religion. Publicizing 
their religion is an essential aspect of their religious practice. There is no 
place among us for publicity. Thus, they are increasing and we are 
decreasing in numbers. It is not possible at all for us to spread ourselves 
out given our restrictions of caste, community and religion. Since they are 
pestering us everyday to convert, I asked my wife one day. And she said, 
“What does it matter which religion it is? Isn’t it important that we should 
be happy? After all which god was it that saved our child?” She was 
referring to our second child who fell seriously ill. Our family also has a 
tradition of dispensing medicine in addition to practising sculpture. No 
matter how much medicine is administered, we need the grace of God 
also, don’t we? We prayed to our household deity Maheswara. All the 
neighbours visited us, looked at the child and consoled us. My wife felt 
very comforted. Several women, it seems, told her that if we surrendered 
to their god in the interest of our child he would certainly be cured, no 
matter what the disease was. My wife took a vow in the traditional 
manner. The child was cured. How does not really know whether it was 
because of my medicine, or the grace of our family deity Maheswara, or 
because of the Buddhist god? The influence of the neighbours is that 
strong. Now she herself says that there is nothing wrong if we convert to 
Buddhism. She says, “At home we can worship our god also. We, who 
were very poor in our town, came here and isn’t because of the building 
of this Buddhist temple that we have got plenty of money, a house to live 
in, and even a servant?” (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 66) 
 

By the above explanation one can conclude that the propogation of 
religion is the main aim of Bhuddhism. Each one of them are enthusiastic 
to propagate their religion from 8th century it self. Which is not their in 
Vedic religion? In Bhagavad Geeta, Lord Kṛṣṇa said,”Whoever the 
devotee wishes to worship the image of God in his own Favourite Form 
with the total devotion, I will appear to him in that form and strengthen 



  

his devotion”. No one should compel anybody else for conversion of their 
religion. 
 
VI.IV.II BUDDHIST TANTRA 
The Buddhist tantra also has no respect in our society as it is a left path 
like the normal tantra philosophy. Here also the tanriks lived in an 
isolated place, meditate, and get the powers like mind reading, 
penetrating another’s mind etc. A sadhak performed yoni pooja to get 
more powers. He was known as Yuganaddha. The author explained the 
state of Yuganaddha, lively and practically in the following paragraphs. 
 

AakaSamaQyao rajamaanasya cands̀ya pk̀aSao dUradova samatlaayaaM iSalaayaaM isqat: ikmaip 

baahuByaaM AailaMgana\ kScana dRSyato sma. AavaaM jaaga$ktyaa pdaina inadQaanaaO mandM tsya 

samaIpma\  AgacCava. vastut: tn~saaQak: padyaao: svaBaarM pUNa-ma\ inavaoSya dRZM t~ isqat: 

AasaIt\ . nagnasya tsya kiTM svajaMGaaByaaM pirvaR%ya tsya kNzM kraByaaM samaaila=\gya kacana 

s~I isqata. saa|ip pUNa-tyaa nagnaa. tsyaa: vaya: spYTM na &ayato sma ,tqaaip caidk̀ayaaM 

maRdu SaaoBamaanaona pRYzbaahuinatmbaona saa tu yauvait: [it spYTM Baait sma. sa: saaQakao 

dRZkaya:. lata [va tM samavaR%ya isqata saa  tu tnvaI. maOqaunao taO ekIBaUtaO [it sauspYTma\ 

AasaIt\. tsya baaOw%vaat\ iSarisa jaTajaUTao na AasaIt\. saumauiNDtM tsya iSar: 

kpaolaicabaukM jyaao%snaayaaM dIPyato sma. tsya nao~o Qyaanaisqatsya [va inamaIilato Aastama\. 
(Sārthaḥ, p. 183) 

(The tantrik stood with his feet firmly planted on the ground. A 
woman had encircled her legs around his naked waist and has wrapped 
her arms about his neck. She too was completely naked. Though it was 
not possible to tell her age, her smooth shining arms and posterior 
showed that she was young and slender. The man was very strong and 
well built. She had encircled him like a creeper encircling a tree. It was 
clear that they were in a state of coitus. As he was a tantrik Buddhist, he 
did not have long matted hair. His clean-shaven head, chin and cheeks 
shone brightly in the moonlight. His eyes were closed as though in deep 
contemplation.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 157) 
 



  

s~I$pa p̀&a  pMu$poNa ]payaona sa=\gata AWyaM pàPnaaotIit klpnaa 

ikyadd\Baut$poNa saakaraa ABaUt\. Anayaao: sa=\gma: eva k$Naayaa:  ]d\gama: .tyaao: 

Wyaao: Aip mauKyaao: sa: eva Baava: ABaUt\ Saaint: ABaUt\. Aip Bavaana\ AvaOixaYT. 

(Sārthaḥ, p. 184) 
(The female, which is consciousness, surrounds the upaya (object) 

and becomes non-dual; what a magnificent and wonderful concept it is! 
The union of these two is the birth of compassion – there was that 
expression on their faces, there was peace. Did you notice it?’) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, p. 158) 
 

prspraiSlaYTsya BaMgyaama\ eva ivagah̀ao|yama\ Aip Aaisat\ . pu$Yasya jaMGayaao:  

vaamapaSva-sqaayaama\ [DanaaD\yaaM vya>IBavad\ bauwt<vaM pumaana\ dixaNapaSva-sqaayaaM ipMgalaanaaD\yaaM 

vya>IBavad\ bauwt%vaM s~I. Anayaao: sauYaumnaayaaM yada yaaoga:, tda isaiwlaaBaona mahamauda ̀

laByato. bauw%vaM naama s~I$payaa: p&̀ayaa: puM$psya ]payasya ca AiBanna%vama\” [it 

kdaicat\ maaM dRYTvaa saao%saahma\ Aba`vaIt\. (Sārthaḥ, p. 181) 
(‘What manifests itself in the idanadi at the left is the male 

Buddhatattva. What manifests itself in the pingalanadi at the right is the 
female Buddhatattva. With their union in the Sushumna, enlightenment or 
Mahamudra takes place. Buddhatattva means the non-difference between 
the female consciousness and the male upaya.’) (The Caravan ‘Sārtha’ of 
S. Ramaswamy, p. 156) 
 

By the above live descriptions, the author tried to explain the in-
human practice of tantra and its ill effects on the society, which is not 
acceptable.  According to Madhyanikas everything else can be argued 
away but not consciousness. Sanyata voidness really means ‘ pure 
consciousness’ which is void of any object  or content. The world of 
object is illusory, it is true; but illusion must have a ground; and that is 
‘vijnana’, consciousness.  

 
It is not out of a mere doctrinaire interest that the Yogācāra argues 

against the existence of objects, and for the sole reality of consciousness. 
In the meditative exercises, the first step is that where the unreality of 



  

external objects is realized.  real. The subject-object duality is an 
infection introduced into pure  consciousness by ignorance(avidya). In the 
transcendent consciousness, there is neither object nor subject. “First the 
Yogin breaks down the external object and then also the thought which 
scizes upon it. Since the object does not exist, so also the consciousness 
which grasps it; in the absence of a cognizable object there can also be no 
cognizer.” Thus, it is not empirical thought that is real for the Yogācāra 
but pure thought. (143-144) 

 
Thus, the author puts his full knowledge of philosophy in each and 

every situation and written a  matured novel which is a live picture of 8th 
century. 

 

VI.IV.III YOGA PHILOSOPHY  
Yoga is the science which teaches us how to get the perceptions. 
According to Sankhya philosophy, nature is composed of three forces 
called in Sanskrit, Sattva, Rajas and Tamas. These are manifested in the 
physical world are what we may call equilibrium activity and inertness. 
Tamas is typified as darkness or inactivity; Rajas is activity expressed as 
attraction or repulsion; and sattva is the equilibrium of two. 
 

In every man there are these three factors, Sometimes Tamas 
prevails, we become last, we cannot move, we are inactive, bound down 
by certain ideas or by mental dullness. At other times activity prevails, 
and at still other times calm balancing of both. Again, in different men, 
one of these factors is generally predominant. The characteristics of one 
man is inactivity, dullness and laziness, that of another activity, power, 
manifestation of energy, and in still another we find the sweetness, 
calmness and gentleness, which are due to the balancing of both action 
and inaction. So in all creation, in animals, plants and man, we find the 
more or less manifestation of all these different forces. (p-36,The 
complete works of Swami Vivekananda. By Mayavati Memorial 
Edition.Vol -1 Advaitd Ashrama Calcutta.)                      
 



  

Yoga has specially to deal with these three factors. The system of 
Patanjali is based upon the system of the sankhyas, the points of 
difference being very few. The two most important differences are first, 
that Patanjali admits a personal God in the form of a first teacher, while 
the only God the sankhyas admit is a nearly perfected being temporarily 
in charge of cycle of creation. Secondly, the Yogis hold the mind to be 
equally all pervading with the soul, or Purusha and the sankhyas do 
not.(123) 

Swami Vivekanand explains a human soul as, 
1. Each soul is potentially divine. 
2. The goal is to manifest this Divinity, within by controlling nature, 

external and internal. 
3. Do this either by work or worship or psychic control or philosophy 

by one or more or all these and be free. 
4. This is the whole of religion, Doctrines or dogmas or rituals or 

books or temples or forms are but secondary details.(124) 

The writer S.L.Bhyrappa used this knowledge of yoga throughout 
his novel. The character of Candrikā, the actress, in addition to her charm 
and physical attraction brings out the same time her yogasiddhi. It shows 
that, how highly evolved some Indian women in yoga in eighth century. 
 

yaid A&asyama\, tih- AakariyaYyama\.mama vaaica ivaSvaisaih [it svadixaNakrM mama 

vaxaisa inaixaPya Abav̀aIt\ - pìtidnamaip Qyaanao mama baaoQaao Bavait [it ikla tva QaarNaa ? 
vastut: tqaa na Bavait. baih: AnyaoYaaM yad\ Bavait tsya baaoQa: kdaicat\ Bavait [it 

sa%yama\. sada tqaa na Bavait. yaid inaScaIyato tih- ya~ [YTM t~ ga%vaa manao baaoQaM pàPya 

inavat-to. ikntu Qyaainanaa manaSSai>: evaM na ]pyaao>vyaa [it gau$: ]pidYTvaana\. *ya: 

naaTko tva SauYkaiBanaya: mayaa &at:. Asya ikM jaatma\ [it iva@lavata jaata. gaRhM 

pìtinavaR<aa t%karNaM &atuM inaiSca%ya Qyaanama\ Akrvama\. tsya baaoQa: pUvao-ithasaona sah 

jaat:. mama kRYNa: ikyad\ baaiQat: [it vaodnaa ca jaata. evaMvadn%yaa: tsyaa: nayanapalyaaO 

Aadò- jaato. nayanapk̀aSaSca isnagQaao|Bavat\. (Sārthaḥ, p. 57)  
(Had I known, I certainly would have, believe me,’ she said putting 

her right hand on my chest. ‘You think that everyday during meditation I 



  

understand what happens to others? It really does not work that way. 
Sometimes it is true that involuntary intimations do reach me. But not  
always. If  I so want, my mind can go to a destination and return. But my 
guru has instructed me that the power of the mind should not be used that 
way. Yesterday I sensed the hollowness of your acting. I was alarmed. 
Returning home I meditated with the intention of finding the reason. I 
learned all about your turmoil. I also felt extremely sorry that my Kṛṣṇa 
had suffered so much.’ When she said this her eyes were wet.) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp. 54-55) 
 

Here the writer explained the meditation and its effect. This kind of 
power of mind should not be used for other way which may cause 
destruction. Candrikā was an actress, dancer, and singer, actually she was 
a sanyasi. She meditates and controlled her mind. When Nāgabhaṭṭa came 
to know that she was trying to surrender herself to him in that spiritual 
place where she meditates he asked her that why she love like a sanyasini. 
Then she explained the four shlokas of 

              Aa%maanaM riqanaM ivaiQd SarIrM rqamaova ca. 

              bauiQdM tu saariqaM ivaiQd mana: pg̀ah̀maova ca.. 

              [id̀yaaiNa  hyaanaahuiva-YayaaMstoYau gaaocarana\. 

              Aa%maoind̀yamanaaoyau@tM Baao>o%yaahuma-naIiYaNa:.. 

              yas%vaiva&anavaana\ Bava%yau>ona manasaa sada . 

              tsyaoindỳaaNyavaSyaaina duYTaSvaa [va saarqao:.. 

              yastu iva&anavaana\ Bavait yau>ona manasaa sada. 

              tsyaoindỳaaiNa vaSyaaina sadSvaa [va saarqao:.. 

 [%yaott\ SlaaokcatuYTyaM inavaoSayatu [it Ahma\ Abav̀ama\. eto na Bagavad\gaItaSlaaoka: 

Aip tu ]pinaYad: Slaaoka:. etoYaaM t~ yaaojanama\ AsamaIcaInama\ [it AvaadIt\ sa:. na 

ikmaip AsamaIcaInama\. gaItaqa-sya pUrka: eto. kIdRSaM ica~M eto inamaa-int ? Aa%maOva 

rqasya svaamaI. SarIrM rqa:. bauiQd: saariqa:. mana: pg̀ah̀:. [indỳaaiNa ASvaa:. ivaYayaa: 

toYaaM gaaocara:. Ayau>manasa: AinapuNasya  [ind̀yaaiNa duYTaSvaa: [va Ainayan~Naaina 

BaivaYyaint. yau>manasa: inapuNasya [indỳaaiNa sadSvaa: [va vaSyaaina Bavaint. (Sārthaḥ, 

p. 59) 



  

(‘Aatmanam rathinam viddhi shariram rathameva tu’ in the 
manner and extent to which I understood them. I told him to include these 
four shlokas in the context of Gitopadesha. He mentioned that these were 
not shlokas in the Bhagavad Gita but in the Upanishad – Kathopanishad – 
and so it would be inappropriate. Not at all, I thought. These shlokas 
complement the Gita and complete the meaning. What a magnificent 
extended simile, a vignette that pictures the whole of spiritual life! Know 
that the soul is the Lord of the Chariot. The body is the Chariot. The 
intellect is the driver of the chariot. The mind is the bridle. The sense 
organs are the horses. The physical objects are the paths that are trodden. 
For an individual whose mind is uncontrolled, his senses, like 
mischievous horses, lead him astray. In a man whose mind is under 
control and who is equanimous, the senses will be under perfect control 
just as trained horses obey the charioteer. When you utter these shlokas 
on the stage with perfect enunciation, with what total absorption the 
audience listens to you! The forgotten Upanishadic text re-enters the 
consciousness of ordinary people and engenders discussion. (The 
Caravan ‘Sārtha’ of S. Ramaswamy, p. 55) 

By these ślokas, Nāgabhaṭṭa understood perfectly as what she 

wanted to say. She wanted to say that the senses were like mischievous 

horses and that we should not be led by them and that unless the wild 

stallions of lust is controlled, the inner journey would not be 

accomplished.  

There are ślokas in Śukla-Yajurveda depicting the condition of 

mind. The mantras deserve serious contemplation in order to grasp the 

nature of the mind form psychological point of view.  

 
yajjaagat̀ao dUrmaudOit dOvaM tdu sauPtsya tqaOvaOit. 

dUrMgamaM jyaaoitYaaM jyaoitrokM tnmao mana: iSavasaMklpmastu.. (Śukla-Yajurveda, 34.I, p. 

560) 
The divine mind of the person which is awakened state goes very 

far and similarly of the sleeping person also goes (very far) because it is 



  

far going one and is only luster of all lusters – may that mind of mind 
have auspicious determination. 

yaona kmaa-Nyapsaao manaIiYaNao ya&o kRNvaint ivadqaoYau QaIra:. 

yadpUva-M\ yaxamant: pj̀aanaaM tnmao mana: iSavasaMklpmastu.. (Ibid, 34.II, p. 560) 
That (mind) which activates the learned to do the rituals in a 

sacrifice and the wise man to perform the sacrifice, and that which is 
extra ordinarily capable of performing sacrifice (or worthy of adoration in 
people) – may that mind of mind have auspicious determination. 

ya%p&̀anamaut caotao QaRitSca yajjyaaoitrntrmaRtM pj̀aasau.  

yasmaanna ?to ikM cana kma- ikỳato tnmao mana: iSavasaMklpmastu.. (Ibid, 34.III, p. 560) 
That (mind) which is the means of specialized knowledge, that 

which nicely endows knowledge and patience which is the internal light 
and nectar and without which no act can be done – may that mind of 
mind have auspicious determination. 

yaonaodM BaUtM BauvanaM BaivaYya%pirgaRihtmamaRtona sava-ma\. 

yaona ya&stayato saPthaota tnmao mana: iSavasaMklpmastu.. (Ibid, 34.IV, p. 561) 
The nectar (of the mind) by which the past, present and future 

world of living beings is grasped (understood), and by which the sacrifice 
with seven priest giving oblations is extended – may that mind of mind 
have auspicious determination. 

yaismannaRca: saama yajauMiYa yaismanpìtiYzta rqanaa Baaivavaara:. 

yaismaMiSca<aM sava-maaotM pj̀aanaaM tnmao mana: iSavasaMklpmastu.. (Ibid, 34.V, p. 561) 
The (mind)  in which the mantra of Samdev and Yajurveda are 

fixed as the spokes (of a wheel) are fixed in the center of the chariot, and 
in which every thing of people is woven - may that mind of mind have 
auspicious determination. 

sauYaariqarSvaainava yanmanauYyaannaonaIyato|BaISauiBavaa-ijana [va. 

)%pìtYzM yadijarM jaivaYzM tnmao mana: iSavasaMklpmastu.. (Ibid, 34.VI, p. 561) 

That (mind) which leads and controls the people again and again as 
the good charioteer leads and control the horse with the rein, which is 



  

situated in the heart, which does not become old, and which is speediest 
of all – may that mind of mind have auspicious determination. 

These are also known as Śivasaṅkalpa-Sūkta. Nāgabhaṭṭa the hero 
of the novel, wanted to practice yoga. He knew that only through 
meditation one could get the power to go beyond the sences. He wanted 
to read the minds of (his wife) Shilini and (his friend) Amaruka. He felt 
sence of emptiness after knowing the betrayal of his wife and friend. One 
morning in the rainy season he was taking bath on the bank of 
theYamuna river, he experienced the following. 
 

 maRWNa-: pv̀aahao naVa: pa~aQa-M pUryait sma. gaaZSyaamavaNaa-naaM maoGaanaaM CodmaQyao 

ikiHcad\ dRSyamaanaM gaganatlaM saPtvaNaa-na\ ikrNaana\ naVa: ]pir p`̀asaaryat\. ikrNapk̀aSaona 

naVa: ivastar: AlaaOikkIM SaaoBaaM pàPya vyarajat\. (Sārthaḥ, p. 79)  
 (The flowing mud-coloured water had covered half the base of the 
river. The bit of sky that appeared through a gap in the dark blue clouds 
was reflected in the seven colours that shone on the river. In that light the 
expanse of the river acquired an unearthly splendour.) (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 73) 
  
 Here the author beautifully sketched the natuer’s beautiful style, 
which is his speciality.  

 

tsyaamaova isqataO bahukalaM isqatvatao mama pScaat\ vaa@yama\ AEaUyat sahsa`àrM [tao|ip 

AiQakona AlaaOikkpk̀aSaona SaaoBato. Apoixatkalao t%saaxaa%kR%ya dỲTuM Sa@yama\. sahsaàrM 

naama yaaogaSaas~vaiNa-t: saaQanaagamya:  isqaitivaSaoYa:. AnyaoYaaM mana: pìvaSya tdntga-tM &aatuM 

Bavaana\ saaQanaaM kRtvaana\ Bavaot\, [%yavadma\. yaaogasaQanaayaama\ eta: AanauYai=\gaktyaa 

laByamaanaa: Sa>ya:. eta: eva laxyaIkR%ya ik`yamaaNaa saaQanaa tn~imait kqyato [it 

t%xaNao eva sa: ]<arma\ Adat\ AhM na tain~k: , ikntu yaaogaI yaaogasaaQakao vaoit spYTIkuva-

na\. (Sārthaḥ, p. 80) 
  (As I stood thus for a long time I heard a voice saying, ‘Sahasrara 
shines forth far more brightly than this. It can be summoned at any time.’ 
Sahasrara is a state attained during the practice of yoga. Sahasrara was 
far brighter. 



  

 I said, ‘You have the power to read the minds of others.’  
‘In the path of Yoga, these powers are mere by products. If they are your 
goal that makes it tantra,’ he answered immediately, making it clear that 
he was a yogi and not a tantric). (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 74) 
 

Here, the author explained the Yoga practically which gives the 
reader the full knowledge of Yoga. Yoga is restraining the mind stuff 
(chita) from taking various forms (vrutti). Their control is by practice and 
non attachment. Thus a man who practices yoga continuously can be 
summoned ‘sahasrara’ at any time as brighter as he likes. The writer 
explained the proper way of mind reading by meditation in the following 
paragraphs. 

 

 tih- Ahmaova Ant:pòrNayaa maaga-dSa-nama\ kirYyaaima [it Avadt\ sa:. saaQanaayaaM 

yaoYaaM sa%yaa inaYza toBya: maaga-dSa-naM d%vaa svalpaM Sai>ma\ Aip pd̀aya purao nayanaM saaQanaayaa: 

ek: Baaga: Astu [it tsya gaurao: Aa&a vat-to [it sa: Abav̀aIt\. yama-inayama-Aasana-
pàNaayaama-p̀%yaahar-Qyaana-QarNaa- samaaQaInaaM prsprsambanQaM laxyaM ca )dya=\gamatyaa sa: 

ivavaR%ya kiqatvaana\. maNDnaimaEapazSaalaayaaM ca savao- yaaogaaByaasaM kuyau-: [it inayama: AsaIt\. 

ikntu t~ AintmaM laxyaM QyaanaM QaarNaa samaaiQa: vaa na AasaIt\. At: t%sava-M kovalama\ 

A=\gasaaQanama\ AasaIt\ [it mayaa Avagatma\. Aasanaivanyaasao  ksyaa: ksyaa: naaDyaa: 

gaǹqaovaa- ]pir pirmado-na pc̀aaodnaa syaat\, tona koYaaM naaDIcakàNaaM jaagairtayaaM saahayyaM 

laByato, saa jaagairtta kqaM QyaanasaaQanaayaama\ AnaukUlaa Bavait [%yaadIina rhsyaaina sa: 

saMnyaasaI krNaWara dSa-iya%vaa, mayaa Aip kariya%vaa AiSaxayat\. ica<aSaanto: AaraimBakIM 

isqaitM dRZaM sqaapiyatuma\ eto Aasanaivanyaasaa: eva Alama\ [it mama Baatma\. AihMsaa, sa%yama\, 
AstoyaM, ba*̀macaya-ma\, Apirgah̀:, SaaOca, M tp:, svaaQyaaya:, [-SvarpìNaQaanama\ [it pào>anaaM 

p`̀arimBakBaavaanaaM sfurNao ca etaina Aasanaaina AnaukUlaaina [it mama AnauBavasya 

gaaocarIBaUtma\. saMnyaasaI mad\qa-M yada maqaurayaaM maasamaokM isqat: tda pàNaayaama: mama svaaQaIna: 

ABavat\. tismana\ ku$xao~M  gato Ahma\ eta: pìkỳaa: saaQaiya%vaa Antssqaana\ 

Akrvama\.tt: pìtinavaR<a: saMnyaasaI p%̀yaaharM QyaanaM ca krgatma\ Akaryat\. 



  

 yaavat\ saaQyaM Qyaanao isqatao Bava. AihMsaasa%yaastoyaba*macayaa-dyaao inayamaa: sada 

AnauYzoyaa:. ]cCvaasaina:Svaasavat\ to tva sahjavyaapara: Bavantu. Qyaanao gamBaIro jaayamaanao 

%vaiya kaicat\ Sai>: ]%p%syato. yaid maaga-: na &aayato, Aqavaa yaid maagao- ivaBam̀a: syaat\, 
tih- maaM smaR%vaa QyaanaM ku$. QyaanaisqataO eva tva baaoQa: jaayato. kdaicat\ Ahmaova 

%vai_iSa &anaM pv̀aa*ya %va%samasyaaM &a%vaa baaoQaM dasyaaima. dOihk$poNa gau$Naa pur: sqaatvyama \ 

[it naaist inayama:. (Sārthaḥ, pp. 86-87)  
 (He himself mentioned that his guru’s orders were that teaching a 
deserving person and even bestowing on him a few powers should be part 
of his life. He had taught me well the inner relationship as well the aim of 
yama, niyama, asana, pranayama, pratyahara, dhyana, dharana and 
samadhi. Even at the patashala of Acharya Maṇḍana Miśra the 
performance of yoga asanas was compulsory. However, since the 
ultimate aim and culmination was not in dhyana, dharana and Samadhi, I 
now understood that they were being performed only as physical 
exercises. All the details about the various positions to be taken; where to 
put the pressure while doing what; the various nerves and clusters of 
inner knots in the body and how to operate them and to what extent and 
to what effect, how they helped concentration and facilitated meditation – 
all these secrets were taught by the sanyasi not merely theoretically but 
through detailed demonstrations and actually making me practise. I felt 
that even this was enough to control the mind and achieve tranquillity and 
equanimity. With ahimsa (non-violence), satya (truthfulness), asteya 
(non-covetousness), brahmacharya (celibacy), aparigraha (non- 
acceptance of anything from others), shaucha (cleanliness), santosha 
(happiness), -tapas and swadhyaya (self-study), Iswarapranidhana – one 
can achieve all these things through the yogic practices. During the month 
that he stayed at Mathurā, I mastered pranayama. When he was away in 
Kurukshetra I achieved the rest and made them my own. After he 
returned he made me *achieve pratyahara and dhyana.  

He instructed, ‘Root yourself in the state of meditation for as long 
as you can. Non-violence, truthfulness, non-covetousness and celibacy – 
these rules should be so assiduously kept up that they should become 
your very nature and as effortless as breathing. As you mature in your 
meditation you will acquire a certain power. At any point if you find 



  

yourself at the crossroads, think of me and meditate. Even during your 
meditation, you will find your way, I myself will make consciousness 
flow into you, identify your problem and teach you. The guru need not be 
physically present.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 80) 

 
Rāja-Yoga is divided into eight steps and they are Yama, Niyama, 

Asana, Pranayama, Pratyatna, Dharana, Dhayana and Smadhi. They are 
the eight limbs of Yoga. The first is Yama means non killing, truthfulness, 
non stealing, confidence, and non receiving are called Yama. The five 
types of Cittavṛttis are restraining there  vṛttis by the eight limbs itself is 
Yoga. The writer explained the Yoga in easy way to understand even for a 
common man as follows. 
 

 ekOkM saoapanama\ Aa$*ya samp&̀at: Asamp&̀atSca samaaiQa: yaona pàPtvya:, saao|hM 

yasyaa: ksyaa: Aip pUva-vaasanaayaa: bailapSau: BavaoyaM vaa? [it Aa%maanama\ Asaan%vayama\. 
(Sārthaḥ, p. 91)  
 (I should really transcend these old weakness and ascend spiritually 
by stepping up my meditation and progress from samprajnata to 
asamprajnata samadhi.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 84) 
 

yaaogasaaQaksya purao laiGamaa gairmaa pàiPt: pàkamya vaiSa%vama\ [-iSa%vaM 

yaqaakamaavasaaiyata [it ivaivaQaa: isawya: p%̀yaxaa: BaU%vaa tM maaohyaint. (Sārthaḥ, p. 

92)  
(For a person who practises yoga, certain powers come to lure him 

away from his ultimate goal – Absolute Liberation – powers like anima, 
laghima, mahima, garima, prapti, prakamya, vashitva, ishatva and yatha 
kamavasayita. A true yogi should never yield to these attractions.) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp. 84-85) 
 

Nāgabhaṭṭa wanted to read the minds of Śālinī and Amaruka. After 
practicing yoga for about a year he progressed on the pat of meditation. 
After a year he began to experience a new and growing inner power, 
when he meditated with some specific person in mind and when the 
meditation reached the level of fraction he could read the person 



  

thoroughly. So he wanted the minds of Śālinī and Amaruka. But he 
changed his mind as being misused the little powers he had gained. The 
powers included contracting one self into an atom and disappearing, 
becoming light enough to levitate, becoming mountainously heavy so 
thatnobody could move you acquiring such unfettered mental powers that 
one could accomplish any desire that come to mind, controlling all living 
creatures and so on. Such powers that can help a person to accomplish 
any thing worldly are really petty. They are as a result of egoism and are 
all impediments on the path of self realization. Nāgabhaṭṭa understood 
this and stopped and continue the meditation. But this decision melted in 
two days and as he succeed to read the mind of Śālinī. 
 

Nāgabhaṭṭa achived the power of mind reading through the proper 
mediatation and continues practice of eightlimbs of yoga. He started 
reading mainly, the minds of Śālinī and Amaruka. 

 

na Saailanyaa: mana: eva,Aip tu sampUNa- pirsar: gaaocarIBaUt:. tarava%yaa: baihrokM 

vanama\. Aama`-naar=\gaaidflavaRxaa:. maillaka-  jaaitpB̀aRtyaao: lata: eva na, 
bakulacampkadyaao: vaRxaa: Aip SaaoBanto.maQyao  rajayaaogyaayaaM  SaOlyaaM  inaima-tM  staokmaip 

saaOkya-yautM gaRhma\. vanasya Waro daOvaairk:. tsya samaIpo pHcavaYa-vayaa:eka baailaka 

KolantI Aist. tsyaa: naasaa nayanao ca Saailanyaa: Anauhrint. SarIrvaNa-stu Ama$ksya. 

snaanagaRho SaailanaI snaatI Aist. SarIrM sqaaOlyaoanmauKma\ Aist. tsyaa: pUva-M maaohkM 

tnau%vayautM SarIrsaaOYzvama\ AdRSyaM jaatma\. EamaM ivanaa sada Kadnama\ ]pvaoSanaM ca [%yanaona 

jaayamaanaa sqaUlata. kNzo vaxaisa baa*vaao: kUpryaao: gaulfyaaoSca dodIPyamaanaaina saOavaNaa-ina 

Baarvaint AaBarNaaina. snaanavaolaayaama\ Aip Aivamaaocyamaanaaina AaBarNaaina. sauKaoYNaM vaair 

pa~oNa pUriya%vaa SarIrsya  ]pir s~avayan%yaa: tsyaa: mana: Ama$kM Sapit. vaOQavaoya: sa: 

maUcCa-raogaoNa imàyatama\. %vaadRSaI saundrI naaist [it pS̀aMsayaa maama\ ]pcCnV raomaaHcayait 

sma. vaHcak:. ekM iSaSauM p`saUya SarIrbanQa: ikHcat\ iSaiqalaao jaat: [it dàgaova 

dUrIkRtvaana\. janaanaaM koYaamaip dRiYTpatao maa BaUidit inaima-tma\ [dM gaRhM mama 

ekaiknaIjaIvanaaya banQagaRhM jaatma\. mama p̀saUitka%vapUit-vaolaayaaM sa: tRtIyaivavaahsya 

isawtaM kRtvaana\. mahta kaYTona caoT\̀yaa sandoSaM sampòYya AanaItM tM  ‘gaRihNaI AhM sava-svaM 



  

maanaaiBamaanaaO ca ih%vaa %vaiya ivaSvasya Aagata. sampìt %vaM ivavaahantrM ktu-M sajjaIBaUt: 

[it EaUyato. Aip ett\ sa%yama\?’ [it pRYTvatI. ‘etiWYayao pỲTuM p+maihYyaa: Aip 

AiQakar: naaist. yaid to Annapanavasanavasa%yaaBarNaadInaaM ivaYayao nyaUnata BaivaYyait, tih- 

baÙih’ [%yavadt\ gaiva-Yz: BaND:. kadaica%kM dSa-nama\. tdip vaYa-~yaat\ pàga\ ivartma\. 

ra&ao inaja: pdaqa-: [it na kiScadnya: maaM caxauYaI ]nmaIlya  pSyait. gaRhkma-inayau>a caoTI 

Aip ra&: pxa%vaona rxaaM kuvaa-Naa eva. ]pcCndnavacanaO: mama Bata-rM dUrM pòYaiya%vaa maaM 

vaSaIkRtvantM vaHcakM ivaYaoNa hnyaama\ - [it Aalaaocanaa: tsyaa:Antr=\gaantralao Bam̀aint 

sma. (Sārthaḥ, p. 93) 

(It was not just Śālinī’s mind that I saw but her entire surroundings. 
A garden outside the town. Plenty of fruit-bearing trees like mango, and 
sweet citrus, and flowering champak in addition to jasmine. In their midst 
stood a compact regal looking house. A guard at the garden entrance. 
Close to him was a five-year girl climbing the champak tree. The child’s 
nose and eyes resembled Śālinī’s. Her complexion was Amaruka’s. Śālinī 
bathing. Her body had turned flabby. The slim elegance had vanished 
altogether. The sedentary existence of eating and resting had made her 
corpulent. Her neck, breast, arms, elbows and toes were loaded with 
heavy shining gold ornaments which were not removed even while she 
bathed. As she poured hot water over herself she cursed Amaruka – a 
cheat, a bastard, a flattering philanderer who used to give me goose 
pimples by saying that I was an unparalleled beauty – let him die of 
epilepsy. As soon as my body thickened after childbirth he put me aside. 
This remote heaven of a house where we could meet without anybody 
being the wiser became my prison of solitary confinement. By the time I 
got through my period of confinement he had made preparations for his 
third marriage. After considerable difficulty I sent word through my 
attendant, drew him here and told him, ‘I am a married woman who threw 
duty and decorum to the winds and came with you, trusting you. Is it true 
that you are negotiating another marriage?’ The shameless bounder 
replied, ‘Even the queen does not have the right to ask this question. Tell 
me if there is any shortage in your food, clothing, lodging or ornaments.’ 
His infrequent visits stopped altogether three years ago. Once it was 
known that I am the king’s property no other man would even dare to 



  

look at me. Even her female attendant was his spy. Śālinī was 
contemplating poisoning the rogue who sent her husband away on an 
errand and appropriated her. These were the thoughts that I read.) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp. 85-86) 
 

Here, the writer cleared the importance of yoga which should be 
used only for Absolute Liberty. Nāgabhaṭṭa’s preceptor taught all yogic 
powers to him and after a month he went back to the Himalayas, saying 
that he would instruct him through his mind. 
 

%vaM p@vaa jaata. AV AarBya iSaxaaM iSaxayaaima. maasama\ ekma\ A~Ova nagaro 

]iYa%vaa pìtidnaM %vad\gaRhma\ Aaga%ya QyaanaM baaoQaiyaYyaaima [it Avadt\. tqaa kR%vaa 

maasaanantrM sa inargacCt\. tt: prM yaid mao Qyaanao kao|ip Antrayaao Bavait, tih- Antbaao-

Qaona tM sa: pirhrit. Paiqa-vaSarIroNa dSa-naM tu na d<avaana\. yada AhM vaaHCaima, tda tona 

sampk-ma\ ktu-Mma\ AhM Sa@naaoima. ikntu pdo pdo ivanaa karNaM tsya manasa: WarM na AhM 

Ga+yaaima. Qyaanama\ eva prmalaxyaM ktu-ma\ yaaogya: manaaoQama-: mama naaist. sampUNa-tayaa: 

ikiHcat\ }nata jaata. Anto naidkaM ga%vaa snaatvatI Klau. tt\ snaanama\ Asa(BaavaM 

inarisatuM kRtma\.yaid mama pUNaa- inalao-pta isawa tih- kqama\ Asa(Baava: jaat:. proVu: 

Qyaanasya isaiw: kYTona jaata. Antbaao-Qao gau$vaaNaI tt: prM tadRSao pỳaaogao na 

pv̀aoYTvyama\.tadRSa: star: na %vayaa AiQagat: [it AbaaoQayat\.     

       mama tsyaa: ca maQyao isqat: vya%yaasa: sfuT: jaat:.saa svaBaavaona saai%vakI . 

ikiHcat\ inaiYawma\ [it Antbaao-Qa: Bavait tih- tt\ %yaxait. ikyadip %yajanaM kYTaya 

syaat\ naama. At eva    saa yaaogamaaga-isqata. 

       caind̀ko maiya %vama\ etavat\ isna*yaisa   [yaM pÌit: to Qyaanasya Antraya na Bavait 

ikma\. 

       p̀Iit: AaQya%maivaVayaa: kdaip Antraya: na Bavait. %vamaip  p̀IitM ikiHcat\ 

ikiHcat\ iSaxasva. Apmaaga-ad\ baih: AagantuM ikaiHcat\ sahayyaM Bavait. [it ]@%vaa saa 

AV kovalaaM madIyaaM kqaaM kiqatvatI. Aa%makaqanao kqanaM Ahma\ Ahma\ Ahma\ [it pHjaro 

gas̀tM Bavait. Alama\ etavata. dIpma\  AanaoYyaaima [it vadntI inaga-ta. (Sārthaḥ, pp. 

160-161) 



  

(“Now you are ready. I will instruct you from today. I will stay in 
this city for a month and come home and teach you every day,” he said. 
After a month he disappeared. Afterwards whenever I encountered any 
difficulty, he taught me from within and solved my problems. He has not 
so far appeared in person. But I can contact him whenever I want. 
However, I do not knock upon the door of his mind too often and 
unnecessarily. My nature is not such that I can adopt meditation as my 
supreme goal of my life.’ 

“ If you remember I went to th e streem and took a bath after the 
worship? That was to get rid of my feeling of being dirty. If  my lack of 
involvement has beentotal, why would I have felt contaminated? The next 
day I had to struggle very hard to engage in meditation. The voice of the 
guru worned me within, “Do not consent to such experiments in future. 
You haven’t reached   that level yet.”) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 138) 
 

In the above passage, the author has written about Yogasiddhi by 
explaining how the body and soul are different. If the body becomes 
contaminated then also by the concentration of the mind one can achieve 
the state of Samādhi. But one should never repeat such sinful deeds 
which drives one to astray. 

 
Thus, Nāgabhaṭṭa achived all the powers through proper guidance 

by his guru. Here Nāgabhaṭṭa again remembered his Pathaalsha,where he 
used to here about ‘Advaita’. 

 

evaM jayaisaMho bauv̀aaNao sait Aip mama mana: naalando Eautama\ AWyaklpnaama\ Asmart\.  

SaMkryaitnaa pìtpaVmaanaona AWOtona tama\ AWyaklpnaaM taolaiyatuma\ AarBat ca . 

SaMkryato: AWOtM yaid ]pinaYa%samBaUtM, tih- baaOwanaama\ AWyat%vama\ Aip ]pinaYat\ t%vasya 

$pantrM syaat\ sandoh: Aip maiya jaat:. (Sārthaḥ, p. 271)  

(Jayasiṁha’s perplexity took my mind back to the time I spent in 
Nālandā  when I used to hear the concept called Advaya and compared it 
with the expression ‘Advaita’ as derived from the Upanishads. It was 



  

possible that ‘advaya’ of Buddhists was also an allotropic form borrowed 
from the Upanishads.)  (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 236)  

 
Nāgabhaṭṭa clearly thinks that, ‘advaya’of Buddhists is taken from 

the ‘Upanishads’. 
 

The author here explained that one can get the capacity of entering 
another’s mind through the practice of yoga and through the tantric 
method also. This is called ‘Parakāyā Praveśa’.  

 

rhsyaM rixaYyato [it yaqaaivaiQa pìtjaanaatu Bavaana\ . AsmadIyayaa tn~S@%yaa vayaM 

tM dRZIkirYyaama: [it ]@%vaa saman~M Sapqama\  Akaryat\. tt: Abav̀aIt\ - BaartIdovyaa: 

pS̀nasya ]<arma\ AnauBavaona eva vaoidtvyama\ [it AsmaakM gau$Naa inaiScatma\. saMnyaaisana: tsya 

tona dohona kamaanauBaava: Anauicat:. tiw hInaM kma- syaat\. Atao yaid ya: kao|ip gaRhsqa: 

maRt: syaat\ tih- tsya SarIrM svasaUxmaSarIroNa pìvaSya kamaanauBava: pàPtvya: [it sa: inaNaI-

tvaana\. ba*̀ma&ainana: Aip ilaMgaSarIrmaa~oNa Aip etadRSaM kma- Avanatyao kilpYyato [it 

WaO Aip AavaaM iSaYyaaO Aaxaopma\ Akuva-. saaixa$poNa ikỳamaaNaM kma- Avanatyao na klpto. 

AhM kamaanauBavao lampT: naOva BaivaYyaaima. AhM @va BaivaYyaaima [it Bavad\Byaama\ &atM 

Bava%yoava. yaid AhM [indỳalaaolauptyaa t~ gaRhIt: syaaM ti-h- tt: maaocaiya%vaa BavantaO maama\ 

Aanayatma\ [it ]@%vaa yaaogadRYT\yaa sava-~ dỲTuma\ AarBat t~Bavaana\.tda maharaja: 

Ama$k: maRt:. AavaaByaMa sah %vairtga%yaa cair%vaa saPtaYTkàoSadUro isqatayaaM ksyaaiHcat\ 

gauhayaaM inaibaDarNyamaQyao igairiSaKro isqatayaaM svaIyaM sqaUladohM pir%yajya ilaMgaSarIrmaa~oNa 

manaaovaogaona pỳaaya gajapirvaaroNa naIyamaanama\ Ama$kSarIrM pàivaSat\. tsya sqaUlaSarIrsya 

saMrxaNasyaBaar: Aavayaao:. tt\ yaqaa na ivaSaIyao-t, tqaa maUilakapỳaaogaM kuva-:. vanyaa: 

pàiNana: yaqaa na tt\ Kadoyau:, tqaa saMrxaava:. tiw SavadSaayaaM vat-to. yaid Anya: 

kiScat\ jaanaIyaat\ tih- AyaM ksya Sava:, ksmaat\ A~ vat-to [it sandoh: ]%pVto. gato 

Aip maasao gau$: Ama$kdohM pir%yajya na p%̀yaagat:. sa: [ind̀yaBaaogavaagaurayaaM baw:[it 

Asya Aqa-:. tt: Aa%maanaM ivamaaocya baih: AagantuM tsya Sai>: naaistvaa?  Aqavaa baih: 

Aagantvyama\ [it &anama\ eva AacCidtM vaa na &ayato. mayaa saaxaat\ ga%vaa tM dRYTvaa 

tda%maana: vaastvaIM isqaitM smaariya%vaa ivamaaocanaM saaQanaIyama\. AittmaaM SaIGam̀a\ [dM 



  

saaQanaIyama\. tn~kayao-Yau bahva:Apayaa: Bavaint [it Bavata Aip &ayaot. [yaM tadRSaI 

pirisqait: eka. (Sārthaḥ, p. 263) 
(Swear that you will guard the secret as prescribed in the Sastras. I 

will make sure through my spiritual powers that the contract is sealed’ He 
continued later, ‘Our preceptor and guruji decided that the answer to 
Bharati Devi should be given only by direct experience. As he was a 
sanyasin, he did not consider it proper for him to enjoy sexual pleasure. It 
was not the done thing. So he decided that when a married man died, he 
would occupy his mortal body with his own astral body and experience 
marital bliss. This was how direct experience could be had. Both of us, 
his disciples, objected that even for a Supreme Self-realized soul, entering 
another’s body even through the astral body was not proper. Whatever 
was done without involvement in a spirit of disinterested pursuit of 
knowledge was not improper, he told us. He went on to say further that he 
would not become embroiled and emotionally involved sexually. He told 
us that if ever he became sensually and sexually involved, we should free 
him and bring him back. He looked around through his inward yogic 
perception and saw that King Amaruka was dead. He walked briskly 
several miles and leaving behind his physical frame in a hill-top cave in 
the midst of a thick forest, he travelled through his astral body with the 
speed of the mind, entered the body of Amaruka as it was being escorted 
by his followers. It is our job to protect his physical, mortal body. We are 
preserving it from decomposing by using precious medicinal plants and 
herbs. We are guarding it from being eaten by wild animals. It is in the 
form of a corpse. If anybody else gets to know this, they will be 
suspicious about the body and wonder why it is being kept there. Though 
it has been a month, our guru has not left the body of Amaruka and 
returned. It means that sexual attraction has arrested and captivated him. 
We do not know whether he has lost the capacity to come out or whether 
the very knowledge of coming out has been blocked. I must go personally 
and remind him of his identity and free him. This is very urgent.) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp. 228-229) 
 



  

The author S. L. Bhyrappa, here proved that the foundation of 
Yoga is Celibacy. He even proved this in his novel through many 
practical examples. 
   
VI.IV.IV VEDĀNTA PHILOSOPHY 
Veda means knowledge. The texts which teach pure knowledge are also 
called Vedas. The ancient seers of India had the realization of the true 
knowledge and it flowed from them effortlessly in form of the texts called 
Vedas. The tradition of India has preserved those texts intact in every 
respect. The earliest texts of the world which are extant are the Vedas. 
Indian tradition maintains that the Vedas are eternal and they were not 
composed by anybody. That is why they are termed ‘Apauruseya’ (not 
created by human effort). This country belives that the seers find the 
eternal Vedas in every creation in their inspired moments.  
              

Vedic literature was not classified or arranged in the early days as 
we find them now. For the sake of convenience of the study and 
understanding and also for easiness of utilizing them in Yajnas, sage 
Vyasa classified the gamut of this vast literature into four Vedas.the verty 
words Vyasa tells this fact. Thus one Veda became four Vedas with the 
names of Ṛgveda, Yajurveda, Samaveda and Atharvaveda. However, we 
should not forget that these names (Rgveda etc.) were already in vogue in 
the upanisads. In the Viṣṇupurana there is a shloka- 

saao|yamaokao yaqaa vaodt$stona pRqak\ kRt:. 

catuQaa-qa ttao jatM vaodpadpkananama\..  

(The Veda, which was one huge tree, w as divided into four texts by 
Vyasa; then the garden of Vedas with four trees came into being.).  
               
 Each Veda consists of four distinct parts namely, Saṁhitā, 
Brāhmaṇa, Āraṇyaka and Upaniṣad. The collection of mantras is called 
Saṁhitā. Brāhmaṇas give explanation usefil for thr performance of the 
Yajñas. These contain prose port texts which are to be studied in the 
forests, while the dwellers have Vairāgya (lack of interest in wordly life), 
are Āraṇyakas. The text that deals with the spiritual matters (Ātman, 
Brahman etc.) are the Upaniṣads.  This division is not strictly right. The 



  

Īśāvasyopaniṣad occurs in the Saṁhitā. The Bṛhadāraṇyakopaniṣad has 
the features of both Āśramas. They are: 
1. Brahmacarya(Student) 2. Garhasthya(Householder)  

3. Vanaprastha(Forestdweller) and 4. Samnyasa(renunciation) 

In the first stage, the study of the Vedas is done. In the second, the 
Yajnas described in the Brahmanas are performed. In the third, the study 
of the spiritual texts and practice of detachment are prominent. In the 
fourth, total renunciation is achieved in the light of upanisads and 
liberation is obtained. This was the ideal life in the Vedic ages. Thus a 
relation may be seen between the four divisions of the Vedas and the four 
stages of the life of the Vedic times.  
 

The author has given more importance to the Āśramas which is the 
duty of a man as asocial animal. One should follow these duties which are 
there in Vedic scriptures. Without following these Nāgabhaṭṭa the hero of 
novel became unsuccessful and non-satisfied in his life: 

 Asmad\Qama-sya maindrM inaima-maaNa: sqapit: [it savao- Asmaana\ saaiBamaanaM  vaIxyanto. 

Ba+vaya- toYaama\ AsmaakM ca maQyao Antrmaist. svamatsya pc̀aar: kt-vya: [it ]%saah: toYau 

ekOksya Aip Aist. toYau Qama-pc̀aar: Qamaa-carNasya AavaSyakma\ A=\gama\. Asmaasau 

pc̀aarsya ikmaip sqaanaM naaist. evaM to ps̀arint. vayaM saMkucaama:. jaaitvaNa-Qamaa-NaaM banQao 

AsmaakM ps̀aar: naOva Sa@yato. Qamaa-ntrsvaIkrNaM Bavatu [it p%̀yahma\ Asmaana\ pIDyaint 

Klau. ekda mama p%naIma\ etivdYayao ApRcCma\. ‘Qama-: ya: kao|ip Bavatu . AsmaaiBa: 

sauiKiBa: Baivatvyama\ [it mau#yaM nanau?  AsmaakM iSaSauM k: dova: Arxat\?  [it saa 

Avadt\. AsmaakM ivdtIyaiSaSaao: kNzmaalaaraoga: jaat: [it AsmaakM iva*valata AasaIt\. 

Asma%kuTumbao iSalpona saakM vaOVSaas~maip vat-to. AhM EaIganQaM GaYa-iya%vaa AaOYaQalaopM 

kRtvaana\. ikyadip AaOYaQaM ikỳataM naama dOvakRpaip Apoixata nanau?  At: kuladovatayaa: 

mahoSvarsya pirp̀aqa-namaip Akuma-. PàaitvaoiSa@ya: Aaga%ya saan%vanavaa@yaaina baùvaaNaa: iSaSauM 

saMrxaint sma.taiBa: mama Baayaa-yaa: samaaQaanaM manaaobalaM ca vaiQa-tma\. ‘AsmaakM dovaaya pàqa-

naayaaM samaip-tayaaM inaEcapc̀Ma iSaSau: inaramaya:  BaivaYyait. PàsaUtsya iSaSaao: jaIvanasya pS̀nao 

]pisqato cacaa- maastu’ [it ba*vya: is~ya: Avadna\ ikla. [yaM pirpàqa-naaM samaip-tvatI. 

iSaSau: ]llaaGaoa|Bavat\.madIyaona AaOYaQaona vaa, kuladOvatsya mahoSvarsya ps̀aadona vaa, Aqavaa 



  

pìtvaoiSakO: ]>sya EamaNadovasya Anaugah̀oNa vaa - k: ivavaR%ya kqayaot\?  EamaNadovaanaugah̀oNa 
eva iSaSaao: inaramayata jaata [it mad\Baayaa- pUNaivaSvaasaM pàPtvatI. PàitvaoiSakanaaM pB̀aava: 

tava<aIva:̀. [danaIM mama Baayaa- eva vadit EamaNaQama-svaIkaro k: daoYa:? gaRho AsmaakM 

dovamaip pUjayaama. svagaàmao jaIivakahInaanaama\ Asmaakma\ ett\ EamaNamaindrinamaa-Naona Klau 

AHjailapUNa-M QanaM, vaasagaRh, M dasaI ca [it saklaM labQama\ [it. (Sārthaḥ, pp. 71-72) 
(All of them treat me with great affection as I am the builder of 

their holy precincts. Sri Bhatta, there is a difference between them and us. 
Each of them is enthusiastic about propagating his religion. Publicizing 
their religion is an essential aspect of their religious practice. There is no 
place among us for publicity. Thus, they are increasing and we are 
decreasing in numbers. It is not possible at all for us to spread ourselves 
out given our restrictions of caste, community and religion. Since they are 
pestering us everyday to convert, I asked my wife one day. And she said, 
“What does it matter which religion it is? Isn’t it important that we should 
be happy? After all which god was it that saved our child?” She was 
referring to our second child who fell seriously ill. Our family also has a 
tradition of dispensing medicine in addition to practising sculpture. No 
matter how much medicine is administered, we need the grace of God 
also, don’t we? We prayed to our household deity Maheswara. All the 
neighbours visited us, looked at the child and consoled us. My wife felt 
very comforted. Several women, it seems, told her that if we surrendered 
to their god in the interest of our child he would certainly be cured, no 
matter what the disease was. My wife took a vow in the traditional 
manner. The child was cured. How does not really know whether it was 
because of my medicine, or the grace of our family deity Maheswara, or 
because of the Buddhist god? However, she believes that it was because 
of the Buddhist god. The influence of the neighbours is that strong. Now 
she herself says that there is nothing wrong if we convert to Buddhism. 
She says, “At home we can worship our god also. We, who were very 
poor in our town, came here and isn’t because of the building of this 
Buddhist temple that we have got plenty of money, a house to live in, and 
even a servant?”) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 67) 

 



  

They call the same god by different names like Indra, Mitra, 
Varuna, Agni, Suparna or Garutman. The learned scholars described the 
one truth in many ways. They call it Agni,Yama and Matarisvan. Here 
the author says that one should stay in the religion into which they were 
born. Even it is said in our Vedas also.  
 

According to the occupation the society is divided into four groups 
viz. the Brahamana- the teacher, the Kshatriyas- the warriors, the 
Vaishya- the man of money and Shudras- keeps the city clean. In the 
following stanza the author wants to tell us that everybody should be in 
same caste in which they are born. No one have any right to convert 
anybody: 

 

maNDnaimaEagau$: Avadt\ - janmana: jaatM jaaitQama-ma\ pirvat-iayatuM na kiScat\ 

Sa@naaoit. sa Klau Apirva%ya-:. tsya kulaM tdIyama\. toYaaM toYaaM kulainayamaa: tO: tOrova 

kt-vyaa:. AnyaoYaaM t~ pv̀aoSa: naaist. AiQakarao|ip naaist. Qama-gaurao: baà*maNasyaaip 

naaist. rajaSai>mat: xai~yasyaaip naaist. Aqa-Sai>mat: vaOSyasyaaip naaist. Anyao yaid 

t~ pv̀aoYTuma\ AiQakarM dSa-iyatuM vaa yatnto, tih- tsya kulasya janaa: pm̀auKaSca AvakaSaM na 

ddit. (Sārthaḥ, p. 228)  

(The Sri Guru continued, ‘Nobody can change the dharma of caste, 
which is the dharma of birth. It is incontrovertible. Each creed is its own. 
The people of each creed should stick to their own rules and regulations, 
responsibilities and duties. No outsiders should be allowed entry. They 
have no right. No one has a right. Not the Brahmin, the teacher; not the 
Kshatriya, the warrior; not the Vaishya, the man of money. If the others 
try to enter and exercise authority, it should not be allowed.’) (The 
Caravan ‘Sārtha’ of S. Ramaswamy, p. 196) 

 
Buddhist’s main aim is conversion. Every Buddhist was eager to 

convert the people into Buddhism. So here Mandana Mishra Guru was 
telling that one should live midist of the people with their own profession, 
no one would have capacity to convert them. Even his guru Mandana 
Mishra told him as: 



  

 

naaTko naT: Aasama\ [it %vayaa ]>ma\. kailadasakRtsya AiBa&anaSakuntlasya 

vacanaM vadisa. [dM %vayaa &ayatama\. gaRhsqaaEama: vaOvaaihkjaIvanama\ [it ekM va`tma\. 

vat̀inayamaanausaaroNa Baavanaayaa: EauitM vayaM yaaojayaama:. vat̀inayamaanausaaroNa Eauitma\ Ayaaojayana\ 

maanava: na Bavait ]<ama: vat̀I. kma-maaga-sya maUlat%vama\\ [dma\. (Sārthaḥ, p. 233) 

(‘You said you were an actor. You are talking the language of 
Kalidasa’s Shakuntalam. Please be very clear about this. Grihasthashrama 
is an ashrama like the other ashramas – a sacred path to follow and a way 
of religious life. For man who is not internally attuned to the marriage 
oaths it cannot be a vrata – a sacred undertaking. This is the fundamental 
principle of karmamarga.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 
201) 
 

The author highlighted on ‘Grihasthashrama’, that was like a 
‘Vrata’. One should follow the way of sacred life and religion strictly. 
Otherwise, he would not become successful in his life. Here the author 
describes a typical Vedic house where one can see the Vedic atmosphere. 
Bharti Devi, Mandana Mishra’s wife was born and brought up in such an 
atmosphere and become a typical Indian women scholar of 8th century. 
The author successfully sketched her character and even Vedic 
philosophy is lively that a reader can get a great knowledge about Vedas. 
In the following Quotation one can get the whole picture of Bharti Devi’s 
life very lively. 

 

AsmaakM gaRho sada sava-da vaodpaz: pàvat-t. ivaiBannaoBya: doSaoBya: AagacCnt: 

ivaVaiqa-na:. na kovalaM SaOSavaavasqaayaaM, gaBaa-vasqaayaaM isqatyaa Aip mayaa vaodpaz: 

AEaUyat. EaavaM EaavaM YaYzo vayaisa eva kitpyaana\ Baagaana\ laaopM ivanaa pzaima sma. AYTmao 

vaYa-oo pàya: savaa-: saMihta: mama kNzsqaIBaUta:. koYaaHcana BaagaanaaM pdpaz:, km̀apaz:, 
jaTapaz:, Ganapaz: Aip vaacaaoivaQaooyaa:  Aasana\. tqaaip AhM s~I. vaodaQyayanaaiQakar: 

mama naaist. vaodM EaaotuM na inaba-nQa:. gau$mauKona AQyayanaM tu inaiYawma\. EavaNaona vaodana\ 

iSaixatvatI. mama maata Aip evama\. yada yada ipta gaàmao na Bavait sma tda tda 

AaOpasanaagnao:paalanaM tsyaa: kt-vyama\ AasaIt\. tdqa-ma\ Apoixatana\ man~ana\ iSaixatuM tsyaa: 



  

AiQakar: AasaIt\. tavat\ iSaixatvatI ca. ipta sampd̀ayasqa:. madip vaYaa-NaaM ivaMSa%yaa 

jyaayaana\ Agaj̀a: Aip tqaa. ‘BaartI AtIva pT\vaI. gau$mauKt: pazM ivanaaip vaodana\ 

AiQagatvatI. vyaakrNaM, tk-M,    dSa-naaina,kavyaaina, AlMakaraidkM ca k̀maoNa iSaxayaama 

[it iptrma\ Aba`vaIt\. tismana\ kalao mama maata prlaaokvaaisanaI AasaIt\. ipta saat=\kma\ 

ApRcCt\ %vayaa kqyamaanaM saaQau. ikntu svasamaanaivaVaM pirNaotuM vara: ibaByait caot\? Asyaa: 

ivavaah: kqaM saaQanaIya: syaat\? [it. tadRSamaova pitM gavaoYayaama. yaid na laPsyato yaaogya: 

var:, ti-h- eYaa ba*̀macaairNaI eva itYztu. pTubauwo: ivaVapoixaNyaa: knyaayaa: 

AvakaSavaHcanaa na kayaa- [it mama Agaj̀asya vacanama\ ip~a purskRtma\. vastut: Agaj̀a: 

eva mama gau$:. mad\iQaYaNavaogaanausaaroNa sa: baaoQayait sma. gaRho isqatO: AnyaO: iSaYyaO: sah 

]pivaSya ca maaM baaoQayait sma. pRqagaova saa iSaxaNaIyaa [it ip~a kiqatM ca Aga`jaona na 

purskRtma\. yada AhM dRYTrjaa: ABavama\, tdnantrma\ Aip sa AnyaO: iSaYyaO: sah eva 

iSaxatama\. ikntu ekismana\ paSvoa- ]pivaYTa iSaxatama\. pRqa@krNaM tsyaa: [triSaYyaaNaaM 

ca ba*̀macaya-saMklpsya SaMknaimava [it Avadt\. tismana\ kalao Agaj̀asya eva vaak\ 

AiQakpB̀aavaSaailanaI AasaIt\. tsya ivaW%vakIit-: sava-~ ps̀aRta. [trba*̀macaairvat\ mamaaip 

AlaMkaraBarNa puYpganQaaidsaovaa pìtiYawa AasaIt\. toYaaimava mama iSarsaao mauNDnaM tu na 

kRtma\ AasaIt\ .Ayamaok eva ivaSaoYa:. toYaaimava mama Aip dp-NadSa-naM na Anaumatma\ AasaIt\ 

ba*̀macayaa-Eamasya inayamaoYau kaip iSaiqalata maiWYayao na AasaIt\. (Sārthaḥ, p. 230)  

(In our house, Vedic recitations went on continuously. Students 
came from all over the place. Not only since childhood but even before, 
when I was in my mother’s womb, the recitation of the Vedas would 
reach me. Through intermittent listening, I can faultlessly recite a good 
part of it. I knew a major part of the Saṁhitā – the literary section – by 
the time I was eight. I knew some of the recitations by rote in all the four 
increasingly difficult ways of recitation – padapatha, kramapatha, 
jatapatha and ghanapatha. But, after all, I am a woman. I could not learn 
the Vedas directly from the guru as there is no scriptural sanction to do 
so. I learnt everything by just listening to it. My mother was also like that. 
When father was not in town, she had the responsibility of keeping the 
sacrificial fire at home going, to learn the relevant mantras for which, 
there was scriptural sanction. My father was a strict traditionalist. So was 
my brother who was twenty years my senior. My brother told my father, 



  

‘Bharati is so intelligent. Even without being taught by a guru, she has 
learnt the Vedas. Let us teach her grammar, logic, the other systems of 
philosophy, literature and poetics.’ Mother meanwhile had died. Father 
expressed his concern, ‘What you say is true. But if she becomes so 
learned, would it not frighten off prospective bridegrooms? How will we 
get her married? Yet he agreed to my brother’s proposal. ‘Let us search 
for an eligible husband. If by chance we cannot find such a match let her 
remain a virgin. It is not right to deny scholarship for a girl who is so well 
equipped intellectually.’ Actually my elder brother was himself my guru. 
He was teaching me as fast as my capacity stretched. He was teaching me 
also along with the boys who were being taught at home. Though Father 
said that I should be taught separately, brother did not agree. Even after I 
attained puberty the practice continued and he said, “Let her sit a little 
away from the group. To segregate her from the boys means that you 
suspect their celibacy.” By then brother’s voice carried authority. His 
fame as a great scholar had spread far and wide. Like any other student, I 
was forbidden to wear ornaments or decorations. My only concession was 
that I did not have to shave my head. Like them I too was also forbidden 
to look into a mirror. There was absolutely no relaxation in the strict rules 
of the brahmacharya ashrama – the traditional first stage of Hindu student 
life.) (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 198-199) 
 

Here we can see that the author sketched a special different women 
character of 8th century. Bhartidevi’s father and brother both were strict 
traditionalist. Bhartidevi was so intelligent that she had learnt the Vedas 
without even being taught by the guru. So both father and brother were 
forced themselves to teach her systematically thinking that, it was not 
right to deny scholarship for a girl who was so well equipped 
intellectually. Thus the author successfully sketched a character of 
brahmacharya-ashrama for a girl. 
 

When Nāgabhaṭṭa and Jaysimha returning to Mathurā  after 
listened  the debate between Shankarayati and Jaysimha, they discussed 
about the debate Jaysimha told Nāgabhaṭṭa as follows… 

 



  

AivaVa maayaa [it eksya t<vasya Wo mauKo , sagauNaM ba`*ma inagau-NaM ba*̀ma pàitBaaisak-

vyaavahairk-parmaaiqa-kBaodona sa%yasya ~OivaQyaM ,jaIvasya ca [-Svarsya saaxaI<vaM sa%ya%vasya 

imaqyaa%vasya ca BaUmaya: [it sava-ma\ ivavarNaM yada d<aM tda mama Aip smarNaM spYTma\ ABavat\. 

    sa: yait: bauiwmaana\ eva [it tk-yaaima [it Avadt\ jayaisaMh:. 
     t~ naaist saMSayalaoSa: Aip. 

     ikntu tsya saMnyaasa: eva prmaaEama: [it AMgaIkaya- Bavait. 

     yaid tsya tk-ma\ AByaupgacCama: tih-   

     AByaupgamaah-tyaa kaOSalyaM pUNa-ma\ Baait Klau. 

     prmaadSa-BaUtM sava-~ samainvatM Bavaot\. savao- yaid saMnyaaisana: syau: tih- pp̀Hcasya ka 

gait: [it BaartIdovyaa kRto p`Snao, jaga%saMsaar: Bagava%saMklpanausaaroNa AnantkalaM pv̀ait-

Yyato, tsya isqato: gato: vaa ivaYayao konaaip icantiyatvyama\ [it ]<arM yait: d<avaana\ [it 

Avadma\. (Sārthaḥ, p. 273) 

(‘That ascetic must be a very intelligent man,’ Jayasiṁha said. 
‘There is absolutely no doubt about it.’ 
 ‘But you must accept that sanyas is the ultimate of the four 
ashramas or stages of life.’ 
 ‘If you accept his logic.’ 

‘It is convincing enough to be accepted.’ 
‘When Bharati Devi told him that what was Ultimate must be applicable 
to all people and questioned, what would happen to the world if 
everybody became an ascetic, the young sanyasin replied that the world 
would go on according to God’s will and therefore no one need worry 
about it.) (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 237-238) 
 

Here we can see the brilliant capacity of the author who tried to 
relate the philosophical logics to life so tactfully and takes them 
practically. Being a brilliant philosopher he also thinks just like a 
common man. The Arabs captured the Sun temple of Moolsthana and 
wanted to destroy the Idol and even the whole temple. Nāgabhaṭṭa being 
an orthodox Brahmin convensed the people as follows.  

maUlavaOidkpwtaO ivagah̀ao|ip naaist, dovaalaya: Aip naaist. t~ kovalaM haoma- 

hvana- ya&a: saint. (Sārthaḥ, p. 289)  



  

(According to original Vedic practice there was neither idol nor 
temple, only sacrificial rites and rituals like homa, havana and Yajña.) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, p. 251) 
  

In Karmakāṇḍa, the idol worship is not there and importance of 
Homa, Havana and Yajña is described deeply. 
 

VI.IV.V PŪRVA MĪMĀṀSĀ 
The former part of Vedas consists of ritualistic acts is called Pūrva 
Mīmāṁsā which is also consisting of religious duties, so it is called 
Dharmamīmāṁsā or Karmamīmāṁsā. 

 
Jaimini compiled and systematized the Mīmāṁsāsūtra. These 

Mīmāṁsakas are divided into three paths as Bhaṭṭa School and 
Prabhākara School and Miśra school. The Prabhākara School recognizes 
five pramāṇas - perception, inference, verbal testimony, upamāna and 
presumption while the followers of the Bhaṭṭa School recognizes six with 
the addition of anupalabdhi.  

 
Formerly Pūrva Mīmāṁsā did not belive in the God, but later 

Mīmāṁsakas belive in the God who sent the creator. 
 

VI.IV.VI UTTARA MĪMĀṀSĀ 
The former part of Vedas consists of Karma while the latter part of Vedas 
consists of knowledge. Brahmasūtra is the foremost book of Vedānta 
Darśana. Three different commentators Śaṅkara, Mādhava and Rāmānuja 
commented on the Vedānta Darśana and also became famous as Advaita 
Siddhānta, Dvaita Siddhānta and Viśiṣṭhādvaita Siddhānta respectively. 

 
VI.IV.VII THE GREATNESS OF THE GĪTĀ 
Truly speaking, none has power to describe in world the glory of the 
Gītā, for it is a book containing the highest esoteric doctrines. It is the 
essence of the Vedas; its language is so sweet and simple that man can 
easily understand it after a little practice; but the thoughts are so deep that 



  

none can arrive at their end even after constant study throughout a 
lifetime. 

 
VI.IV.VIII PRINCIPAL TEACHINGS OF THE GĪTĀ 
For His own realization, God has laid down in Gītā two principal ways- 
(1) Sāṅkhyayoga and (2) Karmayoga. Of these –  
(1)  All objects unreal like the water in a mirage, or the creation of a 

dream, Guṇas, which are the products of Māyā, move in the Guṇas, 
understanding this, the sense of doership should be lost with regards to 
all activities of mind, senses and body and being established ever in 
identity with all pervading God, the embodiment of Truth, Knowledge 
and Bliss, consciousness should be lost of the existence of any other 
being but God. This is the practice of Sāṅkhyayoga. 

(2) Regarding everything as belonging to God, maintaining equality in 
success or failure, renouncing attachment and the desire for fruit, all 
works should be done according to God’s behests and only for the 
sake of God; and with utmost faith and reverence, surrendering 
oneself to God through mind, speech and body, constant meditation on 
God’s Form with rememberance of his names, virtues and glory, 
should be practiced. This is the practice of Yoga by disinterested 
action. 

The result of both these practices being one; they are regarded as 
one in reality. However, during the period of practice, they being 
different according to qualifications of the Sādhaka, the two paths have 
been separately described. Therefore, the same man cannot tread both the 
paths at same time, even as thought there may be two roads to the 
Ganges, a person cannot proceed by the both paths at the same time. Out 
of these, Karmayoga cannot be practiced in the stage of Sannyāsa, for in 
that stage renunciation of Karma in every form has been advised. The 
practice of Sāṅkhyayoga however, is possible in every Āśrama, or stage 
of life. 

 
If it is argued that the Lord has described Sāṅkhyayoga as 

synonyms with Sannyāsa, therefore, Sannyāsa or monks alone are 



  

entitled to practice it, and not householders, the argument is untenable, 
because in the course of his description of Sāṅkhyayoga, the Lord, here 
and there, showed to Arjuna that he was qualified to fight, even according 
to that standard. If householders were ever disqualified for Sankhyayoga, 
how could be these statements of the Lord be reconciled? True, there is 
this special saving clause that the Sadhaka qualified for the path of 
Sankhya should be devoid of identification with the body, the practice of 
Sāṅkhyayoga cannot be properly understood. That is why the Lord 
described the practice of Sāṅkhyayoga as difficult and disinterested 
Karmayoga, being easier of practice, the lord exhorted Arjuna, every now 
and then, to practice it, together with constant meditation oh Hi m. 

 
In the novel Sārtha, the author is keen in using the extract of the 

Gita throughout the novel. Whne the Buddhist Bhikku Vajrapāda 
compelling the Sthapati to convert then Nāgabhaṭṭa wanted to talk to him. 
Thus, Nāgabhaṭṭa was prepared to argue with Bhikku Vajrapāda, as he 
did not have any right to force Viśvakarmā Stapathi to convert to 
Buddhism. Thus, the author use the summary of Gītā throughout the 
novel according to the situation  
 
VI.IV.IX TANTRA PHILOSOPHY 
Tantra is philosophy which has no respect in our society as it is a left 
path. The tantriks mostly live in the isolated place like graveyard, forest 
or on the hilly area. They take liquor, hunt eat meat of dogs or fish etc. 
they meditate to achieve extra ordinary powers like mind reading, 
penetrating exercises and breath control which facilitate meditation.  

 
Some tantriks had the power to read the mind of anyone at whom 

they looked steadily, making precise enquiries about their family, 
relatives and friends, which was enough to earn money and respect of 
people. A Sādhaka perform ‘Yoni Pūjā’ which gives more power to 
tantriks which is totally opposite to the Yoga philosophy. In the following 
paragraphs, the author described practically the daily routine of a tantrik 
which was very different and disgusting. 

 



  

 svalpkalao vyatIto kScana saMnyaasaI tM maNDpma\ Aagat:. tsya sknQao eka 

Baisak̀a. dixaNahsto rjjaubawM maRtsya Sauna: AlpM SarIrma\. tsya dNDsya Agaò i~SaUlama\. 

tsya SmaEaUiNa koSaaSca jiaTlaaina. kalavaNa-: kmbala:. tona vaoiYTtM mailanaM vasanaM sa: 

vaamaacaarI [it spYTM Vaotyait sma. 

svaIyaM vas~gaìnqaM Sauna: SavaM ca BaUmaaO inaQaaya, [tstt: gavaoYaiya%vaa kainaicat\ 

SauYkaiNa kaYzaina saMgaR*ya Aanayat\. tt: svaBais~kayaa: SaaNaM vai*naiSalaaKNDM SalkM ca 

gaRhI%vaa Salko vai*nakNaM inaixaPya mauKona fU%kR%ya jvaalaama\ ]%paaV tdupir kaaOSalaona 

da$Saklaaina inaQaaya AignaM pàjvaalayat\. tdupir baahupm̀aaNaaina kaYzaina inaQaaya AignaM 

puna: pj̀vaalya t~ Sauna: SarIrM nyaQaat\, tdupir ca ca%vaair kaYzaina inaQaaya  ipihtvaana\. 

sava-M imaila%vaa Qaga\Qaigait jvailatuma\ AarBat. tismana\ jvalait ivaramaao labQa: [tIva va*nao: 

ikHca_Uro ku@kuTvat\ ]pivaSya malMa vyasaRjat\. 

malaivasaja-naanantrM p%̀yaavaR<a: sa: svadixaNahstona AMgauYzmaa~ma\ svamalaM svaIkR%ya mauKo 

inaixaPya caiva-%vaa Aigalat\. tsya mauKo Asa*yaBaavanaa naasaIt\. kNznaaDInaaM Svayaqau: 

,nayanayaao: jalaM vamnaM vaa tllaxaNaaina vaa na AdRSyant. Annasya kvalaM yaqaa vadnao inaixaPya 

caiva-%vaa igalait ,tqaa malamaip sahjatyaa caiva-%vaa gaINa-vaana\. 

svalpkalaanantrM pa~M vaairNaa pUriya%vaa yada sa: inavaR<a: , tda Sauna: SarIrM 

kalavaNa-M jaatma\.tt\ va*noa: Apsaaya- SaItIBaivatuM mau@%vaa sa svagaǹqao: da$caYaikkaM baih: 

AanaIya tsyaa: ikmaip ibanduSa: patuma\ AarBat. tnmaVmaova syaaidit spYTma\. Cuirkyaa 

Aignap@vaM SvamaaMsaM KNDSa: kt-iya%vaa mauKmaa$tQamanaona ikiHcacCItM kR%vaa Kaidtuma\ 

AarBat. maQyao maQyao ibandumaa~M maVma\. ekda pa~gatM naIrM ca Aipbat\. (Sārthaḥ, pp. 

96-97) 
(Soon a sadhu came to the mantapa. He had a bag on his back. In 

his right hand, dangling from a rope was a small dog’s carcass. He carried 
a long stick like a trishul- a trident. Thick, knotted, dishevelled hair, 
moustache, and beard. A black blanket. His extremely dirty clothes 
indicated that he was a vamachari, a man who followed the ‘Left Path’ of 
action.  

Placing his bag and the dead dog on the stone floor of the mantapa, 
he searched around and collected some dry twigs. He took out flint stones 
from his bag, rubbed them together and started a fire. He laid the small 



  

sticks around the fire such that the fire spread. He put the larger sticks on 
top and fanned the fire into a steady flame. Then he placed the dead dog 
on it and arranged some more wood over it. The carcass started to burn. 
When the flame became steady, he moved away from the fire and 
defecated.  

After defecating, he picked up some faces with his right hand, put 
it in his mouth, chewed, and swallowed it. There was no sign of disgust 
on his face. The veins of his neck did not bulge, his eyes did not water, 
and he did not vomit. He had eaten it as though it was ordinary food.  

By the time he returned with the water, the carcass had turned 
black and the fire had burnt itself out. He pulled out the carcass and 
leaving it to cool, took out from his bag a wooden flask and started 
sipping from it. I understood that it was liquor. With a small dagger he 
cut out pieces of the dog’s flesh, and while he ate them, he drank 
mouthfuls of the native liquor. At one point, he even drank some water.) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, p. 89) 
 

Here the author explained the fiscal mind of Nāgabhaṭṭa who could 
not take the proper decision of life. Nāgabhaṭṭa was curious to know 
about his wife Śālinī and his friend Amaruka. So, he wants to learn mind 
reading. He failed in the path of Yoga and wanted to try the tantrik way. 
So, he went to a deserted area in search of his guru and waited there for 
five days patiently, knowing all this the guru came and said as follows: 

 

“%vayaa A~ AagantuM  yada inaNaI-tM, tda eva mayaa &atma\\. tva inaYzama\ 

AaidỳamaaNa: eva A~ Aagat: Aisma. AV Amaavasyaa. yaaoinapUjaaM ktu-ma\ [mama\ 

AanaItvaana\. tt\ tn~M yada Aacaraima ,tda Anyaona A~ na Baivatvyama\. %vama\ [danaIM 

@vaaip kàoSadUro ga%vaa rai~M vyatI%ya saUyaao-dyaat\ pàga\ AagacC.” (Sārthaḥ, p. 104)  

(‘I knew the moment you thought of coming here. I have come 
because I admire your single-minded devotion. Today is new moon day. I 
have brought her here to perform yoni pooja (worship of the vagina). 
When that tantra is performed, no one else should be present. Go away 
now and come back before sunrise.’) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 95) 



  

 
His guru wanted to perform ‘Yoni Pūjā’. So, he sent him back and 

told him to come back next day before sunrise. As he knew a little about 
this Pūjā he slept thinking about that. 

 

yaaoinapUjaayaa: ivaYayao AspYTM mayaa Eautma\. saa pUjaa Sai>ma\ AaraQya tsyaa: 

Aa*vaanaM ktu-M kaicat\ ikỳaa, maOqaunaM tsyaa: A=\gama\ [%yaotavat\ mayaa &atma\. 

saa vaoSyaa maNDpsya paYaaNasqalao Qanauirva svaIyaM nagnaM SarIrM vakÌkR%ya paiNapadM ca 

BaugnaM kR%vaa paSvao- sauPta inadàit sma svaapvaolaayaaM  tyaa svaaopir AastRtM caIrM inad̀aitvalanaO: 

sqalao AQaa-vaR<aaO pittma\. tsyaa: Ailako ivaSaalaakRitku=\kumasqaasakma\ AasaIt\ . 

stnayaao: koSaBairto yaaoinapd̀oSao ca GaRYTEaIganQalaop: SaYkao dRYT:. jaanaunaao: kUp-ryaaoSca 

EaIganQapi+ka: . koSapaSao vai*napaSao dRSyamaanaa plaaSakuasaumamaHjarI. tsyaa: paSvao - nagnaao 

vaIrasanao ]pivaYT: inamaIilatnayana: QyaanalaIna sa: AasaIt\ tsya falao vaxaisa jananaoindỳao ca 

ku=\kumalaop: AdRSyat. (Sārthaḥ, p. 105) 

(I had heard of yoni Pūjā and knew that it meant invoking and 
worshipping Śakti, the female principle, and that sexual union was of part 
of that worship. 

I saw the woman sleeping on the stone floor of the mantapa, her 
naked body bent like a bow. The clothes she had worn when she went to 
sleep now lay on the floor in spirals, for she must have rolled about in her 
sleep. Her forehead was thickly covered with vermilion. The sandalwood 
paste on her breasts,genitals, knees, and elbows had dried up. A bunch of 
flame-red flowers adorned her hair. The tantrik was seated naked in 
virasana, in deep meditation – his chest, face and genitals smeared with 
vermilion.) (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 95-96) 
 

Next day morning he saw the pooja performed by his Guru and 
followed his instructions. He became a totally dedicated pupil and 
followed whatever the Guru said, and learnt all from his Guru. But his 
Guru advised him not to waste the power unnecessarily for reading the 
minds of others as follows: 

 



  

evaM Anyamana:pv̀aoSaoa mayaa laIlayaa laByato sma. Asyaa: Sa>o: pỳaaogao na kiHcad\  

daoYa: . ikntu yaava%pỳaujyato ,tavad\vyaiyata Bavait Sai>: .ivanaa pỳaaojanaM ikimait 

vyaiyatvyaa ?  ivavaokI sada vyayaad\ AiQakma\ AayaM rxait [it sa: ihtma\ ]paidSat\. 

Qyaanasya saulaBaisawyao pìtidnaM sa: kainaicat\ Aasanaaina p̀aNaayaamaM ca AbaoaQayat\. 
(Sārthaḥ, p. 106)  

(Thus penetrating another’s mind became very easy for me. There 
was no harm in using it. But when something is used, it is naturally 
expended. So why should one waste one’s powers unnecessarily, he 
would argue. He would also point out that the wise man always earned 
more than he spent. He made me practise certain bodily exercises and 
breath control that facilitated meditation.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, pp. 96-97) 
 
Nāgabhaṭṭa learnt all from his Guru then his Guru said: 

yanmayaa baaoiQatvyaM, td\ baaoiQatvaana\ Aisma. %vama\ eva ksyaaiHcat\ AmaavasyaayaaM 

yaaoinapUjaaM kR%vaa saaQanaayaa: pirsamaaiPtM ku$. tt: kIdRSaI AiQaka Sai>: vaSaIkrNaIyaa 

[it %vama\ eva &asyaisa. t%saaQanaayaa: maaga-: Aip Qyaanao pìtBaait. yaid Apoxasao ti-h-  

Qyaanao maama\ AasaaV pRcC” [it. (Sārthaḥ, pp. 107-108) 

(I have taught you all I can. Consummate your religious 
observance yourself  by performing the yoni pooja on some new moon 
night. After that you will on your own understand how to acquire greatest 
powers. The means of such attainment will also flash forth in your 
meditation. If you wish you can approach me in your meditation and ask.) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 97-98) 

 
Guru advised him to perform ‘Yoni Pūjā’ himself and then went 

towards north. The author described the ‘Yoni Pūjā’ as follows: 

 

yaaoinapUjaayaO Sai>$ipNaI naarI kaicat\ Apoixata. naTI, kapailakI, vaoSyaa, 
rjakI,   naaiptaa=\ganaa, bàa*maNaI ,SaUdk̀nyaa ,gaaopalaknyaa ,maalaakarsya knyaa- navasau 
s~IYau kaicat\ Baivatuma\ Ah-it. saa kumaarI na Bavaot\ . svamaata na Bavaot\. 



  

     xatyaaoina: pUjaiyatvyaa Axata naOva pUjayaot\. 

     AxatapUjanaad\ doiva isaiwhaina: pdo pdo.. 

svap%naI Anyap%naI vaa ivavaihta Aivavaihta vaa Bavatu.  

    ksyaaip AaZ\yasya gaRhsya pur: isqa%vaa t~ puravaR<aM maR%yau-vaodnaa-raoga-naYT-

BaỲTaidivaYayama\ ]@%vaa ‘ yaid yaaogya: pìtbanQa: na ivaQaasyato, tih- prstat\ BayaMkrI 

ivapi<a: BaivaYyait’ [it bav̀aIima caot\,   Qanavyayama\ AgaNaiya%vaa pìtbanQaM kariyaYyait. 

‘Bavaana\ eva [maM pìtbanQaM kR%vaa Asmaana\  rxa.’ [it padyaao: pitYyait . t~ pt̀arNaa 

kt-vyaa na Bavait . vaastvaM daoYapìtbanQaM kR%vaa dixaNaaM sampaV taM Sai>$payaO datuM 

Sa@yato [it ]payaao|ip ABaat\. (Sārthaḥ, p. 108) 
(There were nine kinds of women who were eligible – an actress, a 

kapalika, a prostitute, and so on. She should not be a virgin. She should 
not be a mother, according to the injunction Khstayonih pujitavya 
akshatam naiva pujayet. She could be one’s own wife, another’s wife, a 
married woman, or an unmarried woman. 

I could stand at the door of some rich men’s house and recount 
their past – the troubles and  tribulations that they had gone through, the 
diseases and deaths that had taken place in their family, their 
transgressions – and tell them that unless they performed the appropriate 
propitiatory rites they would come to great grief. They would then 
immediately fall at my feet and beg of me to protect them. They would 
not mind spending any amount. But I did not want cheat them. The 
proper, prescribed rituals could be conducted and money earned quite 
honestly, and that could be spent for my pooja.) (The Caravan ‘Sārtha’ of 
S. Ramaswamy, p. 98) 
 

Here the author explained the Yoni Pūjā that is meant for invoking 
and worshipping the Śakti. Nāgabhaṭṭa achieved the tantrik powers and 
wanted to read the mind of Candrikā, as he wanted to perform ‘Yoni 
Pūjā’ keeping Candrikā as Śakti. So, he tried to enter the mind of 
Candrikā through meditation, but failed. Here we can see the power of 
Yoga clearly explained by the author as follows: 

 



  

 hzo eva ivaSvasya maUlaSai>: [it gau$baaoQa: smaRitpqama\ Aagat:. saa [danaI @va 

vat-to ?  maiya tsyaa: snaohsya ]d\gamasaàot: AVaip vat-to ikma\?  [it &a%vaa kayaao-nmauKao 

BaivatuM inaScaya: kRtvaana\. ya~ isqat: , tsyaa: iSalaayaa: paSva-o Qyaanasqaao BaU%vaa tsyaa: 

mana:pv̀aoSapìkỳaama\ AarBao. QyaanaM isaQdma\. tsyaa: manastu na labQama\.saa labQaa. ikntu 

tsyaa: mana: Sa~upv̀aoSaM inavaariyatuM inaima-ta dRZaSmaiBa<a: [vaisqatma\. iSalaaiBai<aM vyaqa-M 

Ga+yat: icakàoDsya [va mama manasa: isqait: AasaIt\. ikya%yaip kalao gato Qyaanaat\ nyavato-

. SarIrsya manasa: ca Aayaasao mayaa AnauBaUt:. kdaip pura etadRSa: Aayaasa: na 

AnauBaUt:. Anyaman:pv̀aoSaanantrmaip na AnaBaUt:. saa [danaIma\ Qyaanamagnaa ikmau?  
QyaanamagnaanaaM maanasa: pv̀aoSa: duYkr:. koYaaHcana tu AsaaQyama\ [it gau$Naa ]>M mayaa 

smaRtma\. (Sārthaḥ, p. 110) 

(I remembered the words of my guru that it took great resolution to 
become a tantrik, and a firm belief in one’s invincibility. The challenging 
spirit was the vital force of the universe. I decided to find out where she 
was and to find out whether she still had any of the old affection for me. I 
sat on the stone slab and through vigorous  meditation tried to enter her 
mind. But I just could not find her mind. I discovered her but she had 
enclosed her mind in a sort of impregnable mental fortress. My efforts 
were akin that of a little squirrel battering its head against a wall. After a 
long time I came out of my meditation, my inner being exhausted. I had 
never experienced such weariness after entering other people’s minds. 
Was she engaged in meditation right now? It was difficult to enter the 
minds of those who meditated. I remembered my guru saying that it was 
impossible to enter some minds.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 99) 
 

After a long time when he failed in reading Candrikā’s mind, he 
came to know that reading the minds of Yogis is not so easy so he left 
reading the mind of Candrikā. The author here showed the Yogic power, 
which was superior to Tantra. Nāgabhaṭṭa performed ‘Yoni Pūjā’ keeping 
Candrikā as Śakti. The author described it as follows: 

 



  

gato vaYa-Wyao ATvaIYau jyaao%snaanQakaryaao: ]iYatvatao mama AmaavasyaanQakaro|ip 

vanyamaRgaaNaama\ [va dRiYT: spYTa AasaIt\. Sai>M iSalaayaama\ ]pvaoSya kunaVa: jalama\ AanaIya 

EaIganQada$KNDM sauYzu iSalaayaaM GaiYa-tvaana\. maR%pa~o Ba=\gacaUNa-M samyak\ ivalaInama\ Akrvama\. 

vas~gaǹqaaO inabawM kuMkumacaUNa-M hirdàcaUNa-M ca pRqak\ nyaQaat\. laGauda$SaaNa-  vai*naiSalaanaaM 
samavaayaona saMGaiYa-tona vai*nama\ ]%paV  tOlavait-saihtyaao: Wyaao: pǸaitdIpyaao: vait-M pj̀vaalya 

hird̀akMkumadv̀a@laiodtM tt: SauYkIkRtM vas~M vaaoZuM samaaidSama\. taM maNDlamaQyao ]pvaoSya 

ivajayaanaamnaa pìsawM Ba=\gakYaayaM taM payaiya%vaa, tdqa-ma\ AhM pItvaana\. ttao 

yaaoinamaaha%myaman~aana\ piztuma\ AarBao 

             EaIramaao jaanakInaaqa: saItayaaoinapp̀Ujak:. 

             ravaNaM sakulaM h%vaa punaraga%ya saundir.. 

             maaQavaIyaaoinasadRSaI naaist yaaoinama-hItlao. 

             t%kucaaO kiznaaO dugao- yaaonaostsyaa: saupInata.. 

             tsyaa: pUjanamaa~oNa iSavaao|hM SaRNau pava-it. 

             raQaayaoainaM pUjaiya%vaa kRYNa: kRYNa%vamaagat:. 

             d̀aOpdIyaaoinamaaiEa%ya paNDvaa: jaiyanaao rNao..   

[it ‘yaaonao: i~Yau kaoNaoYau saRiYT- isqait-  layakarka: ba*̀maivaYNaumahoSvara: saint. 

yaaoinapaSvao- kailaka ,yaaonao$QvadoSao i~pursaundrI ,yaaoinamaQyao BauvanaoSvarI, yaaoinamaUlao  BaOrvaI, 
yaaoinagato- ca iCnnamasta vasaint’ [it man~ana\ ]@%vaa Sa>o: vas~aiNa ivamaaocya tsyaa: falao 

ivaSaalMa ku=kumaibanduM kR%vaa stnayaao: yaainaraomasau ca EaIganQalaopM kRtvaana\ Ahma\. 

Sai>$poNa ]pivaYTacaind̀ka yaaonamaagao- EawavatI [it &anasya sa<vaat\ yaaoinaraoma vaOidkO: 

paiva~ [it ]pyaujyamaanaoa dBa-: [it ivaivarNama\ ]@%vaa tt: maOqaunama\ Aarbqavaana\. iSalaama\ 

eva hMsatUilakatlpM manyamaanaa saa madu>aM Ba=\gaIma\ AaEayat\. tavaint idnaaina kRtaByaaM 

QyaanaasanaaByaaM pàPtyaa inayan~NaSa@%yaa AhM maOqaunakalama\ AnthInaM ivastaaya-  

yaaoinaila=gasamaagamaM manaisa Qyaayana\ samastaM rai~M t~ ]payauHjao. pUvaa-kaSao A$Naaodyapk̀aSaM 

manauYyaoBya: pUva-M jaanant: pixaNaao yada klarvaana\ AarBant ,tda maOqaunapUjaaM vaIya-saocanaona 

samaaPya 

                  yaaoinapUjaaivaiQaM kR%vaa kRtaqaao-|isma na saMSaya:. 

                  AV mao saflaM janma jaIivatM ca saujaIivatma\. 



  

                  pUjaaM kR%vaa mahayaaoina$d\QaRtao narkaNa-vat\.. 

[it man~M piz%vaa ]%qaaya Sa>o: yaaonaaO sav̀ad\ d`vama\ A=gaulyaa gaRhI%vaa falao itlakIkR%ya, 
AvaiSaYTM jalao imaEaIkR%ya tIqa-imava  tt\ pI%vaa 

                    Pa%̀yahM prmaoSaaina SatnaarIM rmaod\ yaid. 

                    vaIyaa-idrihtM na syaat\ tojaaovaRiwkrM prma\.. 

[it piztvaana\. tt: Sai>ma\ ]i_Sya “doiva  

                    AhM maR%yauHjayaoa doiva tva yaaoinap`saadt:. 

etVaoinat%vapanaM vaodao>saaomapaanaadip EaoYzma\. etVaoinat%vaM tp-Na$poNa d<aM iptRNaaM 

inaScayaona   svaga-sqaanaM ddait. (Sārthaḥ, pp. 117-118)  

(Having lived in the forests and being used to wandering about at 
night for two years, I was able to see things as clearly as wild animals did 
even in pitch darkness.I made Śakti sit on the stone slab. I brought some 
water and ground the sandalwood into a smooth paste. I put the bhang 
powder in an earthen vessel and liquefied it. I tied it in a cloth and placed 
the turmeric and vermilion separately. With dry wood and flint stones, I 
produced fire and lit two oil lamps with cotton wicks. I wrote a mandala 
with the turmeric and vermilion and asked Candrikā to take off her 
clothes and wear the ones that I had brought; these had been dipped in 
turmeric and vermilion solutions and dried. She obeyed. I made her sit in 
the centre of the mandala and made her drink half of a potion called 
vijaya prepared from bhang. After drinking the remaining portion, I 
uttered the sacred mantras on the efficacy of yoni worship, chanted the 
sacred time-honoured stanzas. In the three corners of the female organ are 
situated Brahma, Viṣṇu and Maheswara, the deities in charge of creation, 
preservation and dissolution. After pronouncing the shlokas which said 
that Kalika was situated at the side, Tripurasundari at the top, 
Bhuvaneswari at the centre, Bhairavi at the root and Chinnamasta in the 
circumference, I took off Śakti’s clothes, smeared vermilion on her 
forehead and smeared her breasts and pubic hair with the sandal paste. As 
I knew that Śakti was Candrikā who was well versed in the path of yoga, I 
explained that in the ritual we were about to perform, pubic hair was 
symbolic of the sacred dried grass used by Vedic scholars in worship and 
penetrated her. Considering the stone slab as a soft bed, she assumed the 



  

position I indicated. I, who had mastered yoga for many years and was 
trained in various aspects of asana and dhyana, engaged her in union all 
night. (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 105-106) 
 

The author explained the Yoni Pūjā so lively, that one can 
understand why the path is disrespectful and known as left path. This path 
is totally opposite to the Yoga, which is the path of strict celibacy. Here 
we can see the deep knowledge and capacity of the writer. 

 

“%vaaM baaoQaiyaYyaaima maNDlapUjaama\. tt: yaisma 

na kismana\ Aip nagaro ya~ @vaaip gaRho vasa. maNDlaM ilaiK%vaa pUjaiyaYyaisa caot\ na 

kiScat\ Aitkm̀ya AagantuM pB̀aivaYyait.” (Sārthaḥ, p. 119)  
(‘I will teach you a mandala. No matter where you are, in whatever 

house. If you draw that design and worship it, no one will be able to 
transgress it and come in.’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 
107) 
 

Here the author again tried to explain the in-human practice of 
Tantra and its ill effects on the society, so practically that each one should 
accept and follow it. 
 
VI.V DESCRIPTIONS 
In the novel of Sārtha, S. L. Bhyrappa described the physical journey 
across India as well as the spiritual inward journey of 8th century Vedic 
scholar. In the novel, the author showed the full ability of description, 
historical description, description of Caitya, description of Nālandā 
University of 8th century, description of Candrikā, and knowledge of 
music. This power of description made the novel readable, interesting, 
beautiful and real. 

 
VI.V.I MYTHOLOGICAL DESCRIPTION 
The author described many mythological places like Gayā i.e. Viṣṇupāda 
where people perform sacred rites for there dead parents which is a sacred 
duty. Even the author described the Mathurā as follows: 



  

 doSaantraNaaM saaQava: santEca t~ Aagata: ]pivaSantu [it ASmava`jabanQaaByaaM 

inaima-tM maht\ Ailandma\.dixaNaBaartsya korla-  kNaa-Tk - caaoLanQaàidBya: ,pUva-idiSa 
paala- gaaOD- ]%kla- magaQaaidByaEca Aagata: saMnyaisana: Asya Ailandsya ]pir ]pivaSya 

Qyaanamagnaa: Bavaint sma.Aismana\ eva sqalao Klau saVaojaatM iSaSauM kRYNaM vahmaanao vasaudovao nadIM 

yamaunaaM trItuma\ Aagato sait, EaavaNamaasasya vaRYTyaa pUNa-M pv̀ahntI svapv̀aahM inayan~\ya iWQaa 

BaU%vaa tsmaO maaga-M ddaO. vaj̀apàntma\ Aagat: kao vaa saaQau: [dM sqalama\ Aaga%ya naVa: maaga-

danasya kaOtukmayaM sqaanama\ AdRYTvaa inavat-to?  koicat\ A~Ova ]pivaSya QyaanaM kuva-int. 

savaa-M rai~M Qyaanamagnaa: yaapyaint. janmaaYTmyaa: idvasao tu janmasqaanao GaNTa pNava SMaKadInaaM 

tumaulanaad: gaItapaz-GaaoYaoNa imalait . A~ ivaSaalaaSva%qavaRxasya AQastat\ kocana saaQava: 

QyaanalaInaa: Bavaint. (Sārthaḥ, p. 83)  
 (It was a large stone platform where holy people and pilgrims 
from the land and beyond  seated themselves. From the south, people 
from neighbouring regions. From the east, sadhus from Pala, Gouda, 
Utkala, and Magadha sat in meditation. Was’t this the place where 
Vasudeva carried the just-born child Kṛṣṇa across the river which parted 
though it was in flood during the rainy season? No sadhu who came to the 
Vraj province failed to visit this hallowed spot. Some people came to this 
place to meditate, sometimes the whole night. Particularly as it was 
Janmashtami – the day of Lord Kṛṣṇa’s birth – there as well as near the 
birthplace, the sound of gongs, bells, conches and bhajans, and the loud 
chanting of the Bhagavad Gita, filled the air and created an atmosphere of 
spiritual fervour. Several sadhus lost themselves in meditation under the 
expansive peepul tree.) (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 76-
77) 
 

Here the author described the mythological importance of Mathurā 
, the birth place of Kṛṣṇa which is the place of pilgrims. It was the place 
where Vasudeva carried the just born Kṛṣṇa across the river which was 
parted and made the way to carry Kṛṣṇa to Gokul. The devotees visit that 
place even today.  

 
VI.V.II HISTORICAL DESCRIPTION 



  

Sārtha is a historical novel as the cultural, political and social situations 
of the 8th century are reconstructed accurately throughout the novel. The 
novel has become the mirror reflecting the contemporary society of that 
time as the author choose the right period when the Vedic, Jaina and 
Buddhist streams had almost completed their interactions and advent of 
Islam with its devasting effect had just begun. 

Jayasiṁha the king’s representative received information from 
Kānyakubja. Here the author nicely sketched the situation through the 
mind reading of Jayasiṁha as follows: 

 

 jayaisaMh: kanyakubjaat\ AadoSaM pàPtvana\ . kanyakubjasyagauja-rpt̀Ihara: 

isanQaudoSama\ Aakàntvat: mlaocCana\ Arbaana\ inaYkaisatuM pỳatmaanaa: saint. saamaàjyasya 

saklaM saOnyaM yada piScamaidiSa gaimaYyait, tda samayaM pìtpalya raYT,/kUTa: dixaNidiSa 

saamaàjyaaopir dNDyaa~ama\ AarPsyanto. [it saamaanyaSai>tn~anaugauNaa vat-naa. BartKNDsya 

piScamatIrsya naaOkap<anaaina svavaSaIkR%ya raomakadInaaM samastanaaM piScamadoSaanaaM vyavaharsya 

svaaQaInaIkrNMa, km̀aoNa BaartKNDo svaaiQap%yasya svaQama-sya ca sqaapnaM mloacCanaaM tn~ma\. 

ett\ A&a%vaa ,Aqavaa &a%vaaip mlaocCanaaM inaYkasanaaya gauja-rpt̀IharO: saonaasau pòiYatasau 

toYaaM rajyasya BaagaanaaM kbalaIkrNaM raYT/kUTanaaM gaUZtn~ma\. dixaNaidiSa raYT/kUTanaama\ 

]<aridiSa kanyakubjaanaaM ca maQyao yao svatn~a: raYT/a: taravatImaaihYma%yaadya: toYaaM 

rajaana: [dM baaoQanaIyaa:.[danaIma\ eva mlaocCa: yaid na inaYkasyanto, tih- prstat\ AsmaakM 

doSao na kao|ip AsmadIya: Qama-: AvaiSaYyato .mlaocCa: sampìt isaMhlaWIpo Aip dRZmaUlaa:. 

[rakdoSasya Saasanakta- hjaaja: svajaamaatu: mahmmad\ [bana\kaisamasya naotR%vao saOnyaM 

pòiYatvaana\. tt\ isanQaudoSasya dovalanaaOkap<anaM vaSaIkR%ya t~%yaana\ inavaaisana: ~IiNa idnaaina 

sattM samahrt\. [danaIM t~ mlaocCanaaM catusahs~M saOinakana\ inavaoSya toYaaM kRto svaQama-sya 

maht\ pàqa-naamaindrmaip inaima-tma\.dyaaM daixaNyaM ca ivanaa s~INaaM iSaSaUnaaM vaRwaanaaM 

ivakalaa=\ganaaM ca maarNama\ eva toYaaM yauwQama-:. toYaaM Qama-M yao AailaMgaint, tana\ eva to 

rxaint. ett\ sava-M &a%vaa Aip raYT/kUTa: ]<arsyaaM idiSa svarajyaivastrNaayaa: icantayaama\ 

eva saint. ett\ sava-M maaihYma%yaa: tarava%yaa: [trrajyaanaaM ca rajaByaao inavaoV 

rajyasaMrxaNaayaO ca saahayyaM datuM, kainaYzpxoa raYT/kUToBya: saahayyama\ AdatuM ca toYaaM 

mana:pirvat-naayaa: Baar:: jayaisaMhaya Aip-t: . sa: ca dixaNaaiBamauKM pỳaatuM 



  

rqaaSvaaraohadInaaM isawtaaM sampadyait. tona sah saMgantuM kanyakubjasandoSaQaarI kScana 

rajapìtinaiQa: Aagat:. (Sārthaḥ, p. 90)  
 (Jayasiṁha had received information from Kanyakubja. The 
Gurjara Pratiharas were engaged in efforts to drive out the Arab Muslim 
invaders who had occupied the Sind region. Taking advantage of the fact 
that the army had been sent to the north-western region, the Rashtrakutas 
of the south were planning to invade the Gurjara. The Muslim plan was to 
occupy the western Indian ports, establish contact with lands like Rome, 
control the entire trade in the western countries and gradually establish 
their empire and religion in India. Without realizing this or perhaps in 
spite of knowing this, just at the time when the Gurjaras were sending 
their armies to drive the Arab invaders out, the Rashtrakutas were 
planning to annexe some Gurjara territory. If the independent territories 
like Māhiṣmati and Taravati were not warned and if the Muslims were 
not driven out our culture and religion would not survive in Bharata 
Khanda. The Muslims had already rooted themselves even in Ceylon, 
under the leadership of Mohammed Iba’n Khasim, the son-in-law of 
Hajaz of Iraq. They had captured the port of Debal in Sind province, and 
put the local inhabitations to the sword continuously for three days, 
established a four thousand strong army there and built a big prayer hall 
to house their religion. Butchering women, children, the old and the 
young, those captured and those who had surrendered, was their code of 
war. Only those who converted to their religion, were spared. Knowing 
all this, the Rashtrakutas were thinking of extending their kingdom in the 
north. Jayasiṁha had been given the job of explaining this situation to the 
kings of Māhiṣmati and Taravati and help to protect our faith – at least 
prevent them from helping the Rashtrakutas. Jayasiṁha was getting ready 
to travel southwards with chariots and cavalry. A representative of the 
king from Kanyakubja had come with orders to join him.) (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 83) 
 

The author described the historical situation of the 8th century, 
through mind reading. The hero of the novel after getting the power of 
Yoga, entered the mind of Jayasiṁha who was the minister of Gurjara 



  

Pratihars. Here the author sketched the beautiful picture of the 8th century 
India, authentically. 
VI.V.III GEOGRAPHICAL DESCRIPTION 
In Sārtha, we find some geographical descriptions also, as quoted here: 

 

gaNDkItTma\ Anau yaid cairYyaaima tih- WadSaiBa: idnaoO: gantvyaao maaga-:. gaNDkI 

ya~ gaMgyaa saMgacCto tt: AarBya gaMgaatTo yaid ikMicat\ purao gaMsyato, tih- paTilapu~M 

dx̀yato [it doSaaTnaanauBaivana: Avadna\. cakp̀ursya nadIGa+oYau mah%ya: naava: ca Aasana\. QanaM 

d%vaa taiBa: pỳaatuM caSa@yato. (Sārthaḥ, p. 111)  

(If I followed the river Gandaki it was a journey of twelve days. 
People who had travelled in that area said that after the Gandaki joined 
the river Ganga, one would reach Pataliputra if one proceeded further. 
There were big boats on the landing platform of Chakra. If one had the 
money one could sail.) (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 
100-101) 
 

Here we can see the author’s ability of explaining the historical as 
well as geographical points very deep and authentically the surroundings 
and explained it. Many learned man, kings, rich people and scholars who 
encouraged music, drama, literature and art, praised Candrikā as a singer. 
These music lovers were captivated more by her beauty than by her 
singing. The author explained the characteristics and status of an artist as 
follows: 

 

At: eva janaa: kalaakarana\ naIcavagao- gaNayaint.naTana\ ivaTa: [it, naTIM vaoSyaa 
[it ca kqayaint. saamaaijakanaaM naOitk: tntu: toYau naaist, na Baivatuma\ Ah-it [it 

samyagaova AiBajaanaint. (Sārthaḥ, p. 155) 

(An actor is called a womanizer, and an actress, a prostitute. People 
were right in regarding artists as lacking moral fibre.) (The Caravan 
‘Sārtha’ of S. Ramaswamy, p. 134) 

 
Thus, the actors do not have any honourable position in our 

society. The description of the historical situation of the 8th century is 



  

well placed by the author. the Rashtrkutas ruling in south are planning to 
annexure some Gujarat territory. They have even allowed the Arabs to 
build sea ports in the region of western Ghatas. If the Muslims were not 
driven out of our nation, culture and religion would not survive in Bharat 
khanda. Even the trade with the western country was entirely in their 
control. Sarth traders were desperate and simply they wanted to throw 
their goods into the river Yamuna. This whole historical situation of the 
8th century was explained very nicely as follows by the writer. 

 

raYT/kUTanaaM svarajyasamaRiw: eva BartKNDxaomaanmau#yantra Baait. piScamasamaudt̀Iro 

naaOkasqaanainamaa-NaM ktu-ma\ pàNapd̀oSaoYau AvakaSama\ ArbajanaoBya: d<avant: to. naOatskroBya: 

rxaNaM     k<a-vyama\ [it vyaajaona Arbaa: svakIyaana\ yauwinapuNaana\ saOinakana\ AanaIya A~ 

sqaapyaint. toYaaM    pàqa-naasqalama\ [it baRhd\gaaolaiSaKrraijataina pà̀̀qa-naamaindraiNa ca 

inamaa-int. tdqa-ma\ raYT/kUTa: Qanasaahayyama\ Aip yacCint. t~ isaMhladoSao Aip Arbaa: 

$ZmaUlaa: jaata:. [danaIM tu vaayavyadoSaana\ ekOkSa: vaSaIkR%ya janaana\ pirvait-tmatana\ kuva-

int. piScamadoSaO: sah ikỳamaaNaM BartKNDsya vaaiNajyaM pUNa-tyaa AV ArbamauiYTgas̀tma\. 

evaM ca AsmaakM sampt\ kqaM vaQao-t?  gauja-rpt̀Iharsaamaàjyama\ eva Asmaana\ parM nayaot\. 

[it. (Sārthaḥ, p. 275)  
(The prosperity of their own kingdom has become more important 

to the Rashtrakutas than the safety of the entire land. They have allowed 
the Arabs to build sea ports in the region of the Western Ghats where, 
under the pretence of protecting their ports, the Arabs have stationed 
armies of trained soldiers. The Arabs have also built prayer halls with 
large domes. The Rashtrakutas help them in this also. In Sri Lanka too the 
Arabs have gained a foothold. Now they are all over the north-west. They 
are gradually occupying region after region and converting the local 
population to their religion. Our trade with the western countries is 
entirely in their control now. How can our commerce flourish? Only the 
Gurjara Pratiharas can save us. (The Caravan ‘Sārtha’ of S. Ramaswamy, 
p. 240) 
 



  

This type of exact and accurate reconstruction of the 8th century 
India is seen throughout the novel. In the following Quotation, we can see 
the author’s ability of description.  

 

p=\>aO purao gacCint ASvayaugalaaina . toYaaM pScaat\ dSa gajaa: . tana\ 

AnaugacCint SakTaina  Satvdyaimataina . t%pScaat\ KD\gataomarQaairNaao BaTa:. [t: 

AarBya txaiSalaapya-ntM saaqa-pqa: sauisqataO vat-to ikla. nadInaaM soatva: , mahanadI: trItuM 

naaOka: ,maaga-sya bahuYau BaagaoYau CayaavaRxaa:. ivaEaamaBaUimaYau sahsaàiQakoBya: janaoBya: 

pSauByaSca pyaa-PtM jalaM datuma\ samaqaa-: Jara:. yaavadip jalama\ ]id\QaỳataM naama puna: jalama\ 

]d\gamayaint jalamaUlaaina pàPtvaint saraMisa . Saaklap<anapya-ntM caaOraNaaMM tskraNaaM ca 

BaIitrip AlpIyasaI. (Sārthaḥ, p. 27)  

(I remembered the horses, two in a row at the beginning of the 
Sārtha. Behind them ten elephants. Behind them two hundred carts. At 
the back, soldiers on horseback with drawn swords and javelins. It 
seemed that from here upto Takshashila, Sārtha routes were safe. There 
were proper bridges across rivulets and big boats to cross the rivers. For 
most of the way there were shade-giving trees and in the guest houses 
was an exhaustible store of water, enough for a thousand head of cattle. 
Until Shakala Pattana, no fear of attacks from thieves and robbers. (The 
Caravan ‘Sārtha’ of S. Ramaswamy, pp. 28-29) 
 

Thus, the author beautifully described the Sārtha as a miniature 
Bharat-Khand. 

 
VI.V.IV DESCRIPTION OF NĀLANDĀ UNIVERSITY 
The writer S.L. Bhyrappa, himself actually stayed in Nālandā to recreate 
the glory of that ancient University. So, he depicted the Buddhist 
background with stunning authenticity. 
 

The hero of the novel Nāgabhaṭṭa became a student at Nālandā 
without converting to Buddhism. Gupta Kings were Vadiks who were the 
chief patrons of Nālandā. Even the Gujara Pratiharas had given money 
and several villages to Nālandā. More than the Buddhists themselves, it 



  

was the non Buddhist who donated liberally there by showing their 
tolerance of another religion.  
 

Buddhists as well as non Buddhists scholars from all over the land 
came to study here. All students could study Buddhist texts also. Most 
experienced teachers were assigned for the students who study the 
Buddhist texts out of curiosity. There were many experienced students in 
many fields like meter, astronomy, astrology and allied arts in addition to 
total mastery of various systems of philosophy like Tarka, Mimamsa, 
Sankhya and Yoga. These judged Buddhism in the light of their own 
discipline. 
 

The atmosphere of the university was always saturated with 
Buddhism of the Mahāyāna variety. The atmosphere was intellectually 
stimulating as the study of other disciplines was allowed. The lectures 
and debates were always going in one or another lecture hall. There were 
three big enclosures and for training and three hundred lecture halls. 
Every day all the halls bustled with activity. There were in all nine 
thousand students and a thousand teachers. Only the administration knew 
what lecture was going on in which room and building.  
 

The writer sketched a live picture of the university building as its 
glory with stunning authenticity as follows: 

 

savaa-iNa Bavanaaina catuBaU-imavaint. ekOkismana\ Bavanao Aip pàya: Sat~yaM 

pk̀aoYzanaama\. maQyao ivaSaalaM ca%varma\. t~ kUp:. r%naaodiQa: , r%nasaagar: , r%nagaHjak: 
, [it pìsawanaaM ~yaaNaaM mahasaOaQaanaaM samauccayasya ga`nqaagaarma\ ek~.samagas̀ya samauccayasya 

naama Qama-gaHja: [it. r%naaodiQa: navaBaaOimak: saaOQa:. t~Ova 

p&̀apaarimatasaU~gau(samaajaadya: AtIvamau#yaa: gaǹqaa: saMrixata:. toYaaM gaǹqaanaaM #yaato: 

AnaugauNaM Bavanaaonna%yama\.mayaa tu tavadunnatM BavanaM na dRYTpUva-ma\. naalandxao~o sava-~ kit 

caO%yaa: kit saMGaaramaa:. maadRSaaya ivaVaiqa-nao dIyamaanasya inaSSaulkBaaojanasya kRto 

mau#yagaǹqaanaaM pìtkRitkrNa$pM kaya-ma\ to ivadQait sma.dixaNaona hstona QaRtkNT: , 
vaamahstaMgaulaIiBa: talap~M dRZM pirmaRdnana\ AhM p&̀aparimatSaas~sya pìtkRitma\ Akrvama\. 



  

inadoa-Yaao vaR<aaxarao sa%kRt: laoK: Aacaayao-Bya: raocato sma . kt-vya - vaotna-  saovaa$poNa 

gaǹqaanaaM pìtkRitinamaa-NaM sada pàvat-t. 

ivaValayasya mahaWaro SvaotiSalaaflako pura t~ isqa%vaa ivaVyaa kIit-ma\ Aija-tvataM 

mahatama\ Aacayaa-NaaM naamaaina TMiktaina. catuYa-u WaroYau ca%vaarao Warpalaa:. to Klau 

mahaivaWMasa:. ivaVaiqa-na: pv̀aoSaM to ikla inaiScanvaint. ParSSatprsahsak̀àoSadUrad\ 

Aaga%yaip pv̀aoSama\ AlabQaa inavat-maanaa: kit ivaVaiqa-na: BaaYaama\ 

,AYTaQyaayyaaidmaUlagaǹqaanaaM pir&ana,M bauiwSai> ,SaIla caoit ekOkma\ Aip AMSaM kUla=\kYaM 

prIxya eva pv̀aoSa: dIyato. PàayaSa: dSasau Wavaova pv̀aoSaM pàPnaut: saudOivanaaO. AvaiSaYTa: 

natao<amaaMgaa: inavat-nto. (Sārthaḥ, pp. 174-175) 

(Each building had four storeys and about three hundred rooms. 
There was a huge courtyard with a well in the middle. The library was 
located in a complex of three huge buildings called Ratnasagara, 
Ratnadadhi and Ratnaganjaka. The entire complex was called Ratnaganja. 
Ratnadadhi was a nine-storey building. The most important works like 
Pragnaparamita Sutra and Guhyasamaja were preserved in it. The height 
of the building matched the importance of the times! I had never seen a 
building so tall. And, how many chaityas and sangharamas were there at 
Nālandā! Students like me who were given free food were assigned the 
task of making copies of important texts in the library. With a metal 
writing-nail in the right hand and a palm-leaf in the left, I copied 
Pragnaparamita. The teachers admired my flawless handwriting. The 
task of making copies went on constantly; it was done in a spirit of duty 
or service or for remuneration. 

On a white marble slab at the main entrance were inscribed the 
names of the great scholars who had studied there and brought fame to 
the University. Each of the four doors was under the authority of a great 
scholar, who decided on the admissions. Many students came from 
hundreds of miles away and failed to get admission. Admissions were 
given only after the students were examined for their languages skills, 
familiarity with basic technical texts like Ashtadhyayi, level of 
intelligence, and also their conduct and behaviour. On an average only 
two out of ten were lucky to be admitted. The others returned 
disappointed. (The Caravan ‘Sārtha’ of S. Ramaswamy, pp. 149-150) 



  

 
As, in Vedic pāṭhaśālās, in the Nālandā University too they offered 

worship both in morning and in evening. But, there was image worship 
here every morning students after having bath performed ritual worship 
of an idol of the Buddha which was there in their respective rooms. 

 

tqaagatgau(ma\ eva Apirvait- Anantsa%yama\ . tdova vajam̀a\. Aacaaya-naagaajau-naona 

baaoiQata SaUnyata Aacaaya-vasaubanQaunaa kiqata iva&iPtmaa~ta ca tdova. (Sārthaḥ, pp. 

174-175) 
(The greatest truth is that which is eternal, unchanging – that is 

vajra, the characteristic of the sunya, according to Nagarjuna, and 
vignapti according to Acharya Vasubandhu.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 155) 
 

Nāgabhaṭṭa got admission in the Nālandā University as a student 
and wanted to enjoy the sweetness of Buddhist Philosophy. But, there he 
was snarled with logical tangles and arguments, which are explained in 
the following quotation. 

 

ikntu AQyayanavaolaayaama\ AarmBavaad:, pirNaamavaad:,  ivavat-vaad:, 
samavaaiyakarNama\, AsamavaaiyakarNama\, ]padanakarNaM, inaima<akarNaM, vyaaiPt:, sa%kaya-

vaad:, As%kaya-vaad:  [%yaadInaaM ija&asayaa gas̀ta rajakumaarsya saundrI kqaa 

rHjaktaivarihta Bavait sma. AaSaa eva  du:Ksya  maUlama\ [%yaaidina sarla saundraiNa 

t%vaaina iBannat%vaO: saakM mallayauwo caUNaI-Bavaint sma. AQyayanaM saundrkqaanaaM sarlat%vaanaaM 

ca Baodnasya ivaQaanama\ [it Baavaona tda tda AQyayanaivaYayao inavao-d: Aip Ajaayat . 

vaOBaaiYakM saaO~aintkM yaaogaacaarM  maaQyaimakM [it baaOwdSa-naM catsaRYau SaaKaasau 

iBannama\. t~aip  puna: ]pBaoda: Anttao vajaỳaanaM sahjayaanama\ [it maagaaO-. t~ KNDnao 

maNDnao ca vyaapRtM sava-ma\. doSaantraNaaM vaNaa-Sca t~ imailata:. (Sārthaḥ, p. 188) 
(My strict academic training and learning was with all the minute, 

technical, and sophisticated categorizations regarding the relationship 
between cause and effect and with speculations about the origin of the 
universe indicated in words like ārambhavāda, pariṇāmavāda, 



  

vivartavāda, samavāyikaraṇa, asamavāyikaraṇa, nimittakāraṇa, 
upādānakaraṇa, vyāpti, satkāryavāda and asatkāryavāda. As a result, the 
simple story of the prince sometimes lost a bit of its beauty and value. A 
simple fact like ‘desire is the root cause of sorrow’ was torn to shreds in 
the battle of complex grammatical, rhetorical, and metaphysical 
arguments. Sometimes I felt that serious academic study was a way of 
destroying the lovely little stories that illustrate great philosophical truths. 

The path of the Buddha had been subdivided into Vaibhāṣika, 
Sautrāntika, Yogācāra and Mādhyamika; these had been further 
subdivided into Vajrayāna and Sahajayāna and they were now fighting 
one another. They also, took on the local colour of the countries to which 
they travelled. (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 162)  
 

Here we can see the deep knowledge of author about Buddhist 
Philosophy. Nāgabhaṭṭa who was born in an orthodox Brahmin family 
and educated in a pāṭhaśālā, knew everthing about Gayā which is a holy 
place. He wanted to perform Śrāddha of his parents and so he went to 
Viṣṇupada. But, he could not perform Śrāddha as his mind was thinking 
about Lord Buddha and preachings. His mentel condition is explained 
lively by the writer as follows: 
 

sava-ma\ vastu vai*najvaalaavat\. jvaalaa pìtxaNaM naUtnaa ]%pVto, pUvaa- naSyait. pUva-

syaa: jvaalaayaa: ]<arxaNaBavayaa jvaalaayaa: sambanQa: naaist. tqaaip SaIGàga%yaa jvaalaa: 

]%pVnto naSyaint ca [it hotao: tasaaM xaiNakanaaM saat%yama\ ekta ca AnauBaUyato.. evaM 

savaa-iNa vastUina xaiNakaina Aip saat%yaona  sqaayaIina [va gaaocarIBavaint. bauwkRtM ivavarNaM 

sava-qaa sa%yaM ]it mama Abaat\. vastu Aip xaiNakma\ jaIva: Aip xaiNak:. tqaa ca ksya 

kona sambanQa: ?  ksya EaawM kona krNaIyama\?  Aa%maa SaaSvat:, ina%ya:, dohantao na 

Aa%maant:, $pantroNa jaIva: pòtlaaoko, yamalaaoko, ivaYNaupado,   ba*̀malaaoko ca Bavait [it 

sa%yaM ivaSvasya Eaawkma-ma\ ivaihtma\. sava-ma\ xaiNakM caot\, Asya kma-Na: kao|qa-:? 
maaataip~ao: pòmNa: BaavanaatRPyaO Klau savaao|yaM kma-kaND:. savaa-na\ kma-kaNDana\ ]ccaaTya 

[it Klau bauwona BaiNatma\. (Sārthaḥ, p. 195) 
(An object is like a flame. The flame that is born dies instantly. It is 

not related to the earlier flame or to the succeeding one as it gets born and 



  

dies every minute. But it looks like a single flame because of its 
unceasing continuity. So too do objects and substances. How true the 
Buddha’s doctrine was! As I watched that flame, I realized that all objects 
are transient and so is life. That being the case, who is really related to 
whom? Who should perform the rites to whom? The ritual of performing 
obsequies to the dead is based on the belief that the Self is constant, 
eternal; the end of the body is not the end of the Self, and the soul resides 
in a transformed, metamorphosed state in other worlds like the Pretaloka, 
the world of shadows, Yamaloka, the world of the dead, at the feet of 
Lord Viṣṇu, or in Brahmaloka. If everything was transient, what was the 
significance of this ritual? Was it in order to perpetuate the emotional 
bond with one’s parents that all these observances had stared? Did not the 
Buddha say that all action must be given up?) (The Caravan ‘Sārtha’ of 
S. Ramaswamy, pp. 167-168) 
 

Nāgabhaṭṭa had lost faith in the Vedic tradition as a result of 
logical resoning 
and influence of Buddhism. His belif in eternal had been shaken. Here the 
writer picturised the mental condition of a common person lively. In 
Nālandā University, many students came from hundreds of miles away 
and failed to get admission. Admissions were given only after the 
students were examined for their language skills, familiarity with basic 
technical texts like Aṣṭādhyāyī, level of intelligence and also their 
conduct and behavior. The author explained about the arrival of the 
students even from different countries as follows: 
 

caIna-sauvaNa-WIp-i~vaYTpaidBya: dUrdoSaoBya: AagacCnt: tu svadoSao laByaM sava-ma\ &anaM 

labQvaa tdnantrma\ eva A~ AagacCint. Faihyaana\naamaa kScana mahapiNDt: A~ Aagat: 

ikla. pScaat\ kiScat\ huena\%sa=\ga\naamaa A~ Aaga%ya A~%yaM kHcana laaokayatM vaado 

praijatvaana\ ikla. cakv̀ait- hYa-: ]%klaisqatana\ hInayaanapiNDtana\ pòYaiyatu M 

tdanaIntnaaya SaIlaBad̀piNDtaaya sandoSa: pòiYatvaana\ ikla. mahapiNDta: sagarmait 

p&̀aariSma isaMhriSma huena\%saa=\ga\naamaana: SaIlaBadòNa tdqa-M p`oiYata: ikla. na kovalaM to 

[i%sa=\ga\, qaanmaI, huena\cyau, taih [%yaadIinabahUina naamaQaoyaainapiNDtanaama\. caIna-  



  

i~ivaYTp - kaoiryaaidBya: AagatanaaM toYaaM naamaaina buaQdaO QaariyatuM duYkraiNa. [danaIma\ 

Aip Aagata:, AagaimaYyaint ca. A~ Aaga%ya mau#yaana\ gaǹqaana\ AQaI%ya toYaaM pìtkRitSca 

kR%vaa svadoSaM yaaint. (Sārthaḥ, pp. 174-175) 
(Students from China, Korea, Thailand and other countries came 

here only after obtaining all the knowledge available in their own 
countries. The great scholar Fa Hien had come here. Later, another 
scholar named Hieu-en-Tsang came here and won a debate against a 
famous scholar called Lokayata Charvaka of the materialist school of 
thought. I was told that Emperor Sri Harsha requested Pundit 
Sheelabhadra of Nālandā to send four eminent scholars to defeat the 
Himayana school of scholars at Utkala. Sheelabhadra sent Pundits 
Sagaramati, Pragnarashmi, Simharashimi and Huien-en-Tsang. Besides, 
there were others like It-sing, Thanmi, Huein-en-chew, Tahi – it is 
difficult to remember all those names. Many others continued to come. 
They learnt the important texts and returned after making manuscript 
copies of them.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 150) 
 

Here we can see the deep knowledge of Buddhists philosophy. The 
author sketched thus the Buddhism, which was flourished in the 8th 
century, very really and sensibly. Nāgabhaṭṭa the hero of the novel heard 
the name of the God Maṇibhadra Yakṣa being used by the leaders and 
workers of the Sārtha from the very beginning. Some of the guards would 
unfailingly invoke the power “Namo Maṇibhadraya,” just before they 
went to sleep, as soon as they got up in the morning and before starting 
their journey. So he asked about the origin of the God Maṇibhadra Yakṣa 
to the chief of the director of Sārtha BudhaŚreṣṭī. Then he said as follows: 
 

saaqa-Sabdona kovalaBaUvaaiNajyaa naavagantvyaa. samaudv̀aaiNajyaa Aip A~ AntBa-vait. 

ivaiBannaBaUKNDO: pv̀at-maanaM vaaiNajyaM bahuSa: saagaro pỳaantIiBa: naaOiBa: saaQyato. SaOlaana\ 

kananaaina nadI: ma$BaUimaSca tI%vaa- gacCtao BaUsaaqaa-t\ samaud`saaqa-: eva laaBakr: [it 

vaiNaigBa: p%̀yaxaIkRtma\. BavataM Qama-Saas~aaiNa samaudt̀rNama\ eva inaYaoQaint. evaM isqato 

saagarsaaqaa-na\ saMrxant: dovaa: yaxaa: vaa @va laByaorna\? (Sārthaḥ, p. 17)  



  

(‘Punditji, you are learned in the scriptures. Is there a god who 
exclusively protects travellers? Please give it a thought and tell me.’ 
Yakṣas and Yakshinis. But I could not remember any specific protector of 
Sārthas. After travelling a little further, looking at the row of horses in the 
front and waiting for my reply, he said, ‘Please do not think that a Sārtha 
means only trading on land. Trading on the high seas is also a part of it. 
The trade between various landmasses on the oceans are carried on 
through ships. The merchants have found that sailing on water is easier 
than travelling on land through various hills and forests, rivers and 
deserts. Your sacred texts have forbidden sea travel itself. That being the 
case, how could there be a god or goddess meant to protect sea-faring 
merchants?’) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 17) 
 

He replied that the Maṇibhadra Yakṣa was a God of Buddhist 
origin who exclusively protects the travelers and even he questioned 
Nāgabhaṭṭa that was there any god, who exclusively protects the travelers 
in the verdict religion. He even argued that in Gautamasūtra a travel 
Brahmin was forbidden sea travel and this did not apply to the other 
castes. 
 

The author described the character of Lord Kṛṣṇa that is totally 
opposite to that of Lord Buddha. Lord Kṛṣṇa is a Yogi who taught the 
common person, became successful in his life by performing action 
without the expectation of results.  
 

kRYNa: Klau vaIr%vasya  SaUr%vasya tn~sya %yaagsya yaaogasya  SaR\=\gaarsya laaOikksya 

parmaqa-sya pv̀aR<ao: inavaR<ao: vaOragyasya kma-Na: inaYkamakma-Na: ca [it ikyatInaama\ saMkINaa-naaM 

vaaihnaInaama\ ]%pi<asqaanaM Klau  sa:.  bauwsya  tu  ek: eva sqaayaIrsa: vaOragyaM naama. 
(Sārthaḥ, p. 284) 

(What a repository was Kṛṣṇa, who contained within him so many 
complex, diverse attitudes like bravery, courage, planning, sacrifice, 
renunciation, love and eroticism, worldly wisdom and other worldliness 
pravritti (an attitude of external extroversion), nivritti (the opposite 
attitude, the introverted tendency of withdrawal), disinterestedness, 
indulgence in action, performing action without the expectation of results, 



  

and other traits. However, the Buddha had a one-track mind – 
recommending disinterestedness in worldly affairs.) (The Caravan 
‘Sārtha’ of S. Ramaswamy, pp. 247-248) 
 

Here the author compared the character of Lord Kṛṣṇa with Lord 
Buddha very cleverly. Jaysiṁha told Nāgabhaṭṭa as the administration 
was in the hands of Arabs, where the majority of people were still Vedic 
persuasion. Arabs plan to convert all the common people to their religion 
gradually. The men lost their sense of purpose and women stay indoors, 
afraid to come out. So, the drama troop should perform the Kṛṣṇa’s story 
and impart the message of Lord Kṛṣṇa, so that men and women cast aside 
their importance. The drama troops performed drama in Mūlasthāna, one 
morning several hundred bearded Arabs soldiers had captured the sun 
temple of Mūlasthāna. Nāgabhaṭṭa along with two other young men 
walked through various streets with the costumes of Lord Kṛṣṇa and 
advised the people to rise in revolt and said that it is the Lord Kṛṣṇa’s 
message, so Candrikā & Cārumati were arrested. 

 

inaSaIqaanantrM AhM gaRhM AgacCma\ . caindk̀aip ]iWgnaa AasaIt\.  BauHjaana: AhM 

saBaayaa: vaR<aantana\ Akqayama\. kRYNavaoYaM QaR%vaa mayaa vaIqyaaM vaIqyaaM kRtM sandoSaGaaoYaNama\ 

Aip Akqayama\. 

Aavayaao: inadà na AasaIt\ .AsmadIyaana\ AavaRtvat\ A&anaM pìt Aavaama\ 

Aalaaocayaava. Pàgaotnao samayao savao-Yau inadv̀aRtoYau Asmad\vaasagaRhsya samaIpo KurpuTQvaina: Eaut:. 

saOinaka: to  mlaocCsaOinaka: [it madntr=\gama\ Akqayat\.to WarM na AGa+yana\. Aip tu 

AayasadNDona WarM ]%qaaPya AavaRNvana\. eksya hsto ]lmauk: Aip AasaIt\. KD\gahsta: 

pHcajanaa: p̀saBama\ Ant: pìvaYTa: . va@tuma\  Aip AvakaSama\ Ad<vaa WaO maaM kNzgah̀ma\ 

AgaR*Nana\. Anya: caindk̀ayaa: kNzM svadixaNabaahunaa  AavaoYT\ya taama\ ]dsqaapyat\. 

AnyaaO WaO vaa$maitma\ AgaR*Nana\. Asmana\ ~Ina\ Aip to inagaRhItvant: [it yaavad\ AsmaiBa: 

&atM tt: pUva-ma\ eva inabaQya ASvaanaaM pRYzoYau AaraoPya naItvant:. yaid k̀ndqa tih-  ,  ,   

, ,[it jaagariyatuimava AasaIna\ vaoQanaaya isawana\ SarIrM spRSat: [va Qaaryaint sma . AsmaakM 

~yaaNaama\ Aip  maKaina nayanaaina ca vas~avaRtaina At: Asmaana\ ksyaaM idiSa naItvant: [it 

mayaa naOva &aatma\ . bahukalanantrM mama mauKpaiNapadbanQanaM tO: yada  ivasaM̀isatM tda maaM 



  

pk̀aSarihto karagaRho ixaPtvant: [it mayaa Avagatma\. caind̀kaM caa$maitM ca @va naItvant: 

[it tu mayaa naOva &atma\. (Sārthaḥ, p. 290) 
(“After midnight I went home. Candrikā was also excited. While 

we were eating I explained what had happened at the meeting. I also told 
her the message I had spread in street after street dressed as Kṛṣṇa. 
Neither of us could sleep. We were thinking about the ignorance that had 
enveloped our people. In the early hours in the morning, when sleep 
really takes over, I heard the sound of the horse-hooves near our house. 
My instinct told me that these were soldiers, Arab soldiers. They did not 
tap on the door; they just broke it open. One of them had a lamp in his 
hand. Five soldiers armed with swords rushed in. Without giving me a 
chance to even open my mouth two of them caught hold of my throat. 
Another one held Candrikā with his right arm and lifted her. Two others 
caught hold of Cārumati. Even before we realized that we had been 
arrested the three of us were put on horseback and kidnapped. They held 
up their swords as a warning for us not to scream. Since our eyes and 
faces had been bound with cloth I could not guess in what direction we 
were being taken. After a long time when the cloth around my eyes and 
the rope around my legs were taken off I realized that I had been confined 
in a dark dungeon where no light could reach. I had no idea where they 
had taken Candrikā and Cārumati.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, pp. 252-253) 
 

Here we can see the capacity of the author, who relates the 
situations and waves the story nicely. In the following quotation, we can 
see the descriptions of horrible torture given to Nāgabhaṭṭa when they 
captured him and made him talk about thye secrets of plan. 

 

maadRSaM kovalaM na to Gnaint.mama eva na, Aip tu samagaàyaa: maNDlyaa: Aagamanasya 

]_oSa: etavata kalaona tO: &at: BaivaYyait eva. Sa~usaOnyaona eva nagaro vaoiYTto Antiva-

PlavaM pc̀aaodiyatuma\ eva eto Aagata: [it etavata to inaNa-yaint eva. ica~a ivaica~aM ca 

ihMsaaM d%vaa gaUZaopayasya savaa-na\ Aantrana\ ivaYayaana\ maWdnaat\  eva inassariyaYyaint [it 

spYTM mayaa Avagatma\. (Sārthaḥ, p. 292) 



  

(They wouldn’t kill me easily. They would have guessed by now 
why not only I, but the entire drama troupe had come here. They would 
condemn us as saboteurs trying to instigate revolt from within to surround 
their army. I saw clearly that they would subject me to all sorts of torture 
to make me talk about the secrets of the plan.) (The Caravan ‘Sārtha’ of 
S. Ramaswamy, p. 254) 
 

Nāgabhaṭṭa faced the terrible torture but didn’t tell anything about 
their plan. Nāgabhaṭṭa think of Candrikā and Cārumati as Arabs arrested 
them also. He love Candrikā very much and even Cārumati as his mother. 

 

caindk̀ama\ Aip maama\ [va SaR=\KlaabawaM maSakvaoQayauto kaoYzo inapaittvant: [it 

&anaona mama Aat\=\k: AvaQa-yat. etadRSaIM ihMsaaM saaoZuM tsyaa: Sai>: naaist [it mama 

p%̀yaBaat\. savaao- daoYa: mama eva . sava-ma\ ]<ardaiya%vaM mama. dNDnaaM maiya pa%yatama\. saa tu 

AnaiBa&a [it ]ccaO: kìndtuM vaaHCa jaata. caa$mato: icanta Aip maaM baaiQatuma\ 

AarBat. vyatItpHcadSaWYaa-yaa: tsyaa: AakRit: sauSarIrbanQaa. yaVip kaoSaa: BaagaSa: 

SvoatIBaUta: , tqaaip mauKM saulaxaNama\ . taM @va naItvant: ?  ikM tsyaa: kRtvant: ?  
tama\ A%yaacaarsya ivaYayaM na kuva-int [%ya~ ikM pm̀aaNama\?  [it icanta. kit idnaaina saa 

maaM BaaoijatvatI?  paTilapu~o yada AhM taain~k: AasaM, tda mama iSarisa kvaaoYNaM jalaM 

tyaa isa>ma\. tsyaaM mama maatRBaavanaa Aist [it AQaunaa spYTma\ ABavat\. nayanaM puna: 

AEaupUNa-ma\ jaatma\.(Sārthaḥ, p. 293, 295) 

(Candrikā would have also been chained and thrown into a 
mosquito-infested cell. I felt that she did not have the strength to bear 
such pain. I began to worry about Cārumati also. Though she was past 
fifty, she was attractive. Though her hair was beginning to turn grey, her 
face was still beautiful. Where had they taken her? What had they done to 
her? Where was any guarantee that they would not rape her? These 
thoughts assailed me. How many times had she given me food! I realized 
clearly now that I thought of her as a mother. Again my eyes filled with 
tears.) (The Caravan ‘Sārtha’ of S. Ramaswamy, p. 255, 257) 
 

The author sketched the mind of a comman Indian who thinks 
about all as his own family members. Here Nāgabhaṭṭa worried about 



  

Candrikā and Cārumati who could not bear such terrible pain. When 
Candrikā was in prison, Nawab’s people took her to the palace. She 
submits to the Nawab to save the life of her lover Nāgabhaṭṭa.  The 
Nawab even forces her to become his concubine. When she came to 
know that she was pregnant, she even tried for miscarriage. In between, 
she tried to meditate and get concentration while meditating on her Guru 
that gave a message to her. The next full moon day he was to leave his 
body so he wanted Candrikā to meet in Guha Maṇḍapa. So both of them 
day and night walked towards Guha Maṇḍapa and reached late but Guru 
had postponed the depauture from his body as she was not arrived. She 
took his ‘Darśana’ and then he departed. 
Writer S.L.B. described the funeral ceremony of the Guruji as follows: 
 

AhM %vairtO: pdO: t~ gatvaana\. vanaad\ baih: SauYkaina kaYzaina ps̀aairtaina. 

icatayaa: jvaalaaiBa: vaRxaa: glaanaa: maa sma Bavainnait baih: icata ricata [it Ahma\ 

Avagatvaana\. tt: inavaR<aSca. kanaIyaana\ saaQau: SavaM hstaByaama\ AgaR*Naat\. Ahmaip mama 

kraByaama\.  tismana\ Aaoma\ [it vadit sait Wavaip Savama\ ]%qaaiptvantaO. Sva: Sava eva. 

Analp: Baar:. Ahma\ }Qva-Svaasaana\ %yajaaima sma. saaQaao: Svaasa: inayan~Nao AasaIt\. 

icatayaaM gau$M pd\maasanaasaInaM kR%vaa SaraIrM AacCadiyatuM SauYkkaYzaina Aayaaojayaava. saaQau: 

gauhaM ga%vaa, dIpkM pvanainavaarNaaya vas~avaRtM kR%vaa, Ainavaa-Nama\ AanaIya icataayaa: 

AQastat\ puHjaIkRtaina SauYkp~aiNa jvaalayaa AdIpyat\. na man~:, na tn~ma\ na ca 

Eaawaidkma-NaaM laop:. kaYzKNDimava isqat: doh: jvailatuma\ AarbQa:. icatayaa: saivaQao 

Aaga%ya isqata caindk̀a na raoidit sma. ikntu $idtM dmaiyatuM Eaamyait sma. knaIyaana\ 

saaQau: du:KlaoplaoSaSaUnya: [va AvaiSaYTaina kaYzaina icatayaaM yaoajayait sma. (Sārthaḥ, 

p. 332)  
(I walked briskly. Firewood had been arranged outside the grove. I 

understood that this was to prevent the fire from reaching the leaves and 
scorching them. I came back. The young ascetic held out his hands. I held 
out mine in a clasp. As soon as he uttered the sacred syllable ‘Om’, we 
lifted the body. It was heavy as, after all, it was a corpse. I was panting. 
His breath was under control. We placed the body in the same padmasana 
and arranged the firewood all around it. He went into the cave, brought 
out the light, covering it so that it would not get extinguished in the wind 



  

and set fire to the pile of dry leaves which had been gathered at the foot 
of the pyre. There was no chanting of sacred mantras, no touch of the 
rituals connected with karmakanda – the path of action. The body which 
was erect like a piece of wood started to burn. Candrikā who was 
standing close to the pyre did not weep, but was struggling to control and 
suppress it. The young ascetic was arranging the firewood to facilitate the 
burning without the slightest sorrow.) (The Caravan ‘Sārtha’ of S. 
Ramaswamy, p. 287)  
 

After this, all of them took bath as he was ‘Sannyāsī’ not any type 
of rights and rituals were conducted by anyone. Further, we can see the 
author’s knowledge of music from the following quotations. 
 

proVu: pàt: AhM maindrsya Ailando ]pivaYTa Aasama\. Anyaismana\ Ailando p̀aya: 

i~MSa%saM#yaa: vaTvaao vaR<a~yao samaupivaYT: pd\maasanasqaa: saamavaodpznaM kuva-int sma. 

saamagaanasya ]da<aanauda<asvairtaidYau svaroYau saMgaItaMSaoYau mama mana: laInama\ AasaIt\. vaTunaaM 

saamaUihko vaodpznao AqaaitSaayaI Baava: ]inmaYait sma. (Sārthaḥ, p. 157)  
(On the opposite platform about thirty boys were sitting in 

padmasana in three concentric circles and chanting the Samaveda, the 
third Veda with its great musical component. I was absorbed by the 
perfect musical harmony of the chanting and the rise and fall of the 
incantation technically called Udatta, Anudatta and Svarita. Evident in 
their chanting was a feeling that transcended the mere literary meaning.) 
(The Caravan ‘Sārtha’ of S. Ramaswamy, p. 137) 
 

By this, we can understand that the author has a deep knowledge of 
music too.  

 

VI.VI STYLE OF TRANSLATION 
The Translation of ‘Sārtha’ is lucid, beautiful and easy, without much 
difficult compounds. Even an ordinary man can also read. Dr. H. V. 
Nagaraja Rao retained the rhythm and other beauties of form and other 
essential parts of prose and even the beautiful natural things are retained 
their originality even after translation.  



  

 
Dr. H. V. Nagaraja Rao has enriched the field of Modern Sansakrit 

Literature by translating the novel ‘Sārtha’ of S. L. B.. He has set 
example. Inspired by him Janardhan Hegade has translated 
‘Dharmashree’ and  Dr. H. R. Vishwas has translated ‘Avarana’,  so that 
the lovers of Sanskrit language are highly beneficial.  This work is first of 
its kind to the best of my knowledge . Nobody has attended this kind. I 
attended for the first time because this area of research will develop 
further and will emerge into a new field . 
 

The form of translation is Bhāvānuvāda conveying the plot easily. 
It is made in such a way that even the beginners of Sanskrit language can 
understand the theme easily. It is Gadyānuvāda of a novel named Sārtha 
into Sanskrit. Hence, we can say that the translation made by Dr. H. V. 
Nagaraja Rao is successful. 
 

The translation into Sanskrit of this work is useful in introducing to 
the scholars all over the world the wisdom and enshrined into the 
Kannada literature. The translation is free from all omissions and 
commissions and true to the original thought. The language of the 
Sanskrit version is fluent and free. 
 

Hence, Dr. H. V. Nagaraja Rao has made a valuable contribution to 
the field of translation as he has published most of the translated works in 
Sanskrit and Kannada.  

 
The translated work of Sartha in Sanskrit is so beautiful and lucid, 

that the idioms and phrases are used comfortably and justifiable. The 
translaot has played closey into the author’s workshop and worked very 
efficiently and faithfully. It is a good example of translator’s personal 
adventure as a voyage of self-discovery, the age old controversy about the 
faithfulness of the original which fell into a proper perspective. Hence, 
the original author S. L. B. himself exclaimed as, “the translated work is 
more efeective and beautiful than the original.” 

 

VI.VII PLOT OF SĀRTHA 



  

The main plot of Sārtha was taken from the 8th century as it is the 
changing period from one stage of our history to another. The author 
himself said in the author’s note of Sārtha, which is translated into 
English by Professor S. Ramaswamy that “I set out…….story”. In ancient 
India, a trading caravan literary means Sārtha consisting of elephants, 
horses and hundreds of bullock carts would travel to distant places in 
order to trade there. Sārtha is a remarkable novel which works on two 
different levels simultaneously. It is the journey of the hero of novel of 
Sārtha which is physical as well as spiritual across the country. 
Nāgabhaṭṭa is a scholar of 8th century born in a vedic family. Nāgabhaṭṭa 
has been deputed to study the secrets of caravans in order to start a Sārtha 
of their kingdom, by the king Amaruka. Nāgabhaṭṭa leaves home in order 
to learn the secrets of Sārtha. He even learnt the secrets of Sārthas of 
another region as he has to leave in Mathurā for a long time. Mathurā was 
a big commercial centre where all the great roads were connecting. So, he 
learnt a lot by the Sārtha of different directions which he met there. In his 
journey, he meets several types of people, becomes a witness and come 
under the influence of dozens of religious, social and cultural modes, 
usual people and experiences are depicted at historically changing time in 
the panorama of India. The author has a deep and extensive knowledge of 
history and even the research of Nālandā was conducted. So, the author 
created a beautiful sketch of Nālandā as well as Buddhism so lively. India 
is constantly facing conflicts of religious beliefs, which is explained by 
S.L.B. in his creative imaginary style. Here the author has gone back 
chronologically to a past time to recreate the atmosphere of a bygone age, 
actually the 8th century with an authenticity that is his hall-mark. 
Nāgabhaṭṭa come to know that king Amaruka betrayed him and even his 
wife Śālinī betrayed him through the yogic power which Nāgabhaṭṭa has 
attained through a stage of meditation. Thus, the hard truth is revealed to 
him. The main motive in sending Nāgabhaṭṭa away is to get his beautiful 
wife Śālinī. When he came to know he became very angry and thought of 
killing both. Suddenly his mind changes, Nāgabhaṭṭa is a traditional, 
vedic scholar, but he is spiritually and morally adventurous enough to try 
other modes, moves religious beliefs and strange practices. The 
significance of novel consists of sketching the picture of authentic and 



  

credible historical characters as well as the representation of metaphysical 
universal truths of the ‘Eternal India’ in the literary form of novel. The 
incidents in the life of Nāgabhaṭṭa throughout the novel as he moves 
through Sārtha and even after reaching Mathurā  and even the onward 
journey of life which is depicted very nicely. The frustrations of 
Nāgabhaṭṭa and the changing mind without any goal are sketched 
interestingly. So, the readers go on reading the novel till the end. The poet 
S.L.B. wrote the novel chapterwise. There are thirteen chapters in 
individuality but they are again interlinked with one or situation. 
Throughout this gripping narration which is a spiritual journey of the 
narrator, we enter the ancient world of kings and concubines, Buddhists 
and Tantrik merchants and spies, strange customes and manners. Indeed a 
whole vast expansive panorama of the past unfolds itself in the 
characteristic expert knowledge of S.L.B. This novel abounds in technical 
details as they are an exact reproduction of life of the 8th century India, 
Erotism and ascertism logic and vision intermingle inextricably to create 
an experience that is rich and strange; strange to the unitiated into the 
wealth and diversity of India more than a thousand years ago. The 
character studies of Ādi Śaṅkarācārya, Maṇḍana Miśra and Kumārila 
Bhaṭṭa with all the technical details of their metaphysical standpoints 
cumulating in the traditional scholarly disputation between Śaṅkara and 
Maṇḍana is fascinatingly and just as authentic in technical details. The 
clash between Buddhism and Vedic religious beliefs, the extraordinary 
interesting arguments between the Pūrva Mīmāṁsā point of view and the 
Uttara Mīmāṁsā; the Vedic, Advatic point of view between Maṇḍana 
and Śaṅkarācārya could all be expressed only by an expert in the field. A 
former Professor of Philosophy who studied it as a student and who 
taught it for many years. The magnificiant picture of Nālandā University 
with all its grandeur and the Buddhist servants takes shape graphically in 
the novel, augmenting the authenticity of the 8th century glory that was 
India. The status of the women scholar of the time and great respect that 
they enjoyed is revealed. For example, when the wife of the great scholar 
Maṇḍana Miśra, Bhārti Devi is chosen as the umpire to judge the debate 
between Maṇḍana Miśra and Ādi Śaṅkarācārya. When she decides in 
favour of Ādi Śaṅkarācārya as a result of which her husband has to 



  

become and cease to be a householder and leave the house forever, this 
shows her impartiality and great scholarly power. The character of 
Candrikā, the actress in addition to her charm and physical attraction 
brings out at the same time her yogasiddhi and essential ability and 
learning, showing how highly evolved some Indian women were in the 8th 
century. One can assert that the character of Candrikā is so fascinatingly 
drown in all its complexity that the undoubtedly ranks as one of the great 
female characters in the whole range of Kannada fiction.  

 
Sārtha can be discussed at several levels. First of all it is an 

historical novel par excellence. Some western critics have said that the 
Indian fiction lacks a sense of history. This novel proves the contrary, the 
exact and acute reconstruction of the 8th century India is seen throughout 
the novel. The author S.L.B. actually stayed in Nālandā to recreate the 
ancient glory of the University. No wonder the Buddhist background 
comes through with stunning authenticity. If a historical novel means the 
reconstruction of the history moment from the past, Sārtha brings back 
the 8th century India as authentically Scott’s “The heart of Midlathian” 
brings back old Scotland. Sārtha also can be seen as a picturesque novel 
in so far as the story concerns itself with the escapades of the protagonist, 
though Nāgabhaṭṭa cannot exactly be described as a ‘Picaso’ in the 
original sense of term. The novel is a long succession of his adventures in 
a realistic manner. Its structure is episodic. It also deals with the theme of 
appearance and reality. S.L.B. uses the Sanskrit language authentically in 
his novel at various levels to bring out this unity. He punctuates his 
narrative with appropriate Sanskrit quotations from various yogi pooja. 
The highly spiritually involved Candrikā is quite a match to the 
traditional scholar Nāgabhaṭṭa. Subjects like mind reading and entering 
another’s dead body known in the philosophical term as “Parakāyā 
Praveśa” are a part of wrap and woof of the novel. However the high 
point of the novel from this metaphysical level culminates in the great 
debate between the Śaṅkarācārya and Maṇḍana Miśra. The debate itself 
which is narrated is considerable detail leaves no doubt in the mind of the 
readers that Sārtha is a metaphysical novel.  

 



  

Fourth, it is a romance. The love story of Candrikā and Nāgabhaṭṭa, 
with all its ups and downs, trials and trabulations through thick and thin 
mankes this is a very readable level. His attempt to seek the conjugal 
solace with Candrikā fails on accout of her pursuits of yoga and resultant 
disinterestedness in worldly pleasures. Nāgabhaṭṭa fails to emotionally 
secure it through Sugandhi, who has been persuaded by Candrikā to the 
Muslim invation; their occupation of Sindh province and forcible 
conversions of the local populations. Nāgabhaṭṭa who changed his name 
into Kṛṣṇānanda when he took to acting is forced to undergo physical 
torture. Candrikā submits to the Nawab of the alien powers to save the 
life of her lover Nāgabhaṭṭa. The Nawab forces her to become his 
concubine which results in an unwanted pregnancy. The novel ends with 
Nāgabhaṭṭa and Candrikā deciding to get married according to the advice 
of Candrikā’s preceptor. 
 

Finally, it is not accidental that Candrikā is a great singer. Music is 
an integral part of novel of S.L.B. The early story of Candrikā’s life as 
narrated by her concerns her being trained by a blind musician who was 
her guru. Though she was an excellent actress on stage, it is her music 
that runs like a melody throughout this novel. This Sārtha is indeed a 
remarkable historical, pictresque, metaphysical novel and a great 
romance. 
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CHAPTER VII 

COMPARATIVE STUDY 
Translation is an art. It is a means and process of communication. It makes the 

field of literature vast nationally as well as internationally. As far as nation is 

concerned, translation has assumed an added importance and significance in 

India, in the context of our paramount need for national unity. 

Translation is a rewritten of an original text. Rewriting helps in the 

evolution of literature. It can introduce new concepts, new genres and new 

devices. So the history of translation studies is also the history of literary 

innovation. 

Translating from an Indian language into any other Indian language is 

not so difficult because there is a common cultural substratum which can be 

termed Indian. All Indian languages are derived from Sanskrit, which is the 

mother of all languages. If necessary intellectual and emotional integration has 

to be achieved in the country and all Indian languages must be brought closer 

to each other. 

 

VII.I INDIAN LITERATURE IN SANSKRIT TRANSLATION 
Translation is an art because it is an intelligent work. Though not mentioned in 

the list of sixty four arts, translation may be included in the Kavyakala. In 

today’s world nobody can deny the importance of translation. Although 



  

deviation is inevitable, there is no doubt that translation leads to literary 

innovations on its own right. Rewriting of an original text is translation. All 

rewritings, whatever their intention may be, reflects certain ideology. It 

manipulates literature to function in a given society in a given way. Rewriting 

helps in the evolution of literature. It can introduce new concepts, new genres 

and new devices. So the history of translation studies is the history also of 

literary innovation. 

The art of translation has played a significant role in the spread and 

preservation of knowledge throughout the ages. Much of treasures of the 

Eastern and Western thought and literature have survived due to the dedicated 

labors of talented translators at crucial points of history. New dimensions and 

a sense of urgency to the art of translation has been due to the phenomenal 

advances of science and technology in our times have added. Translation has 

become an indispensible tool and a means for breaking the existing language 

barriers. So the translator is no longer to be treated as a ‘traitor or a traducer’. 

He is a benefactor in bringing the world closer, culturally as well as 

politically. 

The Sanskrit word of translation is Anuvāda. It means repetition of what 

is said in a text with a different wording.  A change of form can be basically 

viewed as translation. When we speak of the form of a language, in this 

context we are referring to the actual words, phrases, sentences, and other 

higher units that are spoken or written. It is the structural part of language 

which is actually seen in print or heard during a speech or conversion. The 

form of the source language is replaced by the form of the target language 

while translating. In past, Sanskrit language with an elitist approach to 

literature, Sanskrit texts were being translated extensive in different Indian 

language and Sanskrit language was not used for translation from other 

languages. . Inter lingual translation from one Indian language into another 

started quite late in the 19th century.  

A question arises: what is it that induced the men, engaged in creative 

work of the biggest order, to spend part of their energy on translation?  



  

Translation is a psychic urge that is deeply rooted in certain people which 

cannot be adequately answered to the question. No one will dispute that it is 

an inner urge. There is a particular cast of mind that makes one a translator. 

But what is the nature of this urge? It is not a mimetic impulse. The translator 

is not an imitator, and certainly not a parodist. The pleasure he derives is not 

histrionic; it is not the pleasure of make-believe or of assuming situation. It 

can only be described as an urge to perform and interpret, as a great conductor 

interprets the score before him.  The interpretation is, in its own way, a 

creative process. No poet can turn into a translator unless he feels a subtle 

continuity between the work of original composition and the labor extended 

on interpreting the work of a kindred soul. In becoming a translator he does 

not cease to create, nor does his pleasure cease to be personal. Through a 

remarkable paradox, the self- obliteration that translation involves itself 

becomes a means of self-expression. The translator has therefore been rightly 

described as a character in search of an author; he finds the author first in 

another and then within himself.    

The literalist main contention is unquestionable sound. A translator 

must translate but not improvise. There are certain things which the translator 

has simply no right to attempt. For instance, he has no right to skip. Having 

selected a work, he has no right to pretend that a word or a phrase that he finds 

inelegant does not exist. He has to stick to his author through thick and thin. 

There is danger of discovering much unsavory detail if translator does not 

pray so close into the author’s workshop. He may find examples of 

repetitiveness or of unpardonable weakness for particular words and phrases. 

But in the fond belief that it ‘makes no difference’ he has no right to leave out 

anything. Nor has he any business to ‘improve’ the original. He cannot do so, 

anyway; the only thing that he can improve is his version of the original in a 

different language. He must heed Dr. Johnson’s advice; “never sir, try to excel 

the author you translate”. Sometimes radical deviations are sought to be 

justified on the plea that they ‘sound better’. If the musical quality of the 



  

original can be retained it is well good. If it cannot, it has to be sacrificed at 

the altar of accurate rendering. 

We should not forget that from Sir William Jones’s translation 

published in 1789, Europe first learnt of Kālidāsa’s Śākuntala. After this 

translation, something in the nature of a commotion was created among 

European intellectuals by the discovery of this drama and as a result several 

editions of this play came out. Its translations also appeared in different 

languages like German, French, Danish, and Italian from Jones’s translation. 

Goethe was powerfully impressed and magnificent tribute was paid to 

Śākuntala.  The idea of giving a prologue to Faust is said to have originated 

from Kālidāsa’s prologue, which was in accordance with usual tradition of the 

Sanskrit drama. 

Dryden says very clearly about what should be an ideal aim of a literary 

translator in the following words: 

“A translator that would write with any force or spirit of the original 

must never dwell on the words of his author. He ought to posses himself 

entirely, and perfectly comprehended the genius and sense of his author, the 

nature of the subject, and the terms of the art or subject treated of; and then he 

will express himself as justly, and with as much life, as if he wrote an original; 

whereas he who copies word for word loses all the spirit in the tedious 

translation”.79 

“It would be almost true to say that there are no universally accepted 

principles of translation, because the only people qualified to formulated them 

have never agreed among themselves, but have so often and for so long 

contradicted each other that they have bequeathed to us a welter of confused 

thought which must be hard to parallel on other fields of it”.80 

In the Indian multilateral society the anomaly is that, writers and readers 

in one language know very little of what is being written in a neighboring 

                                                
79 Panda .R.K., Translated Literature in Sanskrit in Essays on Modern Sanskrit Poetry, 
p.189 
 
80 Ibid, p.190  



  

language of the country although of Indian literature being one.  The 

translation of works can be a way through which Indian writers may come to 

know one another, across the barriers of language and script. Through this 

readers may appreciates the immense variety and complexity of their 

country’s literary heritage.  Humans are known to have been translating since 

ages though it is a great paradoxes that some consider the activity of 

translation to be “an impossible task”. Moreover, translators – rare breed of 

men of letters- have often been undervalued and have seldom been given the 

acclaim and commendation due to them. However, if the translator is not 

noticed, that might suggest that the translated piece has an excellence of its 

own. Think of the Gujarati, Marathi, Telgu, and Hindi translators of Sharat 

Chandra Chatterjee’s novels. These translators by their excellent work could 

so easily cross the linguistic barriers and almost convince us that the Sharat 

Chandra was a Gujarati or a Marathi writer or that he actually wrote in Hindi. 

The invisible men of literature are translators. They are a rare breed. They are 

in it due to their love of literature and a sense of loyalty to the languages and 

not for the glory.  

A translator is a true bilingual or trilingual and has more linguistic 

competence in totality than a creative writer who may know only one 

language. The translator gains a rich and new experience and attempts literary 

translation with a pioneering spirit and missionary zeal. Moreover, if we want 

to establish Indian literature as one it is possible only through translation. The 

features of commonality in our thought expressed in different Indian 

languages is revealed from translations from one Indian language to another. It 

is both for the understanding of the basic utility and wonderful diversities on 

Indian literature in the Indian situation, the necessary of translation are 

ineluctable. 

One of the fascinating fields of modern Sanskrit literature is the 

translations. In Sanskrit, the study of translated literary works forms an 

interesting, emerging and challenging area of research. In past Sanskrit literary 

works were translated into several foreign and India n languages. Today 



  

without translations, the study of Sanskrit originals seems impossible. That 

activity is still going on. But at present we have a reverse trend. A sizable 

amount of literature in the form of translations of literary texts is available. All 

those works are neglected and are not subjected for the study and research. We 

are not able to evaluate and appreciate them as we know a little about them 

expect some information. There are more than hundred literary works written 

in ancient languages like Pali and Prakrit, foreign languages like Russian, 

English, French and German, Indian languages like Hindi, Gujarati, Marathi, 

Oriya, Kannada, Malayalam, Bengali, Assamie, Rajasthani, Urdu and Persian 

etc, which are translated into Sanskrit. A valuable contribution to the field of 

Modern Sanskrit Literature is being made by some of the best minds who have 

been endorsed to translate or Trans create the seminal works from several 

other languages into Sanskrit .  A significant and commendable works in this 

direction have been prepared by the Sanskrit writers of twentieth century. 

They have not only enriched the Modern Sanskrit Literature but have given a 

new life to this dying language. The scope for research in this new field has 

been created by them. 

 

VII.II ABOUT THE TRANSLATION 
The translator has tried to carry the same thoughts in his translations. It is 

evident that the translator’s task is more difficult than that of the writer as he 

has to work upon two languages, not one. There are ample problems faced by 

the translator while translating the a work and it is evident while reading and 

comparing the translation with the original work. For example: 

1) It so happens that many colloquial words are typical of that language 

and there is no Sanskrit equivalent for the same. But it is the translator’s 

skill to bring out a new work/vocabulary or to convey the same sense 

using a synonym. 

2) Sometimes it so happens that the translation composed becomes more 

beautiful than the original work. 



  

3) The translator should maintain the same emotions, charm lucidity and 

rhythm. 

4) The translator must translate but not improvise. 

In Sārthaḥ, the translation form is bhāvānuvāda, which explained the 

plot easily. The translation is so easy that the beginners of the Sanskrit 

language can also understand the theme easily. Hence, the gadyānuvāda of the 

novel Sārthaḥ into Sanskrit made by H.V. Nagaraja Rao is successful. 

This translated work is useful in introducing the scholars all over the 

world, the wisdom and enshrined in the Kannada literature. The translation is 

free from all omissions and commissions, and true to the original thought. The 

language of Sanskrit version is fluent and free.  

          Hence, Dr. H. V. Nagaraja Rao has made a valuable contribution to the 

field of translation as he has published most of the translated works in Sanskrit 

works in Sanskrit and Kannada. 

 

VII.III COMPARATIVE STUDY 
When I recently met Dr. S.L.Bhyrappa in Baroda (on 28th December 2008) he 

expressed that “The translated version of Sārthaḥ in Sanskrit  is more effective 

than it’s original Kannada version because the translator had knowledge of 

Sanskrit and Indian philosophy, specially Advaita Vedanta, Adhyatma, 

Nrutya, Sangeeta etc.  

As far as language is concerned, there is very much similarity between 

Kannada and Sanskrit. Dr. Bhyrappa’s writing is so cultural-specific that the 

glossary used has same meaning in Sanskrit as in Kannada. Just a few 

examples will do. Words like Āratī, Tīrtha, Śrītulasī, Arcanā, Vratacuḍāmaṇi, 

Ṛṣi, Darśana, Sādhaka, Vidyāśālā, Ālāpa, Śṛti, Saptaka, Svara, Purāṇa, 

Saṁsāra, Pañcāyata, Kalākṣetra, Kaliyuga etc.  

 

In the following quotation, the translator maintained both meaning and 

flavour. Nature and style of the subject remained unchanged. 



  

Kannada Passage: manauYyanau puruYaaqa-gaLnnanausairisa  sada kma-inartnaaigarbaoku. 

[llaid_rojaIvanavau Aqa-BaỲTvaagau<ado. [-  Aqa-Ba`YTtoyao iKnnato Aqavaa $icahInatoyannaU saRiYTsau<ado 

endu maNDnaimaEar pazSaalaoya gau$gaLolla Aaoi<a hoLui<a_ru. naanaIga 

gaRhsqaaEamadillarbaokadvanau.duiDyabaoku gaLIsabaoku manaoyailla sada Annavau saMmaRwvaaigarbaoku yaaru 

baMd$ [llavaonnado Annadana maaDbaoku. vaOvaaihk caaOki+nailla samaRwvaaiga 

kamavannautiNaisakaoL\Lbaoku. hu+uva h<au ma@kLnnau tRiPtaiyand saaik iSaxaNa kao+u sat\pj̀aogaLaiga 

baoLosabaoku ina%yanaOimai<ak kma-gaiLgao tusauvaU cyauityaagadnto caTuvaiTkoiyaMidrbaoku. (p. 76) 

Sanskrit Translation: puruYaaqaa-na\ AnaugacCna\ pu$Ya: sada kma-inart: syaat\. Anyaqaa 

jaIvanama\ Aqa-BaỲTM  BaivaYyait.[yama\ Aqa-BaỲTta eva iKnnataM $icahInataM ca janayait [it 

maNDnaimaEapazSaalaayaa: savao- gaurvaao inagadint sma. Aismana\ kalao mayaa gaRhsqaEaimaNaa Baivatvyama\ 

. samyak\ pirEama: kaya-: dv̀yaaja-naM kt-vyama\ gaRho|nnaM sada samaRWM syaat\. ya: kiEcad\ Aitiqa: 

AagacCtu ,na [it Anau@%vaa datvyama\. ivavaahpirbanQao yaqaocCM kamatRiPt: pàPtvyaa: ,jaatana\ 

dSa pu~ana\ sauYzu paoYaiya%vaa toBya: iSaxaNaM d<vaa sa%pj̀aa: yaqaa syau: tqaa palanaIyaa:. ina%yaanaaM 

naaOimai<akanaaM ca kma-NaaM na Alpaip cyauit: syaat\.(p. 78) 

 The style and beauty are maintained and gave a special charm to the 

translation. We can even see the similarity between Sanskrit and Kannada 

words: 

puruYaaqaa-na\ - puuruYaaqa-gaLnnau 

AnaugacCna\ - Anausairisa 

sada kma-inart: - sada kma-inart 

Aqa-BaỲTM  BaivaYyait - Aqa-BaỲTvaagau<ado 

 These are some examples of similarities in translation. The meaning of 

the verses of the Upaniṣad is there in the third chapter of the novel. We can 

see the similarity in translation. 
 



  

Kannada Passage: Aa%mavao rqad AaoDoya SarIrvaombaudaondu rqa bauiw saariqa manassau lagaamau 

[ndÌyagaLu kudurogaLu . [indỳagaL ivaYayagaLo AvaugaL dairgaLu .Ayau> manaissainand 

AinapuNanaadvainagao [indỳagaLu tunT kudurogaLnto vaSa tiPphaogau<avao . yau@t manaissainand kUiD 

inapuNanaadvainagao Avana [indyagaLu saariqaya vaL\Loya kudurogaLnto vaSavaaiga$<avao. (p. 60) 

Sanskrit Translation: Aa%maOva rqasya svaamaI. SarIrM rqa:. bauiQd: saariqa: . mana: 

pg̀ah̀:. [indỳaaiNa ASvaa:. ivaYayaa: toYaaM gaaocara:. Ayau>manasa: AinapuNasya  [ind̀yaaiNa 

duYTaSvaa: [va Ainayan~Naaina BaivaYyaint. yau>manasa: inapuNasya [ind̀yaaiNa sadSvaa: [va vaSyaaina 

Bavaint. (p. 59) 

Here we can see the similarity in the translation clearly. 

            Even in the 10th chapter, there is debate between Pt. Maṇḍana Miśra 

the scholar of Vedānta and Śrī Śaṅkarācārya the founder of Advaita Vedānta. 

Śrī Śaṅkarācārya points out three points of arguments to Pt. Maṇḍana Miśra as 

under: 

Kannada Passage: imaEaro inamma vaaddillana mau#ya AMSagaLu  maUru maaodlanaoyadu vaOidk SabdgaL 
Aqa- kamapc̀aaodnaoyao ivanaa vastuina$pNaoyalla  ennauvadu. erDnaoyadu puruYaaqa-vau  ik`̀`̀̀yaoiyand 
laByavaagauvaudo haortu Adr kovala &anaidndlla maUrnaoyadaiga kma-rihtvaad AaEamavaonnauvaudu yaavaodU 
[lla. Aa_irnd sanyaasavau Eauitiva$w Eauitbaaihr. (p. 220) 
Sanskrit Translation: imaEamahaodya Bavat: vaadsya mau#yaa: ~ya: AMSaa:. t~ pq̀amastavat\ 

vaOidkSabdanaaM pỳaaojanaM ikỳaayaaM caodnaa eva, na vastuina$pNama\ [it. iWtIyastu puruYaaqa-: ikỳayaa 

laByato na tu kovalaM &anaona [it. tRtIyastu  kma-riht: kScana AaEamao naaist eva At: saMnyaasa: 

Eauitiva$w: Eauitbaa*ya: [it. (p. 248) 

Here, in the following quotation, we can see that the author has replaced 

the words so effectively that he goes parallel with the original poet on the 

score of attractive diction. 

 

Kannada Passage: Qyaanavannau saaiQaisakaoMDro Adrllao [Mqa maanaisak ADcNaoyannau daTlau [nqa 

]paya maaDbaoku eMdu AMtbaao-Qaoyaagaui<a<au. mauMdo Ado tornaad ADcaNao hui+dro Aa ]payavannau 

Anvaiyaisa bahu saulaBavaaiga paragaui<a_o. haosa AnauBavavadaga maruidna Aa haosa AnauBavad ivavarNoyau 



  

baaoQayaagaui<a<au. vaMdu vaYa- kLodmaolao haosa Sai>yaaoMdu nannailla maoLoyaui<aruva AnauBavavaagataaoDigatu. 

yaarad$ vyai>yannau manaissanailla+ukaoMDu  Qyaanadilla taoDigadro Qyaanavau AaLvaad naMtr Aa vyai> 

manaovyaaparvaolla itiLduibaDui<a<au . (p. 85) 

Sanskrit Translation: Qyaanao eva etadRSaM maanaisakantrayaM tirtuma\ etadRSa: ]paya: 

AaEayaNaIya: [it Antbaao-Qa: jaayato sma. puna: tadRSao eva Antrayao jaato tsya ]payasya 

Anvayaona saulaBaM parma\ AgacCma\. naUtnaanauBavao jaato proVu: tsya AnauBavasya ivavarNaM 

baaoQagaaocarIBavait sma. gato pq̀amao vaYao- naUtnaa kaicat\ Sai>: maiya A=\kuirta [it mayaa 

AnauBaUtma\. kamaip vyai>M maniasa inaQaaya QyaanaarmBao kRto, QyaanagamBaIravasqaayaaM tsyaa: vya>o: 

samast: manaaovyaapar: mama gaoacarIBavait sma. (p. 87) 

 

In the above paragraph, we can see that the translator H. V. Nagaraja 

Rao successfully translated and beautifully arranged the original theme, which 

created a nice composition. Therefore, the translated work is also as good as 

the original.                                                                                                                              

In Buddhist philosophy, also we can see the similarity as well as the beauty is 

maintained in translation. 

Kannada Passage: vastuvaoMbaudu ]ir [_nto. PaìtxaNavaU haosadaiga hui+ Ado xaNa sa<auhaogauva 

]iryau ihndu mauMidnadraoDnao saMbaMQaivallaid_$ SaIGag̀aityailla hui+ saayauva xaNa sariNagaiLMd 

sattvaaiga  kaNauvaMto vastugaLU namagao sattvaoMdu gaaocairsau<avao. bauwna ivavarNaoyau eYTu inaja 

einnaisatu Aa]iryannao naaoDui<a_aga va%sauvaU xaiNak jaIvavaU xaiNakvaaigaruvaaga yaairgao yaaru saMbaMQa  . 

yaairgao yaako EaawmaaDbaoku. A%mavaoMbaudu satt SaaSvat ina%ya dohan%yavau Aa%maaMn%yavalla. 

$paMtrgaaoMDu pòtlaaokdilla yamalaaokdilla ivaYNaupaaddilla ba*̀malaaokdilla [r%u<aodoMba sa%yadmaolao 

Eaawkma-vannau  ivaiQaisado . ellavaU xaiNakvaadro [- kma-@ko yaava Aqa-ivado . maataiptR pòmad 

BaavanaatRiPtgaaiga [vaolla enau kma-kaMD. ella kma-kaMDgaLnnaU ik<aaogaoiyair eMdllavao bauw 

hoiLdudu. (p. 174) 



  

Sanskrit Translation: sava-ma\ vastu vai*najvaalaavat\. jvaalaa pìtxaNaM naUtnaa ]%pV%ao, pUvaa- 

naSyait. pUva-syaa: jvaalaayaa: ]<arxaNaBavayaa jvaalaayaa: sambanQa: naaist. tqaaip SaIGàga%yaa 

jvaalaa: ]%PaVn%ao naSyain%a ca [it haota: tasaaM xaiNakanaaM saat%yama\ ekta ca AnauBaUyato. evaM 

savaa-iNa vastUina xaiNakaina Aip saat%yaona sqaayaIina [va gaaocarIBavaint. bauwkRtM ivavarNaM sava-qaa 

sa%yaM mama ABaat\. vastu Aip xaiNakma\, jaIva: Aip xaiNak:. tqaa ca ksya kona sambanQa:?  

ksya EaawM kona krNaIyama\?  Aa%maa SaaSvat:, ina%ya:, dohantao na Aa%maant:, $pantroNa jaIva: 

pòtlaaoko, yamalaaoko, ivaYNaupado, ba*̀malaaoko ca Bavait [it sa%yaM ivaSvasya  Eaawkma-M ivaihtma\. 

sava-M xaiNakM caot\, Asya kma-Na: kao|qa-:. maataip~ao: Pa`omNaa: BaavanaatRP%yaO savaao-|yaM kma-kaND:. 

savaa-na\ kma-kaNDana\ ]ccaaTya [it Klau bauwona BaiNatma\. (p. 195) 

 

In addition, we can see the placement of words, which are mirror 

reflections of the original, shows the scholarship of the translator. Here, in the 

following quotation I observed that, the translation is so correct that it is 

neither under nor over, as Kannada is also very rich as Sanskrit. Therefore, H. 

V. Nagaraja Rao successfully translated the views of S. L. Bhyarappa very 

comfortably. 

Kannada Passage: [dllado caO%yavandna  emba [nnaoaMdu ina%yakma-ivado . ApranhanaMtr Aqavaa 

saMjaoya nasauga<ailanailla iBa@kugaLolla gauMpaiga tmma tmma ivahargaL mau#yaWard haorgao baMdu 

ivaVaalayad naDuBaagadillaruva stUp@ko maUrubaair pd̀ixaNao maaiD puYp QaUpgaLnnau Aip-sau<aaro  . 

ella$ maiNDyaUir kuiLtnaMtr Avarilla [mpaiga haDuva kMz]L\Lvanau mahagauruivana 

sauSaIlagauNagaLnnau vaiNa-sauva stao~gaLnnau haDtaoDgau<aaro. h<au Aqavaa [Pp<au SlaoakgaLvarogao 

haDu<aaro. AnaMtr Avarolla gaumpu gauMpaiga ivahard saBaaBavana@ko ihMitrugau<aaro. ella$  

AasaInaradnaMtr pazknau isaMhasanavannaoir  vandu ica@k saU~vannau vaaodu<aaro.Anantr baaOwirgao 

pUjyarad ASvaGaaoYanau barod maUru BaagagaL stao~vannau pizsau<aaro . maoadlaBaagavau i~r%nad stuit. 

erDnaoyadu bauwna vacanagaiLMd Aaydvau. kaonaoyadu pìtyaaobbana SaIlavannau maaigasalaoMba p`̀aqa-nao. 

[vannaolla pizisadnaMtr [DI saBaoyau ‘sauBaaiYat’ endu ]d\gairsau<ado. pazknau  



  

isaMhasanaidMidiLdnaMtr mau#yaiBa@kuvau maolao_u isaMhasana@ko namaskirsau<aanao. gaitisad  [tr 

baaOwsvaaimagaiLgao  namaskirsau<aanao. ]pmau#yaiBa@kuvau maolao_u AdorIit namaskirisa  

mau@yaiBa@kuivagao vaMidsau<aanao. ella iBa@kugaLU Aaobbaaobbaraiga namaskirsau<aaro. ella iBa@kugaLU 

ivaSaoYaidnagaLilla hIgao saoru<aaro. saaQaarNa idnagaLilla Aaobba iBa@ku SlaaokgaLnnau gai+yaaiga 

haDu<aa ivahard ella kaoNaogaL maundU sau<auhaku<aanao. Avana ihMdo QaUpvannau ihiDd ikirya ivaVaqaI -

gaLu  hojjao haku<aa ivahard pìtyaaoMdu BaagavannaU saugaMQaBairt haogaoiyand saMjaoya vaoLo ivahard 

AaoLBaagavannau  tuMbauvaudirMd rai~ AaoLgao saaoL\Lo icagaTgaL kaTivaruvauidlla. (p. 161) 

Sanskrit Translation: etona sah caO%yavandnaa#yama\ Anyat\ ina%yaM kma- Aist. 

Apra*Naanantrma\ Aqavaa saayantnao mandpk̀aSao iBaxava: samaudayaIBaUya svasvaivaharoBya:  inaga-%ya 

ivaVaalayasya maQyap̀doSao isqatM stUpM pd̀ixaNaIkR%ya puYpM QaUpM ca Ap-yaint. savao-|ip 

jaanauspRYTBaUmaya: ]pivaSaint. tto maQaurkNz: kScana mahagaurao:  sauSaIlagauNavaNa-napraiNa 

stao~aiNa gaatuma\ AarBato. dSa vaa ivaMSaitM vaa Slaaokana\ gaayait. tt: to savao- samaudayaoYau 

ivaharsya saBaaBavanaM pìvaSaint. savao-Yau AasaInaoYau sa%sau pazk: isaMhasanaa$Z: staokM ikHcat\ saU~M 

pzit. ttao baaOwanaaM pUjyaona ASvaGaaoYaoNa ricatM ~\yaMSaM stao~M savao- pzint. Paq̀amaBaaga: 

i~r%nastuit$p:. iWtIyaBaaga: bauwvacanasaMgah̀:. AintmaBaagastu savao-YaaM SaIlaM p@vaM Bavatu [it 

pàqa-naa$p:. et%pznaanantrM samasta saBaa sauBaaiYatma\ [it ]d\igarit. Paazko isaMhasanaat\ 

Ava$Zo mau#ya iBaxau: ]%qaaya isaMhasanama\ namaskraoit. tqaa laaokat\ pỳaatana\ baaOwgau$na\ 

namaskraoit. ]pmau#ya: iBaxau: tqaOva namaskR%ya  mau#yaiBaxauM vandto. savao- iBaxava: ekOkSa: 

vandnto.ivaiSaYToYau idnaoYau savao- evaM imalaint. saaQaarNaidnaoYau kScana iBaxau: Slaaokana\ ]ccaO: pzna\ 

savao-YaaM pk̀aoYzanaaM purtao gacCna\. PàdixaNaIkraoit. tsya pScaat\ QaUphsta: knaIyaaMsaao ivaVaiqa-

na: mandM pdM inadQaanaa: ivaharsya saklaM BaagMa saugainQanaa QaUpona pUryaint. inambasya EaIganQasya ca 

kaYzSaklaO: yautsya Agaurao: QaUpona saayaMkalao ivaharsya AntBaa-ga: pUya-to [it karNaat\ ra~aO 

ivaharo maSakadInaaM kITanaaM pIDa na Bavait. (pp. 178-179) 

 



  

The speciality of S. L. Bhyarappa is that he can write comfortably the 

theme in big paragraphs which run up to even two pages sometimes but, the 

reader can understand and enjoy, as the style is lucid and readable. 

  

The translator has successfully maintained the rhythm and other 

beauties of form and other essential parts of prose, with bhāvānuvāda. 

Consequently, the charm and beauty are maintained as the original novel. 
 

Sārthaḥ has been translated effectively in a lucid, modern language with 

effective expressions, capable of capturing the minds of readers. The translator 

has matched the analytic intellect of the original author, in translating this 

book. The book is doubtlessly a rewarding addition to Indian Fiction in 

Sanskrit translation, which was awarded on 21st  August 2007 in Hyderabad by 

‘Kendra Sahitya  Academy’.                     

            

Translated work of Sārthaḥ in Sanskrit is so beautiful and lucid, that the 

idioms and phrases are used comfortably and justifiably. The translator had 

played closely into author’s workshop and worked very efficiently and 

faithfully. It is a good example of the translator’s personal adventure as a 

voyage of self-discovery, the age-old controversy about the faithfulness of the 

original, which fell into a proper perspective. Hence, the original author S. L. 

Bhyrappa himself has exclaimed that the translated work is more effective and 

better than the original. 

 

 

 

******* 

 
 
 
 
 
 



  

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

CHAPTER VIII 

CONCLUSION 
 Dr. H. V. Nagarajarao has made a valuable contribution to the field of 

translation as he has translated Sārthaḥ in Sanskrit. The first chapter contains 

about the history of the evolution of Sanskrit Prose, which is one of the 

continuous and gradual growth. The beginning of Sanskrit prose goes back to 

the Mantra period of Vedic literature, which is the first stage. Sanskrit prose 

undergoes a remarkable change in the beginning of Sūtra period. How the 

simple and direct prose of Brāhmaṇas and Upaniṣads convey the sense is 

explained in this chapter. I have even explained about the simultaneous 

growth of another type of prose that represents the translation from the prose 

of Brāhmaṇa to that of later classical Sanskrit literature. Buddhists and Jains 

also used the prose style to convey their ideas and made the language 

understandable even by common people. I then explained about the prose, 

which is fairly represented in Pali, Prakrit and Sanskrit which have come to us 

from the time of Aśoka downwards. Even I have explained about the 

development of prose in classical Sanskrit literature that becomes readable and 

understandable with simple Sanskrit style so that the modern society can 

easily accept.  



  

 I further explained about the development of Sanskrit prose accordingly 

to the requirements and interest of the society. I have mentioned here almost 

all details of works of prose of pre-independence period as well as post 

independence period. Even details of translations and adaptations of regional 

languages is also given here in this thesis.  Thus, the detailed introduction of 

prose work is given in the first chapter. The second stage of Vedic literature is 

the Brāhmaṇa Texts of other Vedas are all written in simple but vigorous 

prose. The third stage of Vedic literature is the Upaniṣad period where the 

prose is direct, expressive and easy. 

The second chapter contains the origin and development of prose 

Sanskrit literature from ancient to modern period in detail. The prose existed 

and developed very slowly and gradually. In Brāhmaṇas, Dharamasūtras and 

Upaniṣads we can see the earliest form of prose with verses. The Vedic prose, 

which is freely and extensively used in literature, is simple and composed of 

short sentences. All this is deeply explained by me. In classical period how the 

prose literature is developed is also explained. The Patañjali Yoga-Sūtras are 

also in literary form, which are concise, but effective and clear. Even today, 

the common person can understand and follow the Sūtras. Even I pointed out 

all the prose work of poets like Subhandu, Bāṇa and Daṇḍin who are well 

known expert writers of medieval period (i.e. 700-800 A.D.). I have given 

some examples from Upaniṣad, Aitareya Brāhmaṇa etc. Even we can see the 

prose translations of Pañcatantra, Hitopadeśa and Āraṇyakas in different 

languages, which are the milestones of Sanskrit Literature. 

I have even discussed the opinion of foreign scholars as well as Indian 

scholars like Weber, Peterson, A. B. Keith, Prof. Sushil Kumar De etc. I even 

discussed the types and characters of Sanskrit prose literature with suitable 

quotations of different rhetoricians and their views. The translated literature in 

prose made a lot of difference in the history of Sanskrit literature. Even a 

common person who just started his Sanskrit reading can also understand the 

novel and enjoy. I have discussed about the novels of modern period in my 

thesis that can give the full account of modern Sanskrit prose translations. I 



  

have mainly referred Kalanath Shastri’s book “AaQauinak kala ka saMskRt gaV saaih%ya” 

that gives a vast account of modern Sanskrit prose and also about the 

translated works. 

In the third chapter, a brief account of Dr. S. L. Bhyrappa’s life and 

works is given by me. He is the original writer of the present novel Sārthaḥ. 

He is a Kannada writer, philosopher settled in Mysore of Karnataka. He is 

internationally famous writer as his most of the Kannada fiction (novels) are 

translated in English also. S.L. Bhyrappa is famous as novelist among the 

novelists of his time for two reasons. Most of his novels are famous and get 

four to six editions where as the other novels are hardly get two or three 

publications. I have given a brief account of all most all the novels and even 

given the summary of each novel. 

Even I have given the brief account of his life that was full of hardships. 

In between his hardships, he had so many hobbies like swimming, writing, 

reading, debating, singing etc. He had to carry the dead body of his brother on 

his shoulder and cremate it with shrubs and bushes as a funeral pyre, as he had 

no money for cremation. Every novel is live description of his life and every 

hobby becomes a theme for his novel. He writes so simply and briefly with 

deep meaning. Most of the writers do not discuss about the ideas, the 

circumstances, or all about their writings as why and how they were inspired 

towards writings in their lives. S. L. Bhyrappa is the only writer who discusses 

openly all about his writings in his book Naneke Bareyullene published in 

1980. ‘Why do I write’ is the meaning of the novel. His style of writing is very 

simple, beautiful and readable. The author has received several awards too. I 

here made brief account of all his achievements and recognitions. His novels 

are eminently film worthy and his novels Vaṁśavṛkṣa, Tabbaliyu, Ninade 

Magane, Matadāna have seen the screen. Well known directors like Girish 

Karnad, B. V. Karant, Girish Kasaravalli and others have chosen his work to 

their screen interpretation. His Gṛhabhaṅga is being serialized for Television. 

Thus, I have discussed every situation of his life and corner of .Dr. S.L. 

Bhyrappa in my thesis. 



  

In chapter IV, a brief account of the translator Dr. H. V. Nagaraja Rao is 

discussed. He is a Sanskrit scholar settled in Mysore of Karnataka state. I have 

given all information about H. V. Nagaraja Rao here. I met him personally in 

his residence. He is a Sanskrit scholar, researcher, poet, translator etc. He has 

translated Sārthaḥ which is originally a Kannada novel written by S. L. 

Bhyrappa who is close friend of H. V. Nagaraja Rao. Both are settled in 

Mysore only and many a time they go for morning walk together. He told that 

S. L. Bhyarappa only inspired him to translate the novel into Sanskrit. The 

language is very easy, understandable without more compounds. H. V. 

Nagaraja Rao has tried to carry the same thoughts in his translation. Thus, I 

have given a brief account of Life and works of H.V. Nagaraja Rao. 

 

In the fifth chapter, I have given a brief summary of the Novel Sārthaḥ. 

Sārthaḥ written by S. L. Bhyrappa has a complicated plot that is physical 

journey across India as well as a spiritual inward journey of a scholar of 8th 

century, who is born in a Vedic tradition. Sārthaḥ can be discussed at several 

levels. It is a historical novel defying western critical opinion that Indian 

fiction tasks a sense of the history. Thus, in the summary I have briefly 

covered full story with all chapters in sequences. So, the reader can enjoy the 

reading of Sārthaḥ in brief summary form. 

In the sixth chapter, I have discussed the critical and literary study of 

the novel. It contains the deep discussion about plot, characters, dialogues, 

sentiments, philosophies, culture, descriptions, style, language, and even other 

literary aspects. Plot is of the eighth century Vedic Scholar who narrates his 

story as he goes forward with the Sārthaḥ, a trading caravan. This is a very 

interesting novel, which we can call it as historical as well as mythological 

novel of eighth century India. It is a readable story about the true love of 

Nāgabhaṭṭa and Candrikā. The characters are well placed according to the 

situations. I have here explained the main characters like Nāgabhaṭṭa, 

Candrikā, Jayasiṁha Maṇḍana Miśra, Kumārilabhaṭṭa and Śaṅkarācārya in 

brief in my thesis. Dialogues are also beautifully and meaningfully used and 



  

placed properly to make the novel more interesting and meaningful. I have 

discussed about some interesting dialogues in my thesis by which the author 

successfully created a beautiful world of 8th century India and made the novel 

very interesting, real and readable. The writer as well as the translator used 

many sentiments, which enhance the beauty of novel. The author has used 

Śṛṅgāra-rasa, Karuṇa-rasa, Adbhuta-rasa, Hāsya-rasa, Bhayānaka-rasa, 

Bībhatsa-rasa, which made the novel more beautiful, readable and famous. 

I have identified the rasas and explained them separately in my thesis. I 

have identified all the Philosophies from the novel Sārthaḥ which are used 

beautifully and properly. The author S. L. Bhyarappa himself is a farmer and 

former Professor of Philosophy. I have separately studied all the philosophies 

and put them separately as per my ability. This type of study is the first time in 

the history of Sanskrit literature as per my knowledge. 

The different philosophies like Vedic Philosophy, the Buddhist 

Philosophy, the Pūrva Mīmāṁsā, the Uttara Mīmāṁsā, Advaitic Philosophy, 

Tantra Philosophy and Yoga Philosophy are discussed and explained properly 

and made the novel more rich valuable and mature. The culture is purely 

Indian as in 8th century India is facing the transitional period from one stage of 

our history to another. Description power of the author is non-comparable. He 

describes almost all situations so lively that every reader becomes a fan of 

him. 

I have discussed all descriptions separately as mythological description, 

historical description, description of Caitya, description of Nālandā University 

etc., which shows the ability of author. As far as style of the novel is 

concerned S. L. Bhyrappa has his own style which is natural. He uses simple 

flowing language without much complications. I have observed this and 

highlighted this in my thesis. Even the translator has also used simple readable 

Sanskrit. 

Here I have compared the original work with the translated work by 

giving some common examples as quotations. I found that as far as language 

is concerned there is very much similarity between Kannada and Sanskrit. So 



  

accordingly, I listed the words, some verses of Upaniṣad and debates of 

Śaṅkarācārya and Maṇḍana Miśra. I have kept my views clearly and 

understandably. It is generally feared that whenever a transition from one 

language to another language takes place, another faces a bit of loss of central 

theme of the original book. However, in this case I feel no such loss of theme 

as the whole translation is of highest order. Hence, the original author Dr. S. 

L. Bhyrappa himself exclaimed, “The translated work is more effective and 

better than the original. 

******* 
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APPENDIX 1 

 
SPECIAL AND INTERESTING STATEMENTS   
 
1 naYTmaUlaM navasasyaimava ivaSauYkma\. Sārthaḥ, p. 2 

2 ivakisatfNa: sap-: [va maama\ AakYa-it. Ibid, p. 95 

3 SarIro pittvaRiScak: [va. Ibid, p. 121 

4 maiya kusaumaadip laaGavaM navamaillakayaa: Aip maQaurtraM BaavanaaM ca ]dpadyat\. Ibid, p. 142 

5 p̀dIPtsya Agnao: Samanaaya jalMa xaoPtuM idvasaavakaSaM ddatu. Ibid, p. 259 

6 tOlasamaaP%yaa inavaa-NaM pàPsyana\ dIp: tt: pUva-ma\ kaMScana xaNaana\ pj̀valait yaqaa. Ibid, p. 257 

7 sada naUtnaana\ kaorkana\ ijaGat̀: tsya pUNa-ivakisato Aismana\ kusaumao k: pirmala: AnauBavagaaocar: 

syaat\. Ibid, p. 257 

8 maaMsaibalaM vadnaagaòNa igalana\ Svaa [va sa: maama\ yada puna: puna: inaYkupit sma. Ibid, p. 316 

9 tsyaa: mauKM svaodad`-ma\ ipNDIkRtM maaMsaKNDimava AasaIt\. Ibid, p. 331 

10 evaM vadn%yaa: tsyaa: nayanapalyaaO Aadò- jaato. nayanapk̀aSaSca isnagQaao|Bavat\. Ibid, p. 154 
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APPENDIX 2 

The translator has used some difficult words which are listed below: 
 

1 ps̀qaasyao   2 Aakaryaot\   3 Aaka=\xat\   4 icarayaisa   5 inavait-Yyao   6 Adù*yat\   7 rBasa: 

8 naaopsap-iyaYyait 9 gaìnqainamaao-kvat\ 10vaIixaYyao 11 svaPnaaiyatma\ 12 pàyaasyama\ 13 ]dBaivaYyana\    

14 pÒYayana\    15 [tya:    16 naa=\gyakairYyama\   17 AaSaasao   18ivasmaaYaI-: 19 saMivaBajaaima    

20 ivakIỳaorna\  21 Aaroapyaaima   22 ivamaRSaoyau:   23 ivakÌNato   24 QaUd-a$iNa    25 ivaYkmBaa:   

26 Ajaaivakma\   27 paqaoyabanQao   28 p@%vaa   29 ivaicato   30 lauiNTtuma\ 31 vya%yaasama\       

32 ]pyauiHjarna\   33 Aak`YTuma\   34 baR̀Mihtma\   35 pìhtvatI    36A&asyat 37 pàyaasyama\    

38 pirBaaivatvaana\   39 inayaa-maka: 40 Bas~asau   41 baRMhnto    42 ]lmaukma\ 43 pya-vaarna\      

44 Asvaapyana\   45 kubjaayaot\   46 inagaUhyaint   47 kuiYa%vaa   48 vyaaddat\  49 kayamaanao   

50 nyasyana\   51 pàOxatama\   52 pya-caayayat\   53 iba$dM    54 nyaBaalayama\  55 idi%satma\      

56 Aitpi<ama\  57 stmBaiya%vaa  58 pircaayya  59 kaMskana\ 60 kdnama\ 61 kpaolaraoko         

62 kaSyao- 63 kUpa-sa:  64 pg̀ao   65 darvaaiNa  66 narInait-   67 AavasaqaM  68 ivajaRmBakma\   

69 Anvamanvat  70 inaScapc̀aM   71 inaima-maaNa:  72 inaba-QnaIqa   73 icaik%sanama\ 74 saMSaasanama\    

75 vaiNa-ka  76 Aqa-dUra  77 sahsaàrma\   78 ]iYNakama\  79 iSlaYyadUYmaNa: 80 svalpsvaapM      

81 Aapadnaayaa:  82 ]pcCndnavacanaO: 83 ]pcCnV  84 vyaayacCt\ 85 Aajya-to   86 AvadQaait    

87 svaapvaolaayaaM   88 AastRtma\   89 AaidỳamaaNa:  90 svaapGaUNa-naa   91 Woixa  92 Ahs̀at\   



  

93 ivacaIya  94 pàyato  95 saMSayaaqao  96 pàyauHjao  97 rhao  98 ma=\@%vaa  99 taod: 100 kui+maM      

101 Kva-ToYau 102 kilataM  103 Ama~ma\  104 ivanaUtnama\  105 samakucat\  106 iklaikiHcatM      

107 A)NaIyat  108 AiBainanaIYaama:  109 inanadM  110 Saaofiya%vaa  111 QaaTI 112 naanaVto     

113 inaYka:  114 SaInaM  115 ivasas̀tM  116 Acyaavayat\  117 vyavaRNvama\  118 saMmaRd\nait  119 ]paMSau 

120 kondàijaro  121 tn~yaanaI  122 AagaMsyato  123 AvaOixaYT  124 AQyagaIYza:  125 pya-pRcCma\ 

126 valato sma  127 iyayaxato  128 jaimata  129 kusalapUrNaaya  130 ]inmaiYat:              

131 AivajaRmBayaint  132 mandurayaaM  133 gah̀caar:  134 nyaYaIdt  135 Aasfalayama\  136 kmaa-ra   

137 vaodva@yaayato  138 ivasam̀BaM  139 saaQvasaM  140 nyaQaama\  141 inaYaNNa:  142 inarmaapyat      

143  AavaoVtama\  144 kuD\yaM  145 )NaIyamaanaa  146 AiQaraopyaot\  147 AicCnat\            

148 Adsqaapyat\  149 ]cCUnaa:  150 ijaGaRixatM  151 AamaRSat\  152 ivarMsyait  153 raokM     

154 AmaRd\gaama\  155 Avalat  156 inaYpoYTuM  157 ]paMSau  158 rBasao  159 ivasaM̀sanaa&aM        

160 SaOGỳaoNa  161 inaina-NNaa:  162 vaiNa-kaM  163 nya$Nat\  164 sqaUlaaopbah-ma\  165 isfca:   

166 saimaw:  167 Svayaqau:  168 gaaOQaatOlama\  169 Aapadnaa  170 Qaxyait  171vya%yastta    

172 pìNagadaima 

 

 

 

******* 

 

 

  
 
 
 
 
 
 
 
 
 



  

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Appendix-3 
       Aa%maanaM riqanaM ivaiQd SarIrM rqamaova tu. 

       bauiQdM tu saariqaM ivaiQd mana: pg̀ah̀maova ca.. Kaṭhopaniṣad, I.3.3; Sārthaḥ, p. 39 

       [id̀yaaiNa  hyaanaahuiva-YayaaMstoYau gaaocarana\. 

        Aa%maoindỳamanaaoyau@tM Baao>o%yaahuma-naIiYaNa:.. Ibid, I.3.4 

        yas%vaiva&anavaana\ Bava%yau>ona manasaa sada . 

        tsyaoindỳaaNyavaSyaaina duYTaSvaa [va saarqao:.. Ibid, I.3.5 

        yastu iva&anavaana\ Bavait yau>ona manasaa sada. 

        tsyaoindỳaaiNa vaSyaaina sadSvaa [va saarqao:.. Ibid, I.3.6 

yaona kmaa-Nyapsaao manaIiYaNao ya&o kRNvaint ivadqaoYau QaIra:. 

yadpUva-M\ yaxamant: pj̀aanaaM tnmao mana: iSavasaMklpmastu.. Ibid, I.3.7 

yaao yaao yaaM yaaM tnauM Ba@t: Eawyaaicat̂uimacCit . 

tsya tsyaacalaaM EawaM tamaova ivadQaamyahma\ .. Bhagavadgītā, VII.21; Sārthaḥ, p. 72 
 

 

EaIramaao jaanakInaaqa: saItayaaoinapp̀Ujak:. 

ravaNaM sakulaM h%vaa punaraga%ya saundir.. 

maaQavaIyaaoinasadRSaI naaist yaaoinama-hItlao. 

t%kucaaO kiznaaO dugao- yaaonaostsyaa: saupInata.. 

tsyaa: pUjanamaa~oNa iSavaao|hM SaRNau pava-it. 

raQaayaoainaM pUjaiya%vaa kRYNa: kRYNa%vamaagat:. 



  

   dàOpdIyaaoinamaaiEa%ya paNDvaa: jaiyanaao rNao..   

xatyaaoina: pUjaiyatvyaa Axata naOva pUjayaot\. 

AxatapUjanaad\ doiva isaiwhaina: pdo pdo.. 

yaaoinapUjaaivaiQaM kR%vaa kRtaqaao-|isma na saMSaya:. 

AV mao saflaM janma jaIivatM ca saujaIivatma\. 

pUjaaM kR%vaa mahayaaoina$d\QaRtao narkaNa-vat\.. 

Pa%̀yahM prmaoSaaina SatnaarIM rmaod\ yaid. 

vaIyaa-idrihtM na syaat\ tojaaovaRiwkrM prma\.. 

doivaAhM maR%yauHjayaoa doiva tva yaaoinaps̀aadt:. 
 
The original source of the above verses is not found. The above given verses of the 
Tantra Philosophy are found in the novel Sārthaḥ on page numbers 117 & 118. 
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