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PREFACE

1T was a finc thought which prompted the National Book Trust of
India to sponsor works on the greatest poets in each of our Regional
languages. When 1 was asked by my friend Manjeri Isvaran to
write on Pampa 1 was happy and felt honoured. The book is now
printed and he is, alas, not with us to sce it out.

An account of Pampa’s two works is given in the body of this little
book. 1 hope at least a working idea of the poet and his worth
will be conveyed to readers who will give it, themselves and me a
chance.

There is much in it that is elementary to a good student of
Kannada literature; but this is primarily meant for non-Kannada
readers. Possibly a little more help will be needed by non-Indian
readers in the form of explanation of some terms and phrases,
which to Indians are normally familiar.

The Illustrative verses printed at the end will enable readers to
hear the voice of the poet. The book talks about him: but the verses
can catch him as he is. Asterisks and stanza references indicate the
correlates. He is a difficult poet and must be attentively read; but
the roll of the verse can be felt by all whose tongues can utter the
sounds and who can lend themselves to be influenced by the rhythm
of the verse. Mine is a general introduction to him. This is at the |
most the first overall account of a Kannada writer in English. 1If
this succeeds others may in course of time be projected by others
more competent than myself. May it come about soon.

Any defects of expression, idiom, usage, typography and even
worse may please be overlooked. English is a foreign language and
the best of us are nervous using it. All of us may improve with
work. To me writing is always difficult though it is a pleasurable
experience to exercise oneself in it.

I am grateful to the N.B.T. for commissioning me with this work,
to the Popular Prakashan, Bombay, for letting me have freedom in
presenting it to the Press and for their other courtesies and to the
Press itself for its bearing with me and my corrections.
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What is offered must win approbation on merits. If some are
moved to a regard for my author. or even feel that they can get
mterested in him and that they can like a work like this on a great
poct in my language 1 shall be grateful.

Arts & Science College V. SITARAMIAH
Honavar (Mysore State)
15th July, 1967
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CHAPTER |
THE OPENING

A. INIRODUCTORY

PAMPA is called the Adikavi, or the first poet, in Kannada. He is
the first poet not in the sense in which Homer is the first poet in
Greek or Valmiki in Samskrit. Homer’s work, at least the [liad,
is a true cpic in the sense that Homer, or someone else, redacted
in poetry the ancient myths and legends connected with the heroes
who fought the battles in Troy. It was truly the closing of an epoch
both in the type of life presented and in the mode of presentation.
A truer epic is perhaps the Mahabharata in India; where, too, the
myths and legends of many tribes and their many heroes have been
gathered into what is in that kind the largest epic of the world.
The Ramayana of Valmiki is a different kind of work. It is an epic
poem compassing the story of a great hero and his feuds with
Ravana and the Rakshasas. Itis more of the nature of a single long
poem by one author and is exemplar of many a long narrative poem
in later times, though the loftiness, the simplicity and the directness
of life and utterance contained in it are nowhere matched or ap-
proached in later times.

The Ramayana is nearer possibly to the classic £neid of Virgil,
though to an Indian mind the Ramayana is naturally the dearer
and more spacious; even, greater. Both of them have supplied ins-
piration to poetic composition in succeeding generations. The
Aneid, except in the Sixth Book, may not compare with the trans-
parencies or sublimities such as one finds in the depiction of exter-
nal or human nature in the Ramayana. For finish and adequacy
of expression it is the classic par excellence in European literature.
The Ramayana is a straighter and more human narration of
the stories of Rama and Sita, of love, loyalty and brotherliness.
Tagore has remarked that India has always deemed family life as
of primary importance. As son, brother, husband, friend, pro-
tector of Dharma and finally as king, Valmiki’s Rama has won
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respect and worship in India. Our culture has valued stability (i.e. it
is sthitipradhana) and inclusiveness.  That involves largeness of
heart, abnegation. forgiveness. endurance and self-control. In
making Rama cxemplar of these virtues the Ramayana has become
the true cpic of the Hindu society.

Pampa’s work is not an epic in the sense in which any of the
above works is an epic; for neither his Adipurana nor his Bhirata
is an epic in the sense in which the Iliad or the Mahabharata or
even a classic of the type of the 4neid, dealing with the epony-
mous hero of ancient Rome is. Pampa’s work is simply the first
great extant poetic work in Kannada alike for quality and for
quantity. It is the first work which has been preserved as such in
Karnataka. Other work there certainly was before him in prose
and in verse, for the names of other writers and works are men-
tioned (in Nripatunga’s Kavirajamarga, 9th C.) chiefly. But in a
total way, perhaps, his work ‘rang out’! all that was current before
him and established itself as foundation—as a starting-point and
as a model—for all later work in the language.

There is yet another sense in which his work is different from
the epics and the classics just mentioned. Pampa’s time is the 10th
century A.D., and has behind it a whole tradition of epics and the
classics, i.e. the Mahakavya literature in Samskrit; and much work
also in Prakrit. Works on Rhetoric and Poetics, dealing with nice
distinctions and what is poetic matter and manner or what is kavya
and what is not, had established themselves in Indian literature.
Poets like Asévaghosa, Kalidasa, Magha, Sriharsa, Bhava-
bhuti, Bharavi, Dandi, Bana and Bhartrihari had left behind them
individual and important work illustrating both the simplicities
and the elaborateness and decadence of a particular kind of com-
position: the beautiful, the passionate and the glorious were as
much available as the turgid, the conventional and the wilfully
elaborate, the rhetorical and the mannered examples; as much of the
Vaidarbhi style as the Gaudi. Indeed a whole tradition of writing
had risen, declined and set.

1 Munnina Kabbaman ellam ikki mettiduvu—in one interpretation of the line
—(Pampa Bharata, XII 59). One critic says that the phrase refers to earlier
works of Pampa himself which these two superseded.
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The premises of what is beautiful in writing had been worked
out and almost exhausted in the extravagances of tropical fancy,
conceit and claborateness in Bana's Kadambari. The works on
Rhetoric and Poetics had morc or less covered the ground of the
principles of appreciation and discrimination. Though Ananda-
vardhana's work may not have established itsell when Kaviraja-
marga was written—it must have become part of the poetic con-
sciousness by the time Pampa wrote.

All of which shows that Pampa came on the poetic scenc with a
full knowledge of poetical performance and achicvement as well as
of the critical doctrine beforc his time, and with a consciousness
of all that would be deemed distinction in composition. The Kavi-
rajamarga had by then settled standards of composition and exhi-
bited cxamples of versification. Possibly the works of Asaga,
Gunavarma, Srivijaya, a ‘Kavivydsa’ werc all available to him to
thrill or react to and to take off from. Perhaps also knowledge of
Prakrit literature had taught him the felicitics of a simpler expres-
sion in a Desi language even as it might have given him examples
of a few Ragale metres based on the Kadavakas (clusters of couplet
sequences enclosed between two song metres —one al the begin-
ning and the other at the end)—in the Prakrit Puranas.

The Tripadis, the Akkaras and the Gitika metres more native
to the people of the country but which had not attained to the
status of literary acceptance were also current. The writers had
still to be looking up to their peers and to the scholars in Samskrit
and Prakrit in order to be accepted or acclaimed. It was, there-
fore, an cxtensive background of poetic experience that Pampa
rose up from. And his work gave us finished types of composition
embodying the best that could be deemed poetry by the poets and
rhetoricians of the time whatever language they spoke or wrote in.

2

We have only two works to his name: (1) Adipurana, (2) Vikra-
marjuna Vijaya,—called popularly the Pampa Bharata—both of
them fairly elaborate, the one with 16 asvasas the other with 4.
We do not have any other work which represents him at a practis-
ing, experimental or immature period. No lyrics or shorter poems
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descriptive of moods and preferences like the short ones we get for
European poets.  One should be able to mark growing maturity,
grasp and wisdom, marking them for levels of achievement and
for phases in development. No such evidence or aids are available
in Pampa. Adipurana was the carlier work and represents him as
he strives to establish himself in the estimation of his contempo-
raries. It is, as it were, his diploma piece, written when he was 39
years of age, and completed as he declares within three months
of beginning it. We see in it already both the power and glory of
poetic achievement; and it is hard to say whether for sheer poetic
performance it is not equal if not at points even superior to his
Bharata. But it is more self-conscious and more aware of a world
which he wants to impress and take by storm. There is some insol-
ence of youth as well which is challenging in its assertion of ability
and vigour. By the time he comes to the other work, he seems to
have won recognition. Friends and admirers and the scholars of
the time are one in making a request to him that only he should be
capable of writing a whole Mahabharata work in Kannada so as
to bring off so vast a theme successfully and with distinction. He
has won recognition and even the affection and confidence op
of his peers and of a royal patron whose companion and comrade-
in-arms he must have been.

The first work is the spiritual history of the first Tirthamkara of
the Jaina calendar and expounds the essentials of the Jaina religion;
the second essays a literary feat in likening his royal patron through-
out to the great Arjuna, hero of the Mahabharata, though the
juxtaposition of the epic and the historical while narrating the
story sounds sometimes queer. It desires to present what it con-
siders the grace and greatness in human life in character and achieve-
ment —the laukika as he calls it— even as he presents the J inagama
in the other. So that his two themes are taken up with reli gion and
heroism. Love and Karuna and Adbhuta are there; though they
do not preponderate anywhere. They fall into place in an environ-
ment dominated by the working out or envisagement of the destiny
of a Jina in the one work; and by the heroic history of the
Pandavas —notably the achievement of Arjuna —intheirconflicts with
Duryodhana and his associates in the other. Religion and heroism
therefore strike the keynote of the two works.
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These were also the dominant forces and preference patterns in
the lives of individual men and in the life of the time in which the
poet lived. The Rastrakutas were Jains though Pampa’s royal
patron belonged to a family which believed in the Srutis and Smritis
of the Vaidika tradition. He himself was a Jain, and his family was
converted into that religion in his father’s lifetime; and, like in any
family newly converted into a faith he was zealous and full of it.
He was not only a poet and a scholar. He fought by his prince on
the battlefield ;! was his companion and commander of forces* on
the battlefield. Considering the times in which he lived and the
stage in the development of the Chalukya fortunes, the atmosphere
was charged with historic purpose, tension and adventure. He
must have fought along with his master on behalf of Indra III (914-17
A.D.), Amoghavarsa II (927-30), and [Amoghavarsa IIT (936-9)]
and against Gojjiga Govinda IV (930-936). He must have known
what it was to be valiant and yet noble in self-control—evidences
of all of which are in extolment in his Bharata. The inscriptions of
the time breathe the same spirit. Religion and heroism thus seem
to be the matrix of life in the Karnataka in the tenth century.

It is necessary to know something about the condition of Jainism
in his time and about the historical forces in the midst of which

Pampa’s life and fortunes and his poetic achievements attained
fulfilment.

4

A Jaina Acharya, a Srutakevali, Bhadrabahu by name, seems to
have come to the South from Magadha (modern Bihar) having
been warned of a famine of twelve years’ duration that would be
desolating human life. A Chandragupta of the Maurya line is said
to have followed him. When the party came to Sravanabelagola,
the Acharya felt he could not proceed. He directed others to march
further south and himself stayed on the hills at Sravanabelgola

1 Pampa in the 13th stanza of the Vemulavada inscription JRHRC
(Vol VI. pts 3-4 pp. 186-7) is said actually is refer to him.
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with Chandragupta and soon passed away. This place became a
centre of Taina influence from that time onwards. The Jains are
said to have been influential in the Andhra and Tamil countries as
well. A Jaina influence developed in western India in Gujerat,
Rajputana and other areas where those who had migrated to the
west changed a few of their original customs and built up the
Svetambara tradition, while those who settled down in the south
continued with the Digambara or the Nirgrantha practices. In
course of time, both sects tended to live in the same areas, each
having its own group of followers while both preached and spread
the main teachings of Jainism.

Both the Jaina and Buddhist cults rose and developed influence
as protestant, reformist and democratic religions which in charac-
ter were different from similar but Bhakti movements in the twelfth
century associated with Saiva and Vaispava sects. Both Jainism
and Buddhism upheld Ahimsa, brotherhood and Maitri. Both
were pessimistic about and unappreciative of earthly life and had
a similar ascetic order and persuasion imposing heavy restrictions
on the monks and practitioners; the rules at their Viharas and the
Basadis were severe and rigorous. But while the Buddhist religion
influenced the Ksatriyas and Vaiéyas in the north and went on a
career of extension all over India and regions far beyond it, and in
the last stages, by about the seventh and eighth centuries, perhaps,
worked itself out as a vital, substantive, influence in India, the
Jaina religion settled down amidst the people, influencing social
and religious life all around. In its turn it was to a certain extent
influenced by Hindu customs and practices even in rituals and
worship and participated in public life establishing kingdoms and
sustaining them. Both were in the orthodox sense ungodly and
rejected the authority of the Vedas and the Varnaéhrama Dharma.
But while the Buddhists developed more and more atheistic, abs-
tract and occult traits and, possibly lost virtue in the practice of
ethics, many opting for a Siinyavada, the Jainas adapted them-
selves to the social environment in which they had to live. Their
acceptance of a Jina and possibility in fulfilment as Jina made it
Astika. This enabled Jainism to become more human and sociable,
more acceptable to the communities with which it had to coexist.
This has further enabled the Jainas to continue as a live, active
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and fruitful member of the body politic in India in succeeding
periods also.

Professor A. D. Pusalker summarizes the reason for this as
follows:

The Jain Gurus achieved their ends by adopting well-devised
and comprehensive methods. The austere, routine, pious life
and the absence of possessive instincts seem, in the case of Jain
monks, to have always led to their being admired and honoured
in the society. As king-makers, they secured royal patronage
for generations. By winning over generals, feudal lords and
provincial governors, their success at provincial centres was
assured under the aegis of these officials. By securing popular
support, they had among their followers the most important sec-
tion of the middle class, the Vira-banajigas, and the commercial
class, whose financial help went a long way in the cause of Jai-
nism. It enabled them to construct magnificent Jinalayas and
images. Their spectacular effect, along with the active royal sup-
port, made Jainism popular and strong. These Jain gurus them-
selves owned nothing and wanted nothing. And further their
insistence on the observance by the rich of the Jain doctrine
relating to the four gifts (learning, food, medicine and shelter)
helped a great deal in winning the allegiance and devotion of the
masses, as it answered the primary needs of humanity. This
resulted in drawing large sections of the populace within the
Jain fold.1
This process went on continuously all through the earlier centu-

ries of the first millennium after Christ and brought almost the
whole of the Deccan under the Jaina influence. The Jaina gurus
adapted the practices of their religion so as to make it consonant
with the setting up of kingdoms, advising the kings in politics and
policy and in interpreting the doctrine of Ahimsa. Did they not
help to preserve social order, security and stability which are deem-
ed essential for the pursuit of the true religion? The building of
Basadis, the raising of the Jina statues and the erection of Mana-
stambhas made them socially a force. Sometimes the type of wor-

| History and Culture of the Indian People: 1V: The Age of Imperial
Kanauj, p. 288. Bharatiya Vidya Bhavan.
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ship that was offered to the Jina images in temples borrowed colour
from the traditional practices and satisfied the religious expecta-
tions of people accustomed to such things in the Vedic religion.
Indeed, practices like pouring milk, anointing with ghee, offer of
Bhakti and promise of Moksga, wearing of caste-marks made them
almost an alterform of the older religion. This was a concession to
popular prejudice while the monks performed their religious duties
in conformity with the more austere demands of the original faith
and discipline. While giving a social bias to life and behaviour in
secular practice, this helped the gurus to retain popular esteem for
the spiritual purity and eminence of the religious leaders. They were
the gurus, councillors and inspirers of the kings, the generals, the
feudatories and the wealthy leaders of the community. They were
able to enter into controversy with the most learned among scholars
in other religions and defeat them in argument. Their epistemology
and dialectic were most elaborate, while their cosmology peopled
heaven, hell and earth with the wildest or the most glorious con-
course of men, women, gods, demons, yatis and siddhas. Their
schools and places of learning were centres of great influence and
were held in the highest regard. In addition to writings on religion
and dogmatics, they wrote many works which were great as liter-
ature and classics, and on the ancillary techniques of writing and
argument like Logic, Grammar, Prosody, Rhetoric and Lexico-
graphy: altogether a considerable achievement.

3

Among the kings who rose on the political scene in Karnataka,
all the three important dynasties—the Kadambas (third century to
the seventh), the Gangas (third century to the tenth) and the Ras-
trakutas (eighth century to the tenth)—were under their influence
and did everything in their power to advance its cause. The sanc-
tity attached to the Basadis and Gurus was equal to that in vogue
favourable to Kashi, the Ganges and the Brahmins; and, the cow
as sacred was common to both. A great Simhanandi Muni conver-
ted an early Kadamba king (possibly Konganivarma I); and the
Kadambas were, mostly, Jains ever after. The Ganga kings, were
helped to establish themselves as kings in what is now the Andhra
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Pradcé and i Kolar and Talkad. The Ganga kings were staunch
Jamns until both themselves and the Rastrakutas went under about
the cleventh century. Tt 1s by the Ganga chief Rachamalla that the
Gommata image was cstablished in Sravanabelgola. The Rastra-
kutas after Krishna 1 (758-73) were many of them patrons and
disciples of the Jaina gurus and their influence was great on Nripa-
tunga Amoghavarga (814-78) and on Krisna [T (939-68). Amo-
ghavarsa seems to have not only participated in the propagation
of the religion but had himself taken holidays from kingship with
a view to practising the religion more intensely; while Indra IV
(C. 972) the emperor associated with the waterpolo sport seems
to have retired to Sravanabelgola in his last days to pass away
under the Sallekhana vow. The later Chalukya chiefs who succeed-
ed to political power after the fall of the Ragtrakutas were patrons
and friends of the Jaina religion; for we find Taila II (973-97)
and his son Irivabedanga Satyaéraya (997-1000) later as eager to
promote their interests as they were to honour poets like Ranna
who, if he was Kaviratna for writing the Ajitapurana, was made a
Kavichakravarti for writing the Gadayuddha.

It is into an atmosphere of such regard and worship for the
Jaina religion that Pampa came when he became companion of
Arikesari who being a Chalukya prince was still a Samantachuda-
mani. His immediate forebears were feudatories of the Rastra-
kuta kings under Indra III, Govinda 1V, Amoghavarga ITI and
Krisna I1I. It is when Taila II of the Chalukya family struck
against Karka and crushed the Rastrakuta power (c. 974) that the
Chalukya dynasty again became master over the Deccan —for its
imperium had been lost in the time of Chalukya Kirtivarma II of
Badami (¢. 752). The fact that he was the Jaina son of a newly
converted Jaina father did not come in the way of his being a
confidant and trusted companion of a Chalukya prince and king
who was a Saiva by persuasion. Indeed, the atmosphere was one
of tolerance and friendship between the two religions; for Jainism
was still at the height of its power and had no competitor to be
afraid of or uneasy about.

The power relationships in the carly days of Pampa’s life were
dominated by the Ragtrakuta supremacy; and the western Chalu-
kyas who had been defeated by Dantidurga in the last quarter of
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the eighth century were provincial chiefs owing loyalty and feudal
service 1o the master. When Krisna 111 was fighting his battles,
north and cast and south, the Chalukyas were fighting for him:
Even when later the Vengi branch of the Rastrakuta family fought
against Govinda 1V and destroyed him, they helped the legitimate
scion of the family and did not covet the throne. When the Rastra-
kuta power waned. and the feudatory chiefs became powerful,
Karka IT (972/3-91) was jealous and wanted to bring them to book.
But by that time enemy kings had already defeated the Rastrakuta
cmperors, sacked their capital Malkhed and its treasury and dis-
graced them causing loss of prestige and power to them. To this
was added the worthlessness of the king and the predominance of
vicious ministers of whom the subjects were tired. This was time
for a powerful and ambitious feudatory like Taila II to seize op-
portunity and strike for power. And he won an easy victory over
the erstwhile masters (974). For a long time the Chalukyas must
have been chafing at the loss of their kingdom as a result of the
rising to power of the Rastrakutas ; and this branch of the Chalukya
family which was powerful about Tardevadi, near modern Bijapur,
claimed descent from the imperial Chalukyas of Badami and re-
established themselves as rulers of Karnataka.

Pampa was able to see service with Arikesari as feudatory of the
Rastrakuta kings and perhaps at the rise into power of the family of
his master in 975 (though one does not know if he did that). The
religious faith of the time and the political nexus are both reflected
fully in the two works which Pampa wrote and gave as gift to the
Kannada people.
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We do not have much BSographieal information about Pampn |
But it o merey that the poet glves us i few detatls ol himaelf
and of s toly in hiw Bharata. We do not also have 1o infe
s tome from other evidencens, the date of his birth and the date
of v completing the Adipurana are specified,  Noosuch aid, how-
cver, s avadlable for the Bharata nor do we know the date of his
denth, I the sume context and in the opening sections of the two
works, we get o few more detuily of his personal accomplishiments,
his gurn, his relations with his putron and the lenrned men of his
court and of the titles which had been conferred on him.!

One or two writers have suggested that there is an indication that
he wrote other works before these two surviving ones which he
deliberntely suppressed in view ol their being inferior to these two.
The stanza which is pressed into such service may not bear the
interpretation put on it,  No other writer, contemporary or later,
mentions the name of any other work in associntion with his name.
[is purpose in writing (he two works is made clear.  He tells s
what exnctly he proposes (o do in the course of the work he has
undertaken and how he will do it. We gel glimpses into his life
and time and personality, though no authentic record anywhere
of his day-to-day life or of other clements which constitute the
development of a poet’s personality. It should have been valuable
i we had some revealing anecdotes aboutso great a pocet, Forsuch
observation and recording there has never been much attention
or {alent at all in this country generally.  What details we have are
(hemselves exceptional, since of many another poet we merely have
(0 guess the time, place and religion and prove even aseription of
authorship. Beyond the fact that they might have belonged (o
some part of the country and could be ascribed to such and
quch a time between an carlier and a later limit of date, nothing
more definite is ordinarily available.

1 Kavitd gun-Rrnava, Paramakavi, Sukavijana-mand-managdttamasn-hamsa,
Sarasvatl-manihAra, Samsra-sarodaya, Nadovaja etc.
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Thisis the account of his family he provides us in the last section of
the Bhdarata. When his master Arikesariis established on the throne,
he speaks of his patron sending for him and assigning to him the
task of writing a work which will establish his fame on earth. The king
and the worthies of his court suggest to him that he should associate
integrally the name of Arikesari with the Mahabharata story. No
king before him in Kannada had commissioned such a task and
no poet had essayed the task of presenting the entire Mahabharata
story in one bulk; that if any king could make the assignment it
was Arikesari and that if any poet could accomplish it that could
only be Pampa. The poet persuaded himself to take up the work
because he had been convinced of the intrinsic greatness of his
master and friend Arikesari. He was granted a year’s time to do
it. The task caused him no small trepidation. He completed it in
six months,

Pampa’s ancestors belonged to Vengi (between the Godavari and
the Krishna near to the eastern sea) which was, at least in its
western parts, perhaps, part of the Kannada country in those days.
A branch of the eastern Chalukyas, feudatory to the Rastrakutas,
ruled there so that it was within the Ratta empire. Ponna (c. 950)
also comes from that area and quite a few others as well who dis-
tinguished themselves in letters, science and philosophy. The first
illustrious member of Pampa’s family, he mentions, is a great-
grandfather by name Madhava Somayaji. In the Vengi land there
was also a town bearing the name Vengi. With it were associated
other townships called Vasanta, Kotturu, Nidugundi and Vikrama-
pura. The Agraharas were generally endowments given to poets
and scholars to enable them to pursue their piety and scholarship
and to be centres of learning and culture. Madhava Somayaji was
the leading member of his Agrahara. He knew the laws and the
sciences, in all of which his mind had thorough and accurate
understanding. His fame extended to the sea. He belonged to the
Vatsa gotra. It is said that even Indra, the Moon, the Sun and the
God of the Winds were deferential to him and to the mantras in
the sacrifices he performed; that at the slightest sign of their misbe-
haviour they would become subject to his curse. So that all the
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four corners of the carth lived in dread of him and did his behests.
His greatness spread all round and he was the performer of every
type ol sacrifice (Sarva-kratu-yaji). This was the prowess of Madhava
Somayaji. The smoke of his sacrifice rose and spread like as it
were the shapely tresses of the Lady of the Directions or like the
neck-ornament of the Lady of the Three Worlds. But in the opinion
of the young poet, his fame he made black with it.* Obviously, the
point that his great ancestor perhaps offered animal sacrifices did
not commend itself to the poet in spite of all the other great quali-
tics and achievements distinguishing him.

Abhimanachandra was son to this Somayaji. He gave laway
the clephants, the horses, the precious jewellery, the gold and the
valuables to whoever asked for them either because he was not
satisfied with the amassed wealth of his father or the way it was
amassed, or because of the essential largeness of his own heart.
While this brought him fame, it must have brought him poverty
as well. The family, however, continued the traditions of the
ancient past in learning and piety. Komarayya, a son of this father,
was as famous. He knew all the Vedas and Vedangas and his mind
was full of the enlightenment of the Srutis and the Sastras. To
Komarayya was born a son, a very famous and virtuous one, in
whom ignorance was dispelled as by the light of the sun. His name
was Abhiramadevaraya (or Bhima, according to a variant reading).
Pampa was son to this Abhiramadevaraya. A special feature of
this person is that the father, after thinking deeply, decided that
only Jinendra-dharma would match in worth as faith to one born
in the highest caste as Brahmin (so it was conceived in these days)
and became a convert to Jainism. He desired Jainism to be the
faith of his family ever after.

3

We get a few details of Pampa’s own qualities. He calls himself
a god of the round world; the dread of all the four lithbs of an
army; firm and unshakable; one who decked himself gaily and
with taste; one with a shape like that of the God of Love; sinless.
He seems to be fond of saying that he was slightly dark like the
core of the plantain; that he had soft curly hair and his face was
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like a lotus blossom; that he was of middle height; that his words
were balanced, cconomical and soft; that his dress was pretty,
sweet and beautiful. In addition to being one of the best in the
Vatsa tribe, he loved good men and was ready to help them; was
proud and self-respecting, free from jealousy towards good poets;
the words he spoke were like nectar and his face was full and clear
and spreading like the lustre of the darad moon. Others added
that he was the darling of many a different type of beauty (Andhra,
Kerala etc.) and was like a pearlnecklace worn by Sarasvati, the
Goddess of Learning. The depth and tone of his voice were im-
pressive like the dundubhi (drum). Dundubhi was the year of his
birth as well, and his fame was wafted with the sound of dundubhi:
and he was like a bee tasting the lotus of his master’s foot as he
sat with his king in the royal durbar while the dundubhi was
resounding. These traits were spoken about, the poet says, in
descriptions of him by friends and admires in open court.!

One stanza sums up his greatness and his poetry: the loyalty
he gave to his master made him destroy on the battlefield the
leaders of the enemy hosts of his king. His greatness shone all
about the world. Other words of regard spread his name and
fame. This is how he shone: what a warrior and poet was Kavita-
gunarpava.*®

Nadovaja and Samsara-Sarodaya were the other epithets
used about him or possibly titles conferred on him. At the end
of sections and in descriptions of his heroes he uses these: they
were thus descriptive at once of the poet, the patron and the hero
of his work.

Though we do not know any details about his early life we might
guess that he must have been familiar with the beauty and the
natural scenery and the wealth of the Banavasi land, south of the
modern Karwar above the Shimoga District,. In the description
he puts into the mouth of the Aryan prince Arjuna, one may infer
the deep affection felt by the poet himself. His own family must
have migrated from the Vengi land for some time now and passed
the heart-land of central Karnataka in Puligere. More than mere

1 An observation is made by some that the introductory sections containing
self praise etc., were the composition of admirers.
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love of beauty s indicated i the tour or Hive stanzos descriptive
of the Banavasi land. 1t has tenderness and yearning, richness ind
(aste, and has all the felicities and sense of values which ke a
voung life wish it as tulfilment of desire. Puligere is also the land
praised by Nripatunga as the part of the country where the beal
Kannada language is spoken.  Such n Kannada came (o Parmps
naturally and his expression was therefore rendered rich, sweet and
powerful,  The relations between him and his patron were inore
like those between intimate friends than of master and servint,
something like the relationship between Krigna and  Arjunic 1F nol
even like the intimacy between Duryodhana and Karma.

‘Pampa must have been a person with very deep aflfections, His
veneration to his teacher Devendramuni on one side and his per

sonal devotion to his friend and master Arikesari on the bittlefield
and in court attest it. He considers Devendramuni as the best ol
munis. Possibly he is the one praised in the Sravanabelgola inscrip-
tion (No. 66) as Bharati-bhala-patta. At the end of cach canto of
Adipurana the poet subscribes himself as an humble disciple of this
guru of his from whom all his powers of expression have lowed
to him:

Idu Devendra-munindra-vandya parama-jinendra-muk hacandra
vakcandrika prasara prasadodirna sakti kallola malakirna kavitd-
gunarnava-pranitam.

This is a real acknowledgement of a worshipful person'to his teacher
as much as it is a tribute to the guru and the pupil alike. But the
point one might mention is that it is the blessing of a guru and the
favour of the Jinedvaras that move his ulterance, as he says, and
no mere merit or genius on his part. Consciousness of poctic
genius can move creation cflectively. This, however, is certain:
when an impelling faith and worshipful regard for such masters
and blessing can be drawn upon for inspiration, poetic achicve-
ment itself is bound to be positive, free and consummate. 'The
poet seems to work for his own redemption from the clfects of
Karma by handling a theme like this; and he deliberately says
that he is composing it with limitless devotion. Onc special stanza
declares that choice of such a subject and dwelling on its merit will
earn for him not merely earthly gains commonly prayed for bul
the final spiritual redemption.
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In writing the Mahabh#arata story his reverence for Vyd&sa s
great. Vyasa i1s to him a Bhattaraka. He never can say in conceit
that he 1s a Kavivyasa. What urges him to take up the Maha-
bharata story is the godliness of his master Gupamava and the
desire to picture the greatness of Arikesari as it deserved. His
humility before the master-creativity of Vyasa is indicated by his
statement that he does not boast he would be able to swim across
the ocean of immortal letters of which Vyasa-munindra is lord
and master. The poet has his pride and dignity, no doubt; and
knowledge of his own ability. But he never lets himself be guided
entirely by any exaggerated sense of superiority. This has esta-
blished him in the affection and esteem of men and women in the
court and among the learned men all about him, so that they are
of one mind in suggesting his name for the authorship of the
Mahabharata story in Kannada. When he completed that work,
associating the achievement of Arikesari with the achievement of
Kiriti, (i.e. the Arjuna of the Mahabharata,) all were satisfied.
His master seems to have given him very valuable diamonds and
other jewellery. He always was given a special seat by the side of
the master. Villages and cattle wealth as well as a host of damsels—
a feature of such gifts in the epic and classical ages in India—were
given in plenty and he was praised publicly by king Gunarnava as
Kavitagunarnava. Often the title of the king and the title of the
poet are made to match as applying to the secular political aspect
of the king and by slesa to the poetic aspect. The king in his genero-
sity conferred on him an Agrahara with a special inscription giving
it the name of Sara. That was Dharmapura in Bacce (or Cabbe)
1000. A whole stanza is devoted to the description of this Dharma-
pura Agrahara itself where many types of sacrifices and fire obla-
tions were made by the Brahmins. Its smoke rose to the skies: its
tanks and ponds were full of swans and other water-fowl like the
koka and sarasa; the Veda recitations in it could be heard well
above everything; there was sound of life and business as if it was
the sound of the ocean churned by the gods.*

We do not know when he began and when he completed the
Bharata though we know that Adipurana was completed in the
Salivahana Saka 863 Plava year, Kartika, bright fortnight, Pan-
chami, Sunday, which corresponds to the year 941 A.p. (or 942,
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according to a recent calculation). One of his court poets was
Somadeva, author of Yasastiloka whose date is Salivahana Saka 881
(939 AD.). We do not know how many years had passed between
then and the death of Arikesari. We may, therefore, place the

wniting of Vikramdrjuna Vijaya at between 941 and 959 or. roughly,
950,

C. DOCTRINAL

1

The Adipurana is the legend or the epic of the Adi Tirtharikara
called also Vrisabha and Purudeva. Of the twenty-four Tirtharh-
karas, whose line ends with Vardhamana Mahavira in one cycle of
time, he was the first. His time is difficult to ascertain. Only Pars-
vanatha can be traced to a historical period, about the ninth cen-
tury B.C. The Jain legends take his time to tens of millennia back.
Various such traditions are current about the calendar of these
great men — Salakapurusas,! as they are called. The version that
is given here is what Gautama Ganadhara gave to the king of
Magadha in Vipuladri in the presence of Vardhamana Jina, and
this was what Vrisabhasenacharya had narrated according to the
Adi Tirthamhkara when Bharata the emperor requested his father
and guru to elucidate for his benefit the Dharma and the Story.
Naturally it not only gives us the life of the Tirthamkaras but all
the principal tenets and the graciousness of the Jaina faith. By
this time Jinasenacharya (ninth century) had written the bulk of his
Purvapurana in Samskrit and it was available to Pampa as a source-
book and as a work of reference. Out of his love and regard for
the religion and for his Guru and for his own soul’s salvation, the
poet undertakes this work. There is a stanza or two (I. 36-7) that
this work can be calculated to bring him the highest beneficence
that human life can aspire for and that he does not bother about

1 63 in number: 24 Tirtharhkaras, 12 Chakravartins, 9 Baladevas,
9 Vasudevas and 9 Prativasudevas. Three of the Tirthamkaras (Santi,
Kuntu and Ara) were Chakravartins as well.

2
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rowards of the carth such as fame, gain or worship. In this work,
almost the whole range of the Samskara (culture) that goes into
the making of a Tirthammkara — therefore the entire discipline and
process of the Jaina religion —is on view. In Kannada it becomes
exemplar to all the Jina Puranas written by later writers. Possibly
this Adipurana, the Santipurana of Ponna and the Ajitapurana of
Ranna between them deal with all that is of importance in the
understanding of the religion as it appertains to the spiritrual evolu-
tion of a Tirtharhkara. And among the three, Pampa’s work is
casily the best both as regards the large lines of development in
coverage of the ground and in the human quality of the life presen-
ted. It is rich and full and is at each stage built up with situations
of moving beauty and power, and the exposition of the religion
begins with the persuasion by a minister to the king for a change-
over from a paganistic and voluptuous life into religion which can
transmute and save.

Before going into the details of the spiritual history through ten
births of the Adi Tirtharhkara expounded to us in this work,
we might speak of one or two ideas which distinguish the Jaina
religion,

Jainism is one of the two so-called heretical religions of ancient
India which burn no incense at and owe no loyalty to the Vedie
religion either of the ritualistic or of the philosophic variety. It is
interesting to notice that the western and north-western parts of
India north of the Vindhyas were the cradle of the Vedic civiliza-
tion even as they were the nursery of the Mahabharata heroes and
of the Krisna cults. The Madhyadesa between the Vindhyas and
the central Himalayan region, in abouts what we now call Uttar
Prade§ — and some parts of Madhya Pradeé — cradled the cul-
tural pattern characteristic of the Ramayana. But the eastern zone
stretching between and comprising Nepal and modern north Bengal
and more particularly Bihar — Magadha — was the home and
propaganda-centre of both the Jaina and Buddhist religions. For
some reason not clearly or fully on view, Bihar and Nepal became
associated with systems of life and thought which opposed the cults
of sacrifice and even of the Bhakti-marga associated with the later
Vaisnava and Saiva forms of it. They did not also accept the
principles of social distinction based on the Smritis with their caste
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rites and hicrarchies. They were less occupied with abstract meta-
physical speculation and ritual and more with practical ethics.
Indeed they were the atheist counterpart of an ethical religion
found. for instance, in the Bhagavad-Gita. The stress in them is on
the perfection of individual life and the redeeming it from the conse-
quences of Karma,—which became the intense and even ferocious
preoccupation of both of them, denying substantial or true value
to life on earth and deeming it the source of all sorrow and delusion-
cach overdoing it in its special way. Neither of them accepted a
supreme godhead; nor worship of the highest as in the Bhakti cults.
Buddhism did not accept the soul —or anything for a matter of
that — as a substantive reality, but enjoined on all to attain Nirvana
through a knowledge of the principles of Karma and through the
gaining of knowledge and by the practice of Ahimsa and Maitri
(non-violence and friendship). The world, i.e. Samsara, involving
cycles of birth and death, is wholly suffering and it must be put an
end to. The enlightenment that the Buddha attained to pointed
the way to the Bodhi for the rest of mankind. Obviously the pro-
blems of self and non-self, the immortality of the soul and its des-
tiny or the fulfilment of the individual were not of the same type
of preoccupation as in the orthodox religions. The concepts of
heaven and hell also differed slightly more in the Jaina religion
than in Buddhism which did not speak much about them.

The Jains too did not believe in a supreme god and absolute
either of a Saguna (cosmic) or Nirguna (acosmic) variety. But they
believed in Jivas—in as many Jivas as individual existences — each
of which is hemmed in the world of matter and death, having to
suffer the torments of existence through time. But each could,
through proper knowledge, attain to Siddhi from the trammels of
Samsara working off the effects of ignorance, illusion and karma.
Siddhi is possible for each Jiva separately and independently, and
each can attain Jinatva which is the highest achievement of
human endeavour. The ‘Jina’ means a conqueror —a conqueror
of Samsara, of ignorance and all the illusions and narrownesses
which beset and bedevil human life. If the orthodox systems com-
mended the realization of unity, of one sort or another, with the
acceptance of a godhead and, Buddhism directed the attention and
endeavour to the realization of Sunyata (lit. the void) in Nirvana
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(extinction or putting out as of a flame), the Jaina doctrine pro-
mised through 1ts Anckantavada a supreme realization for each
and all. Ttis a Pluralism which is as uncompromising as the Monism
of the Advaitall

More than i the Buddhist creed, severe austerities were enjoined
on the Jain spiritual seckers, and the Law of Karma was considered
mveterate and ruthless, generating consequences good and evil
which must affect the spiritual life and destiny of the individual.
The Karma order has to be tackled if the Jiva has to gain Siddhi.
No other way is open. A knowledge, therefore, of how the bondage
of material embodiment comes to the Jiva and how alone it will be
removed and the process and the disciplines involved is essential
to cach pilgrim on the road to Siddhi. Kevalajfiana, i.e., pure or
absolute knowledge, is possible only at this highest point of en-
lightenment in Religion.

2

There are three elements of the faith which the Jaina Dharma
expounds as paths to liberation (Moksa-marga): the doctrine
of the Three Ratnas (Jewels)—Samyak-Darsana, Samyak-Jiiana
and Samyak-Charitra. Dar$ana is faith. Samyak Daréana is the
perfect faith and the completest. All religion is a matter and func-
tion of faith; in it only is the creed; acceptance of it is the only way
to redemption. Without it one does not qualify to be a follower at
all. Knowledge of what constitutes the details of this world of
faith is the Jnana. Its epistemology, its body of truth, its discipline
and methodology and all that makes it a body of knowledge and a
way of Moksa constitutes this section of it. A full and true under-
standing of the doctrine with no doubts to disturb or to overhang
any detail of it and an understanding of the whole range of its
content gives us a full idea of the system that marks it off from
others and makes it uniquely itself. Faith and knowledge are not
enough. They have to be embodied in life and conduct. They must
become terms of life, i.e., actual realization. That is the section of

1 The Ultimate One (special or absolute; concrete or abstract) Non-Two,
Two, Many or None are thus the goals of life all over the world.



DOCTRINAL 21

Chanitra: and, without this lived practice of faith and knowledge,
neither the Sukla-dhyana (contemplation of the Purest) nor the
rcahization of Kevalatva (lit. the Absolute Unrelated) becomes
possible. Samyak indicates the best, the whole. So that these
Three Jewels of the Jaina religion and knowledge and acquirement
of them are basic.

There is no need here to go into the nature of Truth and the
proofs or pramanas peculiar to the Jaina philosophical system.
How the process of Karma envelops and conditions spiritual attain-
ment is on view in the spiritual biography of every Jiva—an aetio-
logy or life history—and in a special way the Jiva of him who
becomes a Jina or Tirthamkara. Before one accepts the Jaina faith
one is an Abhavya; if he is at all inclined towards it he becomes a
Bhavya. Though there are many types of Jivas — all of which are
conceived as “an eternal substance’” (Dravya)—they are of “limited
but variable magnitude. Each Jiva is capable of adjusting its size
to the dimensions of the physical body in which it happens to be
housed for the time being.””* Other schools “conceive of the soul as
either atomic or omnipresent and therefore as never changing its
size. Knowledge or sentience is its very essence. . . . The ultimate
aim of life is conceived as casting off these limitations (of empirical
life and knowledge) completely so that the soul may regain and re-
veal its true nature of omniscience. Its perceptions then extend to
all objects. Or, rather, there is no perception at all then. . . only a
mystic or direct intuition of all things (Kevala-jiiana).”2

In this, “a discarnate state,. . . . the soul has all perfections. . . .
not only infinite knowledge but also infinite power.”3 A knowledge
of the nature and consequences of Karma with its ancillary notions
of merit (Punya) and demerit (Papa) is part of the discipline of each
Jiva in its journey of liberation. Karma is given out as a sort of
material and function “in an exremely subtle form ¥~

3

This Karma introduces the limitations and impediments to every
kind of progress. It is a variety of Ajiva (non-Jiva) which is set

1 M. Hiriyanna. The Essentials of Indian Philosophy, p. 61
2 Ibid., p. 61. 3 Ibid., p. 69.
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agamnst the hiva. How it holds Jiva prisoner and how one can free
oneself from its bonds is the secret of understanding. Every Jiva is
enveloped in forms of this Ajiva and the result of a former Punya
or Papa flows into it (Asrava) and fixes the conditions and the en-
vironment of life in and for this birth. This brings in Bandha, i.e.,
bondage. This has to be thrown off or destroyed. According to
this Religion — as contrasted with some orthodox systems of Indian
philosophy — the Jiva experiences joys and sorrows and is the actual
doer of things. That is how the consequences come on the Jiva
naturally, necessarily. But like in all other religions in India, the
principle of Karma is the operative law in transmigration, i.e., in
the successive series of births which a Jiva takes in its path of fulfil-
ment. With each death the fruit of Karma follows the Jiva into the
new life and envelops it. If this Asrava and this bondage are neces-
sary accompaniments of life at birth, it is given to each individual
to gain true knowledge, expiate for the past and qualify to a better
life through the acquirement of new merit at any point of life.
This works in two stages. Through a true knowledge of Punya
and Papa one can stop or check the current of new Karma. This
is called Samvara. Fresh Karma and its consequences can then be
stopped from affecting one’s destiny, i.e., there will be no new com-
mitments or involvements. And when this is efficiently achieved,
the next stage of Nirjara, i.e., a falling off, helps in the attainment
of liberation, Moksa. The effects of Karma which are already in
can be burnt out as a result of penances. And when once the bond-
age of Karma is destroyed through Samvara and Nirjara, Moksa
1s achieved automatically. That is a stage of perfection and realiza-
tion. The knowledge of Asrava as it leads on to bondage and the
knowledge of the relationship between the Jiva and Ajiva leading
on to Moksa constitute the principles of the Jaina religion.

4

Incidental to this theoretical framework is the system of births
and deaths for each life in the series of incarnations before one
becomes a Jina. There are four types of birth: that of the animal

1 Ibid., p. 70.
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(tiryak ——lit. crosswise). of man (manusya). of the dweller in hell
(Naraka), of the dweller in heaven (Deva) — all of which are subject
10 the Law of Karma and death — as termination of one stage and
beginning of another. Accordingly as the Karma is good or bad,
one falls into the status of the animal or the hell-dweller or rises
into the status of gods in innumerable heavens where various types
of joy can be experienced as reward of merit. There are many Indras
as there are many different classes of gods and sky-dwellers. But
the status of none of them endures or is constant. An earlier Vedic
line (Ksine punye martyaloke visanti) seems to operate fatefully in
all these lives also. But all along one feels or discovers the presence
of a friend or a foe or a guru or a disinterested well-wisher whose
help, advice or prodding, warning, awakening or direction becomes a
spiritual aid if only the mental condition of the Jiva lets itself be
affected by it or can respond to it or be moved to reform. This
order of Kalyanamitras is an interesting constituent of the Jaina
religion and one must feel the presence of many a beneficent influence
at the most unexpected moments of one’s life. And their benefi-
cence is as material as the volition and desire here. Some of these
forces open out through their gift of unlimited knowledge of the
verities, link one’s past with the present and help forwards. In the
entire history of each individual Jiva, remorse for the wrong things
done, sorrow for and dissatisfaction at the present condition, the
passion for a better one and faith in the positive, new one are ren-
dered easy and possible through such ministration: altogether a
blessing for Jivas in travail and purposeful careering.

Yet the life of the Jiva immediately before the Kevalajianotpatti
is that of a human being. From the highest godly status—of an
Ahamindra higher than which there is no position for the enjoy-
ment of the fruits of Satkarma or Pugya — the Jiva is born as the
Charama-deha-dhari, the penultimate, human state — wherefrom, in
a final period, the Siddha or Tirtharhkara realization becomes
possible. On an earlier day, the term Arhat (the Worthy One) was
used as appellation for both the Buddha and the Jina. But it be-
came customary later to associate Arhat with the Buddhistic system
and Jina with Jainism. The Siddha, the Jina and the Tirtharhkara
are conterminous with but a slight difference in technical position.
Jina is general as the conqueror of birth and death. But between
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the Siddha and the Tirtharhkara there seems to be a slight distinc-
tion.  The Siddha position is totally transcendent as soon as the
Kevala-nana is achieved. This is the fifth and highest level of
existence (the Pancha-gati). The Siddhas get into a rarefied zone—
an alokakaéa —and stay in the enjoyment of their Kevalatva,
whereas a special type of wish goes into the making of a Tirthamh-
Kara which mecans a ford or path-maker. And he has the purpose
and function of a teacher of the Dharma for the benefit of all Jainas.

In Indian Religion, life on earth and through Samsara is com-
pared commonly to a life in fetters where the fetters are to be
broken: or to a thick, vast, pathless, impenetrable forest through
which a path should be found and a person should be led out by a
guide who knows the path or can help to burn up the forest; or to a
turbulent ocean through which a ford has to be made or over
which one has to be taken on a vessel to cross to the other shore.
The Tirtharhkara is a supreme guru of mankind who, through his
life and words, is such a pathmaker, ford-maker and fetter-breaker,
vessel, guide and exemplar.

5

One more point geserves to be mentioned. In the pristine concept
of the Jina, one who has attained to that status acquires a position
of awe, culture and super-attainment which has to be felt and under-
stood and worshipped. It is no relationship of the Bhakta and the
Bhagavan where there is participation and response, an enjoyment
of loving, mutual relationship. The Jina is unaffected by the atti-
tudes or postures of men and women; unmindful of praise and
blame, not won over or displeased by human behaviour. In his
beneficence and light, the Jina is a source of right knowledge, ins-
piration and illumination —more to be taken than given. This
religion is robust and masculine (if it seems a bit morbid at
points) with a promise of hope and realization for everyone. Mok-
sa Is available for all: it must be worked for individually and
gained separately. It possibly dwells a little too much on the evil
that is human life and makes too much of penance and austerity.
There are grotesque extremes of description in elucidating or in
working out the nature and consequences of Karma. It can exag-
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gerate its Ahimsa so as to make it look puerile and fantastic to
some tastes. But the promise it holds out of positive Moksa is as
inspiring as it is full of peace and joy and power and certainty of
redemption. Men and women are both equally in the picture even
as the birds and beasts and dwellers in heaven and hell: all equal
participants in this progressive transmigratory process; the different
stages in their evolution. There are no discriminations made bet-
between men and women, for all can become any of them as a
result of Karma and its function as Punya and Papa. The mess
that is the life-process is bewildering and its condition truly pitiful
even as it is awesome and formidable. The whole of this process is
involved in the career of conquest: and, therefore, the whole system
of religion is in subscription. In other words, the Tirtharhkara’s
life envisages the truth and validity of this system.

With this as background, it should be possible for us now to
approach the life-history of Purudeva, the first Tirtharhkara, the
hero of Pampa’s Adipurana.



CHAPTER 11
THE ADIPURANA

The Adipurana is a poetical work in the champu style in sixteen
cantos.

1

The Sargabandha or the Mahakavya tradition had by the time
yiclded abundant fruit in Samskrit literature and its traditions and
cconventions had been assimilated into the practice of writers all
over India. The Mahakavyas were fruits of learning and provided
ample opportunity for description and elaboration wherein the
imagination of a poet and his gift for elaboration found full scope.
1f the need of the subject-matter and the powers of the poet challeng-
ed or matched each other a great work was produced. Else there
‘would be disproportion between the theme and the literary art and
the imagination which gave it form. Kalidasa, Bharavi, Magha,
Dandi and Bana, each in his way, had scored success in the Maha-
kavya composition. All the wealth of learning and the finish and
efficiency of expression that a writer could put into the work was
part of their repertoire in expression. Since works on Rhetoric
grew along with creative composition or even preceded such classi-
cal work, they had to deal with the subjects always with an eye to
satisfying the canons of good kavya and in addition plead for a
distinction in the treatment of their subjects.

When creative imagination was not pure and was the product of
learning and construction, the result was more technically satisfy-
ing—virtuoso effects than creative art—than imaginatively com-
pact and organic; and when the work became a vehicle of erudi-

tion, expression of conceit and rivalry, craftsmanship and artifici-
ality showed up to the detriment of creative art and spirit. Things
‘were less drawn from nature than from books and fancy. One
feature of the Mahakavyas in Samskrit was the adoption of either
one form for a whole work or one prosodic mode for each canto,
with sometimes a different metre at the end of a canto or sub-sec-
tion. Even here, when the need of the theme was fully consonant
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or in tune with the narrative or descriptive situation success was
scored. S0 too was the use of embellishment in enhancing the
poctical or human merit of a given piece of work. Not unoften
they were bravura patterns and professional. The main story or
human interest did not occupy much part of it.

With Bana and Subandhu Samskrit Mahakivya composition
had exhausted the resources of one type of technical merit and
treatment. Using those conventions would but mean digging deeper
into artificiality and conceit. Nature had yielded place to artifice
and artifice revelled in sophistication; turgid or meretricious.

2

About the tenth century came a new form called champu which
was the Mahakavya in a new guise and extension of meaning—even
a more particoloured coat. We do not know when and where it
originated even as we do not exactly know the derivation and
correct meaning of the term itself, though as early as Dandi the
term gets its description and is marked out as a distinctive genre.
The Kannada champus were contemporaries of the earliest Samskrit
ones.! Considering the freshness and vitality of these champus of
of the Rastrakuta period in Kannada, one could say that they were
among the pioneers. The first work in a language and the fresh
burst of expression in a new literary form combine here to produce
true classical merit.

The champu is a mixed dish. Its scope is wide and it is chartered
to take in every form of expression. Prose and verse are used at
will and the prose itself can be as wilful and sophisticated as the
verse. Though the rhythm in the prose is not as accurately measured
as in a stanza, often the two media are indistinguishable in essence.
There is no principle which fixes the appropriateness of and pro-
portion in the use of the two forms. The literary sense and the
genius of the poet should know where to use the one or the other
and how much of each. Abuse is more common than fruitful use
in the hand of a second rate poet. More varieties of metre were

1 The oldest Nala champu was written by Trivikrama Bhatta (c. 915) who
was himself connected with the Rastrakuta king Indra I11.
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availed of and the ability of the poet to use the largest variety marks
him out 1n power.

When a writer was successful the prestige he could win was
immense. He could dazzle the reader and his example would awe
the less technically equipped and the simpler-minded writers in the
language. Naturally these were learned and aristocratic and adorned
the courts of kings and the assemblies of scholars. Contact with and
drawing from common life were conspicuous by absence. They
dealt with court life or the life of epic heroes and gods. Life of
common men, use of common spoken language, and of common
metres were avoided if not even derided. If inthe hands of masters
like Pampa and, later, Ranna this method yielded poetry and real
human expression, in the hands of the less gifted ones it degenerated
into pedantry, beloved only of the scholar and the aesthete —the
wealth more of libraries than live possessions and documents of
human worth, suffering as they did from want of blood and removed
from the springs of genuine human expression. It became more
than human; cultured pearls and jewellery than fruit and flower.
of the literary But that time was still away and Pampa as the first
master champu form in Kannada achieved effects distinguished as:
much for technical excellence as for fundamental human worth.

3

In a smaller work, one of the four Purusarthas was expected to
predominate; the others could be suffered or just, perhaps, register
presence. And only one or two rasas might be worked into a poem.
But in a Mahakavya or champu, entry was open to the entire chatur-
varga: Dharma, Artha, Kadma and Moks$a, and to all the flavours
or Rasas. The principles of development could be the poet’s own as.
his genius or need willed and shaped it, with no limits either as to
size, quantity or variety. It was limited only by the poet’s ability to
sustain length. Another requirement was for what is called the
eighteen items of description: description of the ocean, the town,,
the king, the court, the garden, the dalliance, the moonlight, the
hunt, the visit to vesyavati, war, motherhood, etc. all needful as
was thought for greatness of a work and comprehensiveness. For,
he who does not know or handle them, what sort of a poet can he
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be?

When these items came in, naturally, as the development of a
great theme demanded, they made for striking and moving power.
In the hands of a poor practitioner, they could be but handicaps
giving him up in every seam—the works would be more seam than
stitched coat or cloth. The convention thata Mahakavya or Champu
should contain these elements made the task of writing a demand-
ing one. Here again, when the theme on hand and the powers of
the poet were equal the effect was magnificent. We find such a
marriage of quality in both the Adipurana and Vikramirjuna
Vijaya.

The sixteen agvasas (cantos) of Adipurana are usually grouped
into three main sections. The first six deal with the earlier nine
births of the Adi Tirtharhkara. The next or the middle one which
extends from the seventh canto to the tenth deals with his life till
he renounces kingship and his attainment of Kevalajiiana, Sama-
vasarana and Dharma-vihara as they are called, i.e., practically
the phase of his spiritual attainment. The last section, from the
eleventh canto to the sixteenth, deals with the relationship which
developed between the two sons of the Tirthamkara: the Emperor
and the Manmatha of the Adi Tirtharhkara’s period—ending with
the spiritual liberation of all the threel; incidentally, matter connec-
ted with the development of culture under the Manus, the secular
organization of the world under the sway of the Emperor and the
exposition of Jina-dharma and what possibly may be the future of

the Jaina religion itself etc. all find place.

4

The opening stanza is an invocation to Adi Brahma who is the
Lord of the Universe, the dwelling-place of the highest illumina-
tion and the one whose words are totally devoted to help in des-
troying all contact with Samsara. The prayer to Him is that He
might in His infinite grace confer on us the blessedness of libera-
tion. The Gurus and the principles of Religion are invoked nextand
what are called the Five Obeisances (to the Arhanta, Siddha,
Acharya, Upadhyaya and the Samasta Sadhus) are offered.

1 The moksa of a few others is also narrated in between.
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The poct tells us the hine of Gurus from whom his own guru
Devendramuni derives his tradition and culture. His praise of his
guru Devendramuni is full of regard and he says that he is compos-
ing this Purana with devotion illimitable. Though this is a Dharma-
grantha, he promises to give us both the Jina-dharma and the
Kavya-dharma. The Tirtharhkara is the object of praise of both
the Indras and the kings. There is no limit or measure to the merit
even of him who thinks of him or remembers him occasionally.
How then can one describe in words the first Tirtharhkara himself
and the falling off of the karma of one who describes the character
and greatness of the great guru through devotion and contempla-
tion, and through poetic expression, with almost the seal of Saras-
vati on it? This work, therefore, is at once a source of joy to the
poets and to the entire world of believers in the Jaina religion.*

The work contains also what is of value and benefit to all living
things; what gives joy to all the refined and humble and what is
capable of achieving Kalyana, i.e., beneficence to the three worlds.
To a purana of the Jaina religion there are eight! limbs: (1) Loka-
kara Kathana (2) Desa-nivesa Upadesa (3) Nagara-sampat
Parivarnana (4) Rajya-ramaniyatakhyana (5) Tirtha mahima
Samarthana (6) Chaturgati-swarupa Nirupana (7) Tapo danavidhana
Varnana (8) Tatphalaprapti Prakatana.

The work narrates how a Jiva which moves up and down accord-
ing to good and bad karma comes to have faith in religion becom-
ing a Bhavya; improves and purifies itself through the Three Jewels
(Triratna); gets into increasingly better lives and ever higher spiritu-
al status through the practice of Dana (liberality), Dharma (virtue)
Vairagya (renunciation) and Tapas (penance); how the Jiva becomes
an Ahamindra in heaven at the end of the birth cycle cleansed of
all dross and comes down to the world of men in a penultimate
existence; renounces everything; performs severe penance; des-
troys all karma; becomes a Tirtharhkara; instructs the world in

1 Compare the Pancha-laksana of the traditional Hindu religion: (1)
Sarga, creation; (2) Pratisarga, destruction and renovation of the universe;
(3) Vaméa, the genealogy of Risis and patriarchs; (4) Manvantara, the

reigns of Manus; and (5) Vamshanucharita, the history of solar and lunar
races.
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Jamna rehgion out of compassion for mankind: and himself attains
to Siddhi. So that the entire range of the practice of faith is envis-
aged in i, making it not merely a handbook of the religion but also
a live exposition of the beginning, expansion and reach of the life
of a single great man.!

5

With this preliminary account of what he proposes to do. Pampa
begins with an episode in the life of king Mahabala who represents
the second of the births of the Adi Tirtharnkara. The first life as
Jayavarma is narrated in the course of the Mahabala story.

By the time the story opens, the change-over from crass irreligion
and unalloyed animal existence and preferences has been made.
In the eleventh birth before birth as Adideva he was born Jayavarma
as the eldest son of his father. The father overlooked his claims for
succession and invested a younger son with office. Desiring there-
fore to be king at least in the next birth, Jayavarma became a san-
nyasi. He was depositing the hair which he had plucked out in an
anthill when a serpent bit him. The poison was operating causing
him great pain. Then he saw a Vidyadhara flying about. It was a
glorious sight. He wished that he might be born as a Vidhyadhara
if there be any merit in his tapas. This was poor desire of fruit for
tapas, but he was born as Mahabala, a Vidyadhara king.

At each successive stage in the evolution purity and worth increase..
we find the dross being progressively eliminated: the predisposi-
tion to detachment and renunciation is strengthened and a more
positive direction to wisdom and peace and self-conquest is made
more definite. The quality of life lived at each stage and the pen--
ances performed thus record a plus item taking it nearer fulfilment.
Some lives are more elaborately presented than others. But the
advance into ever higher spiritual levels is in process and on view.
What is left over at the penultimate and the last stages is just the

1 The Purvapurana speaks of Dravya, Ksetra, Tirtha, Kala, Bhava
Phala and Prakrita as forming part of the kathamukha.

The matter of ddipurana is described as Sthiti, Kuladharotpatti, Vamsha-
nirgama, Puru-samrajya, Arhantya, Nirvana and Yugaviccheda.
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finishing phase in both senses of the term. Nothing more needs
then to happen, for the highest possible for man is realized.

Like any other Jaina Purana, the constitution of the universe is
first described stretching as it does in the sky full of inhabited worlds
beginningless, unmade, deathless and enveloped by three types of
winds and about fourteen ropes high: its shape is like that of a
dancer’s akimbo with his palms held against his two sides. To the
vision of a Jina who illuminates the three worlds, it stretches succes-
sively like a bamboo, a tabor and a hand-drum. There are three
such stretches of the world: the lower world, the animal world and
the higher world. In the middle one, right in the centre is the Jambu
island spherical in shape, surrounded by the salt seas. In the centre
of that island is the Mandara hill to whose east and west lie the
countries called Videha. In western Videha where flows the river
Sita, eight lands stretch to north and south. The seventh among
the northern is the land called Gandhila, south of the blue hill
Nilachala and west of Vaksara hill. In the Vijayardha hill at its
centre are two Vidyadhara settlements. Alakapura is the city in
the northern settlement. A Khacharapati (lord of the skies) called
Atibala is its ruler whose wife is Manohari. To this couple is born
a son, Mahabala.

When Mahabala came of age his father made him the crown-
prince and himself controlled the administration as sovereign lord.
The poem describes the hill, the settlements, the river Sita, the feli-
cities of the Videha land and the Gandhila land of the Vijayardha
hill. Their wealth of colour and green and flower and fruit and
moving winds have a distinction of their own. The mangoes distin-
guish themselves with the green, the white, the red and the black
of their bud, flower, shoot and bee, looking almost like dormitories
whose gates open at the spring.® Manohari was famous for her
beauty, for her devotion to her lord and the loftiness of her soul.
Mahabala was the darling of all eyes and when he attained youth
he became the dream of desire for all the young beauties of the
Vidyadhara land. The land was well ruled by Atibala and all its
enemies were subdued. There was proper awe of the king’s prowess.
His own establishment lived in admiration of him. Earth seemed
‘to have nothing more to give or desire for.

But then came to him the first notice of old age in the form of
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failing freshness; for king Atibala saw the first streak of silver hair
on his temple. It seemed to tell him that it was unwise for him to be
immersed still in the illuding love of wife and son: that the arch
compasser of the end of things, unthwarted in his might, will not
delay much longer in catching his throat. He has therefore to
wake up. The gray streaks seemed to whisper just this.

A mirror made sure that his was failing prowess against an
invincible adversary; and without waiting a moment he decided to
renounce his kingship. He sent for the chiefs among his ministers, the
great feudatories and the queens and told them of his will to abdi-
cate and hand over powers to his son. To the resounding trumpets,
he gave over the white umbrella, the camara, the throne and all
the wealth and overlordship of the sky-dwellers; while he himself
opted for penance and the wealth of liberation. A thousand princes
and five hundred queens went with him to the seat of Ganadhara
Kevali. The guru saw the king at his feet telling him he was tired
of life and the riches of the earth, that he was too long a fool with
endless passion and desire and would have no more of it, that now,
old age has faded his person and established itself in his veins a
mere cough could shake him, and that he will hereafter throw off
all the contacts and shackles of Samsara. Who else could be as
great as Atibala who could so willingly throw away wealth, position
and power, relinquish all and proceed to fierce penance? This is
the key-note of a poem which in its course throws up many similar
situations, all enforcing the same outlook and principle and mode
of conduct.

The young king Mahabala was a worthy successor and was sur-
rounded by teachers and ministers who loved him and were devoted
to him from the beginning. They were learned: masters of the arts
and the crafts of administration. Indeed, his four ministers were
proficient in all the four branches of learning and were like the four
means! of success and achievement. They were famed in the world
as Swayambuddha, Mahamati, Sambhinnamati and Satamati. It
was safe, the king thought, to entrust the administration to four
such able men. And with nothing to disturb his mind he got rid of

1 Chaturupadha: Loyalty, disinterestedness, continence and courage.
Chaturopaya: Negotiation, bribery, sowing dissension and force.

3
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kinglv cares and responsibilities: surrounded himself with the
beauties of the Vidvadhara kingdom and with the luxuries and joys
of all of which he was lord and master.

With this the first Aévasa is brought to a close. The colophon
speaks in veneration of Pampa’s guru.

The second deals with two major events in Mahabala’s life in so
far as they deal with his spiritual evolution: the first is an incident
in his court and the second the continuation and culmination leading
to his passing away and birth as Lalitinga in the Isana-kalpa (the
second of the sixteen heavens in the ascending order). A birthday
durbar was the occasion of the first incident. Of the four great
ministers, Swayambuddha was the wisest and a highly enlightened
soul. He alone was bothering about the faith and the culture of the
soul; and, he was interested in the spiritual welfare of his royal
master. An opportunity presented itself to him to expound the
principles of true religion. The speech rises against a background of
wealth, beauty, pomp and power and the spread of all those factors
which gather round and sustain a life of pleasure. He tells the
master that his royal felicity and wealth are born of former merit—

Ninni vidyadhara-laksmi-punya-janitam

This is what he further said to the king. Men are immersed in the
ocean of earthly existence. What carries and raises them up to the
limits of final liberation is verily the Dharma, whose constituent
factors are kindliness, self-control, charity, penance and character.
All the beauty and enjoyment given to earthly kings and the lords
of heaven are secondary possessions (@nusangika phalam). The truth
is none other. Believe. (I1. 7)

The first note of positive impact and dynamism is struck here
with this element of samyag daréana. This is intended to divert
attention of the king and the court from a life of physical pleasures
to a life spiritual. Religious life can begin only with such a note—
indicating a higher value—and talk of conversion into true believ-
ing and living. It is, therefore, the first burst of awakening to a new
mode of existence and preference. Without such a change-over
and conviction and a realization that one has not lived the proper
life so far and the sorrow at and remorse for the wrong attachments
and the wronger preoccupations with sensual pleasures, there can
be no passage into the religious or spiritual life at all. The conver-
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sion need not be into another religion: but from an irreligious or an
a-rehgrons torm of existence into a true religious hife and endeavour.

The way s sull far off and the time far away yet for Mahabala
(0 change over.  He is a passionate wordling and will need many
more years of unredeemed life before the actual conversion into
the fath comes to him.  The talk, however, is the flourish of a
notice and one cannot say that it does not impress him. It does;
the mere desire to listen to it and be interested in it is evidence of
it But it needs real desiring and working out. What promises
that 18 the as yet vaguely sensed substratum of ecarnestness in the
core of his being,  Else he would not have called upon Swavam-
buddha to address the court on the subject. That is what will yet
save him. Not the Hound of Heaven but the beat of a distant
drum—which startles with its call.

Meanwhile as he sits listening, the three other ministers react
violently to Swaymbuddha's doctrine with arguments for pagan
worldliness (Brhaspati's Lokayatika faith by Mahamati,) with
the Buddhistic arguments of the Yogachara school (by Sambhinna-
mati) and with the equally atheistic doctrine of the Buddhist
Madhyamika school by Satamati. We cannot go into the details
of the refutation made by Swayambuddha item by item. A few
points may be mentioned about the opening and the closing of
this episode. The Carvaka and atheistic doctrines combine
their resources in denying lite and soul, question the value of renun-
ciation and spritual attainment, indeed all that makes for the
affirmation of the spiritual life.  **Life resides in the body, gathering
merit and sin, you say: afterwards, into another different body,
goes to reside, regulates and harmonizes the fruits of Dharma and
Karma, you say: and one who dies is born again. Look you, this
is a lie. a display of conceit, O Khecara. How did you believe it?
Don’t, O emperor of the sky-dwellers, listen to the words of the
folks who shave their heads and doft their clothes and say such
things. Enjoy the pleasures of the heavenly worlds. As long as one
lives one should enjoy the vast open delights of life like the cuckoo
which chews the tender shoots of plants in spring. Who knows or
has seen here of other births?” (1I. 8-9) A whole armoury of logic
and dialectic is built up in support of the three different types of
stand taken by the members of the opposition. By no stretch of
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argument can we accept the affirmation of the life of the soul,-they
say: “Do not sweat your life through the torments of the body
and the renunciation of wealth in pursuit of the happiness of a
spiritual world: or affirming the existence of a soul. What seems
real inside or outside of one’s life is but a manifestation of the false
and the unreal; what appears to be solid even in wakeful states is no
better than the seemingly real as in the mirage, the dream and magic.
And so, wherefrom do you derive the soul? Wherefrom the other
world? Whence the merits and the sins which are causers thereof?
All these are the delightful phantasies of a Gandharva town, seem-
ingly beautiful but false and unreal. Not knowing this, ignorantly,
and through wrong claims to enlightenment, people preach pen-
ance, charity and ritual; wear themselves thin through the hardships,
the torments and the fatigues of body and mind. There is no such
thing as the soul. The arguments advanced in its behalf are wrong
as logic, supported by wrong illustrations, couched in wrong word-
structure and expression and lead to disastrous consequences.”
Swayambuddha knew his ground and was firm in his faith; he
was keen-witted and could apprehend the most complex, the nicest
subtleties of argument, and was not ruffled or confused by sophis-
tries. His mind was well stocked and he answered them with
patient and elaborate—if incisive—logic and with devastating effect.
Softly, sweetly and in a serious tone of voice, looking like everything
he was speaking, Swayambuddha answered them and from his
exposition he achieved a total refutation of the three stands of
heretical argument. He was able to establish the existence of the
Jiva who is beginningless; who gathers the Karma of good and evil
deeds; who enjoys the fruits of such Karma, subtle in form, with
attributes like infinite knowledge and infinite wisdom; who can
assemble, end and move and take the body he desires or that comes
on to him; whose nature enables production and change, but who
can radically destroy it if he is minded that way and who is the crest-
jewel at the summit of the three worlds.] The entire court and king

1 The contrast between this Jaina concept of Jiva and the conception
of Atman in the orthodox systems may here be noticed; there the Atman is not
an agent or enjoyer, and is immortal essence. The Sarkhya the Vaisesika
and the Vedanta have to put themselves to endless trouble in establishing .the
relationship between Prakriti and Purusa and the Atman and the world.
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Mahibala closely followed the arguments on both sides, and Swayam-
buddha was able to persuade and convince the king and all the
learned men who had raised the subject and all the audience about
the truth and tenability of his position. He concluded by saying to
his opponents that what was knowledge to them was learnt through
addiction to falschood, others’ women, drink, meat and the intoxi-
cations of the body and the mind. “You have whipped up untrue
arguments and logic and stated that the soul does not exist; that
there 1s no succession to life, no righteousness, no spiritual world.
How can your tongues roll broom-stick like — (a kasakali, a sweep-
ing-brush) —in the court of the king?” He was able, further, to
verify the truths of his adduction with illustrations from what he
and all of them had seen and heard and experienced.

It is in this context that the story of Jayavarma is brought in.
The jewellery that Mahabala was even then wearing could be
traced births back to some of the ancestors of the present king and
of the lives as python, mongoose, tiger, etc., of persons who did
themselves infinite spiritual harm pursuing wrong passions and
wrong conduct, and being greedy, selfish, rancorous and revenge-
ful. By about the time of Mahabala, three stages of existence as
animal, hell-dweller and human being had already been passed and
the Tirthamkara-to-be was in the higher grades of living which
qualified him for training and they could prepare him definitely
and surely for the supreme attainment of the human spirit. In
between, the fact is more than once stated that Jina-dharma is the
only protection and the final refuge for all living things. The court
praised Swayambuddha’s skill in argument; and the king acclaimed
the total validity of Swayambuddha’s refutation of the opponents
and the establishment of his own position. A warrant of victory
was given by the king to this minister who, thereafter, became his
chief counsellor and conscience-keeper. This indicates to us the
justness of the king and his partiality for the right. It impresses
the king deeply to learn that the life of the passions is unworthy
and unfruitful; that it does not bring good and that one should
aim high and devote oneself to a life consonant with self-purifica-
tion so as to make one self worthy of redemption. Yet, for another
36 lakhs of purvas—these periods are usually fabulous—the king
lived on in full enjoyment of sensual life. The hostile kings
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failed not to tender tributes; his women brought forth children;
and the long line of children flourished. His charity, good govern-
ment and fame spread throughout the land. Even as an old man
his kingship was lllustrious.

Once it happened that Swayambuddha moved about among the
sacred places of the Meru and went to the temple of Paulastya
Jina in the Saumanasa forest. Two blessed caranas, Adityagati and
Arinjaya by name, were descending from the sky, bright and pure
and full of the knowledge of the past lives and destinies of men.
His one anxiety was about his king. He offered obeisance to Aditya-
gati, and described to him the condition of his master Mahabala who
even at this advanced age did not seem to like to renounce the
joys of the flesh. Is he one of the faithful and redeemable or no?
Or. he asks, is he still to travel long before he is chosen to belong
to the faith?

Abhavyano bhavyano dirabhavyano?
His youth is over; old age has come in its turn. But the intoxication
of sex pleasures and the illusions thereof have clouded his mind.
That fills me with sorrow, and you could dispel my doubts—he
says—with your power of perceiving things beyond our ken. The
saint answers him saying that the king is a bhavya, and that the end
of his present life isnear. The holy one gives him an account of how
the king has, through births, developed this indulgence for pleasure;
how he sold the limitless happiness of penance to the petty pleasures
of life and been born as son to Atibala. This very day, however, he
has had a bad dream in which three of his ministers have thrown
him into a well of slime and you have delivered him from it and
set him up again on the throne. That experience will appear to
him like putting out a fire. This evil dream has filled him with
terror and he is waiting for your return. He will live only for a
month beyond the time when that fire is quenched. Before he
narrates it you had better tell him of the dream. Your words
will then establish his confidence in you and he will do what you
ask him to; whatever ceremony or purpose you introduce him to
he will undertake; and in eight more births! will attain to the status

'1 18 of the Tirthamkaras have only three births each before attainment of
Siddhi; Nemi has 5, Candraprabha 8, Paréwa and Adi 10, Santi 12:
whereas Mahavira Vardhamana’s are numberless. ,
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of the first Tirtharhkara: vou yourself will be freed from the cycle
of births in your third one from now.”

Evervthing happened as prophesied. The minister told the king
that 1t 1s time he gave up the preoccupations and indulgences of
vouth: for now he has grown old, he must surely be sated with
them: the end is near for which the words of the saints are support.
“Think of your spiritual welfare. My suggestion is for your good.
May your refuge be the feet of Lord Jina.”" The words were apt
and few. They touched the king. And when an account of his own
dream was given to him the king became fully convinced; his heart
became rid of the impurities. Remorse filled him that he had not
minded the onset of age; that he was thoughtless of the workings
of time. “My body and life are entrusted to your care hereafter.
Your words will be acted upon. Your wish is mine. Get me out of
this ocean of Samsara as it pleases you. For yours is the only hand
of help.” The minister naturally was happy. For eight days after
the festival of Jina was celebrated, and in full court, Mahabala made
his son Atibala king and himself got out of the land and undertook
severe austerities as instructed in helpful detail by Swayambuddha.
For twenty-two days he was in Veera-sayya unmindful of physical
discomforts and uttering only the praise of Jina and finally passed
out of that life through Samadhi.

He was born as Lalitanga in the heavenly world called I$ana-
kalpa. When he opened his eyes there he saw he was welcomed
by a host of heavenly beings who declared he had gained by the
grace of Jina all the felicities of heaven, a viména and all the heavenly
beauties who would satisfy every desire of his. For a long time he
enjoyed the pleasures of this heaven when a supreme beauty by
name Swayamprabhe came into his life herself the last of a series
of Swayamprabhes. With her by his side, the rest of the joy of
Iéana-kalpa was as nothing. Rich descriptions of the heaven of
pleasures and the bevy of beautiful ladies and especially the beauty
of Swayamprabhe mark this section of the poem. The second
section ends here.

6

All joys have an end — even those of a heavenly being. Six months
before the day set for the end, he saw the indications. The flowers
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he wore faded and grew dry. The lustre of his body grew less even
as he looked on. The sheen of the jewellery grew dull. He yawned
again and again. Anxiety filled his heart. The light in his face
faded: sure signs that the end was near. This made him miserable.
He was pale with the thought that these joys would no more be
his and that he would fall from the heavens. He appealed to the
woods, the parks, the bowers, the groups of heavenly damsels
that clustered round him for not protesting when death was so
about to drag him out. How could they look on indifferently? He
calls to Swayamprabhe to ward this off. Were not their two lives
one? Now the ender of all life was taking him away from the
happiness of living with her. This sounds like the pitiful bleatings
of a sheep, as critic ‘Sri’ puts it. The elderly gods come to console
him and tell him that it is not only to him that such a change in
condition comes; all the gods are subject to similar fate. Piteous
moans and lamentations expose him only to ridicule; for death
has no mercy and does not distinguish. How then can the heavenly
damsels stand against the onslaught of Time? No man can escape
the fire of sorrow caused by birth, death, old age and hindrance to
which life on earth subjects all. There can be no other refuge or
asylum than Dharma to which one has to yield and commend
himself. Offer salutaions at the Jina caityas, they said, offer worship
with devotion at the feet of the Jina and sing his praises . You are
a Bhavya. Why do you get illuded like a common unbeliever and
let your mind wander heedlessly? This was timely advice which
reconciled him to his fate and also brought him a firm resolve. He
worships for six months with a fearless and devoted mind at all
the caityas and attains to a higher spiritual status. Who can
win a victory over death otherwise than as a foe of sin? As Swayam-
prabhe and others looked on he vanished from sight.

7

His next birth was as Vajrajangha, son to the king of Utpalakheta,
Vajrabahu and his queen Vasundhara. In features, learning and
prowess he was unsurpassed. They looked uncommon for an
ordinary mortal. Something inside him seemed to harken back
to an earlier heavenly existence, and he could not be persuaded to
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forget Swayamprabhe: a dumb but binding loyalty disinclining
him to any other attachment. We notice here that the mind an:i
heart of him who was to become the Adideva is made to con-
centrate affection and loyalty on one person. The luxuries among a
heavenly multitude and its manifold joys do not distract him any
longer. This is steadfastness and devotion and it survives into
another birth, chastened, purified and incapable of straying into
other regard.

On her side Swayamprabhe who was immobilised as it were at
the fateful end of Lalitanga’s life soon awoke to her situation and
the unbearable sense of separation from him. She was discon-
solate and neglected her toilet and decoration; her tresses went with-
out the mandara flower; there was no drawing of the makarika on
her cheek; no tilaka on the forehead; no pearl necklace to hang on
her bosom; no girdle with bells on her waist or anklets on her feet..
All the heavens were to her like a forest, void of interest and cheer.
The entire Sriprabha-vimana was filled with gloom because of her
distress and lamentation. To her then come the elderly goddesses
to speak words of wisdom and consolation. They asked her to
steady herself: Surely there is an earlier and a later to everything 7’
This happens to all the couples in the heavens. Why lose heart
and wail? You are foolish, child—they said. Let Lord Jina fill your
thoughts. Offer worship to him. You will gain your beloved in
the next birth. Swayamprabhe acted on their advice. Her time also
was luckily near. She soon passed away with the praise of the
five gurus on her lips.

Born as daughter to Vajradanta, king of Pundarikini, and his.
queen Lakshmimati, in east Videha she grew up incomparably
lovely. Everyone who looked at her as she grew up felt that she
was verily a heavenly creature with but the movement of the eyelids.
to mark off the difference between the human and the heavenly.
The king appointed a famous governess by name Pandite (the
learned one) to teach her the arts and supervise her development.
Under such care and guidance Srimati became skilled in the arts.
and learned.

In the small hours of a certain morning the princess was still on
her bed. That was the day when a guru called Yasédharamuni
was to gain Kevala-jiiana, ie., the absolute knowledge, as he per--
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formed his austerities in a park in the outskirts of the town. The
gods were coming down in their vimanas whose bells, along with
the sound of the songs of benediction, fell upon Srimati’s interested
and attentive ears. This was carried to her ears by the fragrant,
cool winds which blew over a shower of flowers. She woke up.
She felt like the she-swan when it hears the rumble and roar of the
thunder of the first rains. She moved on to the roofs of the palace
and witnessed the advent of the gods. And what happened?
Memories of her earlier life were awakened in her, which meant
memory of Lalitanga. She fell into a swoon, calling out his name.
All the servants and the establishment woke up at this; and, with
much effort, brought her back to consciousness. But none got
answer from her as to why she was feeling so distressed. News of
this naturally reached the king and queen. One is reminded of what
happens in Kadambari where Hamsa and Gauri hear of the condi-
tion of Mahadvete and call on her: The king and queen came
down and made elaborate enquiries. But the girl spoke no word
in answer. Only tears were shed. She seemed to have forgotten
even the normal courtesies of a daughter beloved of her parents;
and their anxiety at the condition of the daughter was unbearable.
Without her happiness, their life would be a burden to them they
said. Even this did not release her speech. She was dumb like the
cuckoo at the advent of the rains. She sat speechless and let them
say what they liked. The king thought of other ways of knowing
her mind; so did the queen. She called Pandite alone and directed
her to discover the mind of the young thing with every means in her
power. She was asked to win her confidence and make her speak.

Luckily at this time and even as a result of the merits of another
birth, a double beneficence rewarded the king. His guru Yashodhara
‘had gained pure knowledge and the supreme weapon Cakra was
~discovered in his armoury, telling him that he would be Emperor
for the trying. When he went to his guru and offered him obeisance
he came to know the whole history of his former lives, of the
lives of Srimati in the past, of how Lalitanga is born as Vajra-
jangha now and how the young man was related to himself as a
nephew; very soon, the Guru said, Srimati will be united with
her beloved.

Meanwhile, Pandite too was able to get out of Srimati the secret
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of her distress. A painting which Srimati had finished and which
contained the subtle indication of many a secret of her former
association with Lalitinga was found in her keeping. Pandite
promised to bring her lover early wherever he might be. A few
more details which the two alone knew and could confirm other
evidence were also wormed out of her for identification. Srimati
said: “*Surely Lalitinga too must have been born in some part of
this land? I shall not be able to endure life without him. No other
desire can deflect me from this. I have been silent for so long because
my heart’s deisre cannot be fulfilled any other way. His features
and personality and memories and the attachments of our life
together dwell too engrossingly in my heart for me to bother about
anything else. This picture of his which I have written as record
of my love will keep ever with me. I shall cherish it with ‘the myrrh
and cassia of many tears’ and shall spend the rest of my life in
maidenhood.” Pandite was thus apprised of the depth and firm-
ness of Srimati’s love and devotion. So she went out in search of
the Lalitangadeva of a former birth. She travelled over the land
and arrived at the Jaina temple called Mahéputa, spread the paint-
ing in a conspicuous place waiting on the chance of catching the
attention of the numberless princes and worthies who came there
for worship. Many gallants, and some rather vicious ones among
them, pretended to fall in love with it, and went back shamefaced
as they soon exposed themselves. It was a queer world of imposture.

Vajradanta returned to his kingdom after the conquest of the
worlds and reinstalled himself with pomp. He then sent for his
daughter and, after mutual exchange of regard and affection, he
told her that, within a day or two, she would be united with her
husband. He narrated to her a few stories connected with his own
and her earlier births and concluded by saying that Lalitinga has
been born as his nephew, son to his own sister Vasundhara and
her husband Vajrabahu, king of Utpalakheta. ““Thus have we
travelled together through many births, and our affection in re-
lationships has come to such an intimate pass that your lover is
none other than my own nephew; news of it will come to you this
very day. Pandite will not fail to bring tidings of joy which you
will presently hear.” Srimati was comforted and was waiting for

this to happen.
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Pandite came back with success in her mission. Srimati waited
to hear the details as which lover has not in the history of
human love? Have they not asked for such tidings of the cuckoos,
the flowers, the bees, and the royal parrots and swans sent by the
lovers? Now the very messenger who had been commissioned for
the task had brought the glad tidings of how she met the dear one.
Pandite narrated to her how pretenders had failed to tell her details
of intimacy between themselves and Srimati; how, a little later,
another prince came there, went round the Jina shrine thrice, took
the aksatas, saw the group of persons hanging round the piece of
painting, and felt drawn to it. As he looked on, first the external
lines and colours, then the feelings and meanings which the surface
expressions of the painting conveyed to him held him (IV. 4) Feeling
deepened as he looked on and the features seemed to strike some
chords of recognition in his own memory and consciousness. It is
not alone the artistry that struck his fancy or roused his sensibili-
ties: a something deeper touched his heart and other levels of con-
sciousness seemed to irrupt then. It amazed him to recognise that
the place was the heavenly palace; the surrounding persons in the
picture gods and the main lady in it was queen of the chief god.
He seemed to be familiar with it all; but where? He looked like
remembering, recollecting, comparing, putting together things, like
one who doesin the morning after a dream, and instantly identified
himself with the persons in the scene and his own relationships
with them all.

No further proof seemed needed. Pandite was herself moved.
She said: for a brief while the young prince spoke a few words of
endearment calling out the name of Swayamprabhe and lost
consciousness. After aids by his associates, he came back to.
Pandite went to him and told him how happy she was for discover-
ing him, the person for whom she had been waiting all along, and
at the prospect of the two lovers being now restored to each other.
It was clear that Srimati and Vajrajangha were none other than
Swayamprabhe and Lalitanga. The prince took Srimati’s painting
and in exchange delivered to her one of his own as mark of recogni-
tion. Needless to say that Srimati was overjoyed on seeing it.

News of this reached the ears of Srimati’s father and the father
of Vajrajangha. And, like in an ancient Hindu family, Vajrabahu
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sent word to Srimati's father at Pundarikmi that the hand of his
daughter might be given in marriage to his son. Soon the marriage
too was celebrated. The bride and the bridegroom could not hide
their happiness.  Along with other descriptions of the marriage
ceremony, the poet describes with tenderness how the young couple
looked at each other thrilled and longing with love many births
deep. The ceremony of Panigrahana, how their hands clasped each
other amidst the luxury and wealth of celebration is described by
Pampa even as he does later in his Bhdrata a similar handclasp of
Arjuna and Draupadi in the Swayamvara at the Pancala Capital.
While water and milk were poured on their hands, and Srimati felt
the tender contact of Vajrajangha’s palm —asoka and mango shoots
a certain shyness suffused her face and form and she began to
perspire all over at the gentle pressure of his hand. (IV. 49).

After the celebration was over the daughter had to be sent over
to her husband’s place. And here the fourth Act of Kalidasa’s
.Sakuntala is pressed into service. The father commending the
daughter to his son-in-law and the mother Laksmimati giving her
daughter words of advice as to how she should conduct herself in
a new home. The farewells were even more tender;-the stanza here
is one of the most touching and picturesque and is Pampa’s own.
Yet the longest farewell must end and Srimati had to wrench herself
from her parents to live the new life with her lover and lord. They
are described as living together very happily, knowing neither
sorrow nor frustration, and the joyous relationship of his life was
finer, more intense and more full of devotion than in the birth
earlier. Love is here a single-minded devotion and is consummate.
After this no more distraction of the flesh could afflict the Tirtham-
kara-to-be.

The poet describes about this period the spiritual history of a
few of his relations some of whom had been born as boars, monkeys,
mongooses. In between are descriptions of several kings who
renounced the joys and splendours of earthly life and possession
realising that life is insubstantial, unworthy and that the grea test
joys available here are worse than useless. The sight of a dead bee
as it fell out of the blossoming lotus or the disintegration and
disappearing from sight of a fascinating structure of clouds— which
he wanted to copy for a building of his own —but it was so, so
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cranracent e paoagh ta o lpeeose thsay mesde ged mform thems
the! earthly apdendomre are e Pettey than theew Fate ail suech
detaite and inte the somreee of helefn! svodom » oo h af sach muomenty
become avariable to them and the glory of the poetry whch .
foorme pll that e cann go bere

Fren the bowe of Keimats and Vagramngha had to end  The
couple went 1o dleep of g ﬁ;’hf m thewr palace, on & 'ﬂ&lt’ﬂ ot
claaped in each other's arme In a receptacie at a particular corner
o the chamber, Tragrant casua and bMack aloe had been burning
emitting smoke and sweet aroma The waiter in charge of the
apariments had inadvertently forgotien to keep open the ventilators
i the rool. The thick smoke which i1ssued from it and was there
10 add to comfort and pleasure gradually enveloped the room,
suffocated the sleeping pair and killed them, hke a black cobra
would with its bite. The joys of the might had made them asleep.
The two lovers had not relaxed the arms binding cach to the other.
Steadfast in death as in life: what privilege, what good fortune!—
savs the poet. Could love such as is praised on carth ever be more
glamorous or more fascinating than this? Are merits and rewards
equal to this available clsewhere on earth? (V. 23-25.)

Here too is drawn the moral to this romantic tale. Cassia
and its fragrant smoke are usually aids to physical happiness. And
these served to kill the lovers whose comforts they were calculated
to promote. The pleasures and comforts of Samsdra are more
poisonous, verily, than the hood of a cobra:—

Intu samsrti bhogangal bhogibhégadim visamangal.

The poet who dwelt on the tenderness, the sweetness and the passion
and with so much sympathy, is the writer of the Purdna as well.
He enforces the argument by saying that a human couple endowed
with such happiness and such luxury came to such a condition in
so short a period of time—even as one looked onl. Why are men
insensitive and why do they still have faith in Samsara? The pur-
pose of life cannot be first and last to desire and achieve the joys and
felicities of the flesh. Man should therefore ever strive for Samyaktva.
Only that can break the bonds of Karma, with which alone will

1 ‘nade node node’ is almost a mannerism.
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he posable the destruction of the travails and toils of endless
birth and death which Samsira means and entails

Fhis pair was born again in the land of enjoyment as a result of
thew Targe chanity,  One day they were looking at the beauty of a
mango e full blossom, and they saw an airship sailing gloriously
o the skyo They remembered their life in an earlier birth. Some
santly spinits came down, and, after the usual courtesies, the
couple begped of them to tell them why they felt so much affection
tor them. The chief muni smiled and said: “1 was Swayambuddha
when vou were Mahibala.  After much penance [ have become
Pritmkara in this life.”™  This celestial friend issued special in-
sMructions to him on the tenets of the Jaina religion, telling him
that its great principles of faith, knowledge and conduct are the
ship that will take him safely across the ocean of Samsira; that he
could cross to the other shore without fatigue; and that such and
such are the steps on which to climb to the mansion of redemption.
The words were spoken with great affection and tenderness and so
cflective.  The prognostications connected with his own and their
destinies are full of hope and cheer no doubt; but the determinism
which informs it and is implied in it is oppressive....Yet that is
how all such knowledge is here constituted and functioning.

8

The following sections are taken up with details of the Jaina
religion, and we may not pursue the births of Mahabala as
Bhogabhumija, Sridharadeva, Suvidhi, Acyutendra, Vajranabhi and
Swayamindra. In one of them he learns that one of his ministers
during his birth as Mahabala was in the second hell. He goes there
and helps him out. In the Suvidhi incarnation he develops much
affection for a son who in truth is Srimati of an earlier birth. But
he takes up the Anuvratas and performs some eleven of them in
perfect consonance with the injunctions. As Vajrandbhi he attains
much glory, pleasures unlimited, conquest of the six continents,
delights of the flesh. Friends and establishment, he realised, would
never bring him real happiness. His desire was for Eternal Sri: so
he took up orders, undertook Mahavratas etc., and pursued tapas,
enduring unflinchingly the most terrible torments. What are
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called the Sixteen Bhivanas are also completed. At the end of
hie life he became an Ahamindra.

He was at last born a< Vr=abha, son of the fourteenth Manu. Nabhi-
rija. and his wife Marudevi, in Ayodhya. This is the penultimate
birth: birth as a human being before the final attainment as Tirtham-
kara. What we should notice in the carlier births beginning with Jaya-
varma and Mahédbala and ending in the first stage with the death of
Vajrajangha i1s how a human being has to travel from myriad-
faced desire or hunger for enjoyment and power. through loyalty
and devotion to some one thing in which all desires find fulfilment.
Earthly love and desire are themselves then cleansed of dross; and
out of the fullness of such concentration makes itself worthy of
taking the next leaps forward in self-purification gaining wisdom
all along the line, subduing and taming the hungers of the flesh
eschewing temptation and the other forces which deflect one from
the onward path. The appropriate vratas and penances are then
performed. All along the way, or in distress, friends, wise men
and saints offer themselves to link the past with the present and the
future as before now to clear the path, to elucidate the truth and
point to the means of a more righteous existence leading to
self conquest. Nothing less than a whole life of progressive fulfil-
ment and culture is thus on view. With his birth as the son of
Nibhi, the final stage of this evolution is ushered. And the ushering,
as in all Jaina Puranas, is made by Indra who himself gets notice
of it when the throne on which he is seated and his own seat are
ashake (asanakampa).! This is hint and intimation to him that the
Tirthamkara-to-be is about to take human birth and that the event
should be prepared for and arrangements should be made for the
advent.

Though from the point of view of poetry the three or four births
before the penultimate one do not call for special mention, there
are passages in these sections which describe to us features of
development which prepare him as sculpted in granite before the
final touches on the statue. Suvidhi agrees to marry unwillingly and
lives the family life perhaps half-heartedly. It does not take him

1 Asana Kampa is notice to Indra each time such supreme events are about
to happen. He should get busy to celebrate them. What power causes that is
not indicated, however.
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much tme o renounce his Kingdom which he hands over to his
son atter offering s respects to Vimalavahana Jina, The negative
aspects of preparation have by now been passed which consisted
- reframimg from indulgence and exercise of passions.  Positive
penances figure more prominently now.  The five smaller veatas
(quuvratas), the three guna-vratas and the four diksd-vratas are
undertaken and about eleven nmiyvamas; and he takes the vow of
cantra (character and conduct) before giving up his life through
samddht. In the sixteenth level or floor of heaven, as it were, he
becomes Acyutendra, Here is further enjoyment of godly pleasures.
His passing away with the feet of Jina in contemplation is a con-
crete picture.  As Vajrandbhi the events of his physical living are
even fewer, less important, Friends of earlier births become faster
in affection and are gathered round him.! He did not reign long
too but handed over his kingdom to his son Vajradanta, and
became a sannyasin.  And while the coronation of his son was
celebrated, his own decision to become a Nirgrantha flashed like
the flourish of a sword drawn from the scabbard.

It is at this point that a prose description is given contrasting
the installation of the son on the carthly throne that of the father in
his yatyasrama, which, at a later stage, is developed into consum-
mate poetic expression in a similar situation between Purudeva and
Bharata. This is also the stage when he undertook the five mahi-
vratas of renouncing hims& (violence), falschood, stealing, incon-
tinence or indulgence and parigraha. The five samitis, the three
guptis, and the other penances were undertaken. So that he attains
to the status of an Ahamindra, the highest point in the four gatis
that a Jina-to-be could attain to. One step more, and the final
status articulation as the Supreme will be his. All bondage is now
overcome, all dirt cleansed, all paint of passion washed and spent
and purity is more or less achieved. Nothing can degrade or dis-
integrate or hamper him any more; for every preparation has been
made to make him capable of scaling the heights of Jinatva.

But before that is done, which is the main task of this Purana
his birth as the son of Nabhi and Marudevi is described. All along,

1 Here, incidentally, is a type of prose which gets tedious elaboration, stiff
and stylized in later composition and is very meretritious.

4
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almost from the birst Canto, where he is born as Mahabala, it
has been among the VidyAdharas and their kind noted as much
for handsomeness and strength as for opportunities for enjoyment,
power and lfongevity.  Obviously, the felicities described there are
fashioned after the human: only they are richer, more inclusive
and more glamorous than are given to man. The life of the gods is
but an enlarged and more romanticised version of the human the
limits set on man by age, social status, power and opportunity
ete,, are removed and life ends only according to a law of Karma
which takes these heroes from one birth and condition to another
according as their merits constrain and direct them. It is in the
human life, therefore, that we find the basis for the imaginative
flourishes of passion and joy and power described in the lives of
these heroes. How can a poet have knowledge of any other? It is
in & human life that the status of the Tirtharhkara has to be won.
After all the problem of religion is the problem of the human life
in 1ts self-criticism and aspiration, in its dissatisfactions and its doubts
and in its panting for perfection. When a human being suddenly
realizes that these pleasures and enjoyments are valueless or are in-
satiable, or limited in duration, or incommensurate with the strain,
or the fatigue or the attention they involve and that there is some-
thing larger and higher and nobler to be compassed, remorse sets in
for what has been missed and a groan for the timelost; the desire for
reform comes in; a pursuit of what deserves to be sought is born;
and the baptism of faith is at the same time a baptism of fire as
it is of life-giving waters and the spirit. The problems of ethics and
religion are essentially human—at the individual and social levels—
and have meaning only for the human being. What-and whether—
they are for anybody or anything else man has no means of know-
ing. And this again: the other has no meaning or value except as
set against this; the eternal and infinite except as set against the
fleeting and the finite. Yet what lengths of time, purposing and
endeavour, what recurrent failure and rally are needed to reach
the goal?

Actually the religious life begins only from such a point; the
point at which the dissatisfaction with life lived so far starts and
with the desire for better ways of thought, feeling and action. One
has to sense that things by which one is surrounded as joy and
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corrow, success and failure, power and frustration do not satisfy
the deeper longings of the human heart or, ultimately tenable: and
one s brought face to face with destiny and the demands of the
fulfilment of one’s own soul; it feels like knocking against the
Infinite against which one scems pitted. The understanding of this
spiritual sitvation and its demands makes a man forswear all his
past, leads him away from cvery scecular inclination of the present,
and compels him to change gear and direction—for the spirit is
bent on achieving something else which burns him all about—to
cleanse him. It is a road of stecp ascent, with this burning up
as the only means of purification: this fire that burns also purifies
(Pavaka); it is tapasyi.

Once the goal is set there is no looking back, except to measure
what still remains to do. The urgency of the spirit is there both
with a push from below and a pull from above. Human life, grounded
in instinct, interest, passion and ignorance, strives through intelli-
gence and reason to compass creative achievement and sees that
its power has dried up and will not yield the better and itself gets into
a blind alley. The saving faith of what he is, in the largest meaning
of the term Religion, insinuates itself or is whispered, howsoever
it comes or is heard. The demand is total. It can come from a friend
or well-wisher or as a result of review, retrospection and an assess-
ment of one’s own past. It is the only force which helps to change
status and direction and the adventure into creativity. The unfold-
ment of the spirit becomes then the one absorbing preoccupation
for the rest of one’s life. Life may be rooted in the earth; but it
always aspires to heaven; and there is no limit ever to the reaches
of the Spirit. Time and space, culture and station, obligation and
right, relationships and illusions—all wither into insignificance
against the call of the eternal and its compulsions. And on the
wreckage of all secular passion the quest of the conqueror builds
new life. Yet all along, the life of religion is essentially, first and
last, a human quest, even as it is the fulfilment of each individual
aspiration and preference. Each has to live it through; and no one
elso can do it for him or her. The whole process of one such
fulfilment is envisaged in the Jaina doctrine. We are taken to
the beginning of the final phase in this Tirtharhkara’s evolution.
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A lamna purana not only describes the principal events of the
hero's hife bt also the cosmogony, the development of culture and
the birth of law and knowledge which great lawgivers who are also
protectors and leaders of the race provide. Nabhi, the father of
Adideva. 1s among such, the fourteenth lawgiver in this Jambiidvipa,
Before him thirteen others beginning with Pratiéruti had come and
gone. The first 1s described as dispelling fear of his subjects when
the sun and moon first appeared.! Others explained the sunrise
and the sunset and the stars, the catching and domesticiation of
wild animals, discipline and punishing of wicked spirits, settling
boundary disputes, creating vehicles and transport or teaching
people how tenderly to look on a son just born: or on how to name
things. Others had taught the world how to amuse and play with
children, how to build forts and castles and scale them in conquest
and reduce island-fortresses deploying naval craft. Another, how
to overcome old age; and so on. Nabhi gets his name because he
seems to have taught people the art of cutting the umbilical cord,
to separate the mother from the child.2

This short account gives us an idea as to how the whole history
of human culture is subsumed and worked into a purana. The
poet has to accommodate all this lore—substantially non-literary
matter—and take it smoothly in his stride.

Nabhi’s acts are very beneficent. He teaches people how to
make food out of corn when they come to him wailing with hunger.
He tells them that what they fancied as grasses are grains which
will cook into good food and dishes. They were told that since the
kalpa-vrksas had ceased to yield fruit, fruits like mango are nutri-
tious edibles in this age. He told them how to process grains,

1 VI—52 is a Queer fantastic description: the two looked like two bells with
the sky which elephant was decked or two swellings of the submarine fire in
the ocean of the sky. Incidentally one notices how artificial and learned still
is the fancy of the poet.

2 Other kinds of instruction are detailed in the lives of Nabhi, Vrsabha and
Bharata and it is an interesting peep into one section of the Indian mind as it
sought to review the build-up of human civilization. Nabhi and Vrsabha find

mention in the Bhdgavata where there is a record of their quality and achieve-
ments. (V 4-14)
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vegetables, fruits and roots into food. He taught them medicine
too. In his private life Nabhi lived happily with his queen Marudev;.
In the description of her beauty the poet uses many a pretty stanza,
one of them saying that the lotus resembled her face, the lily her
cve, the tail of a peacock the cluster of her hair, the Ketaka flower
her sharp and shapely finger-nails, Cupid’s bow her brow, the
pearls the rows of her teeth. These folded their hands in adoration
of her. Else he would be a fool who sought to describe this lovely
lady by comparing her features to such things as a lotus and the
rest: which has become a locus classicus of our rhetoric, every-
where; though at least as good descriptions of a similar kind can
be found from the days of Kalidasa if not from Valmiki himself
and in all Samskrt and Prakrt poetry. This is the first time we get
it in a major, full work in Kannada.

Indra learns that the first Tirtharhkara was to be born as son to
these lucky parents. Six months before the advent into the mother’s
womb, he rigs up beauty in the city of Ayodhya and directs that
wealth and grace be showered on it. He also sends a number of
elderly ladies from the heavenly kingdom to prepare the mother’s
womb for the advent and to render the mother every service
then. When on the auspicious day Ahamindra comes down to
be born as the Tirthamkara the mother has sixteen auspicious
dreams. They were recounted by the queen to her husband the
next morning and Nabhi explains to her that the Tirtharmkara
would be born to her as son. The queen is naturally happy and
proud. He is described as having descended into her womb like
the orb of the moon; and her face shone with such lustre. The
normal signs of pregnancy were however not there nor pain.
Indra’s women were astonished at this. The descent into the
womb was on the second of Asadha Bahula and in the early hours
of the day presided over by the constellation Uttarasadha.

It is customary for the purana writers to describe five auspicious
occasions connected with the life of a Tirtharhkara making several
stages. The first stage is the festival of the descent into the womb
(Garbhavatarana). The entire palace and the city of Ayodhya felt
happy at the event and the tidings of its significance. When the
time came for delivery, the same Uttarasadha was regnant, to the
accompaniment of what is called Brahmayoga, on the ninth day of
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the dark half of Caitra, the queen was delivered of the child. This
news reached Indra with the usual shaking of the seat, and he rose
up from his seat in honour of the birth of the great world teacher.
Immediately, this Saudharmendra sent his queen Saci to Ayddhya.
Saci, in her turn, went round the delivery chamber thrice as mark
of reverence before she entered invisibly. The divine agencies in-
duced Marudevi to sleep, substituted the infant Jina with an unreal
one in the cradle and handed the real infant over to Indra. Indra
took it in procession on his Airavata, the celestial elephant, to the
Mandara hill with the heavenly hosts following him and on what is
called the Panduka stone; seated the child on a throne and, with great
pomp, offered worship to and proclaimed it. Then, after the rituals
connected with the worship of the Jina-to-be, the whole procession
moved down back to the palace at Ayddhya and the birth celebra-
tions were performed. Indra danced in joy (Anandanartana). This
is the second Kalyana, called Janmabhiséka. They named the child
Vrgabhaswami or Purudeva because he would be able to increase the
growth of the faithful through raining the nectar of Dharma on earth.

The child grew into a man famed for handsomeness, wisdom
power and benevolence of the highest kind. The childhood, boy-
hood and the attainment of youth, the delights of sport and the
parental regard associated with each stage are all described tenderly,
lovingly, colourfully all along, and when, in spite of the fullness of
his youth the son showed no sign or desire for reigning or of
anything else 1n which a youth would be interested, Nabhi wanted
him to get marned. He spoke to him words of persuasion, knowing
that it was not his part or worthiness that he should venture to
suggest such things to onc who knew everything. Yet, presuming
on his status as a parent, he made bold to suggest to him marriage.
Even he, the Jagadguruy who was to be engaged in working for the
weal of the world, mught persuade himself 1o marry and have
children. For on such acceptance of social obligation depends the
good of creation nself O peaceful one, marry and carry on the
virtues and dutkes of a famuly man. when that is done and the
children of your own blood are established, the hine of the faithful
who follow you will be established (VI 9-15).

Visahha agreed and presently accepted two beautiful women in

Mmarrage ssters 10 the rubng princes of Kaccha and Mahakaccha
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(modern Cutch and Broach). One was called Yadaswati the other,
Sunanda. For some time Vraabha lived happily with them and was
father of many children, chief of whom were Bharata and Brahmi
from queen Yadaswati and Bahubali and Saundari from queen
Sunanda. All children were educated by Purudeva himself. An
imteresting point may be noted here. On a certain day when the
daughters came to him he took them both tenderly on his lap and
spoke to them words of affection: “You daughters, with your age,
beauty, character and graciousness will become the purer, yea, the
purifying ones when education enhances these merits. No one can
be greater than the daughter well educated and accomplished.”*
He then initiated them in the arts of reading and writing and
arithmetic. Then comes elaborate education for the sons according
to needs. The golden age is inaugurated. (VIII: 62-66). Soon
Vrsabha was crowned king also. Indra came down to build great
buildings, towns, fortresses and temples for Jina. And Vrgabha as a
Brahma created the three castes, the Ksatriya, the Vanik and the
Sudra, assigned them their tasks and ordained marriages etc.,
among their own sections; he added a number of items like
agriculture, crafts, writing, the sciences, commerce, engineering etc.,
to the accomplishment of his people. A new slant was given to
the Purusa-s@kta description of the genesis of the four castes in
VIIIL: 73.

One day the lord of the gods realised that the time for the great
renunciation was near and came down with a group of dancers
and singers to entertain Purudeva. The description of the music
and dance recitals leading on to the grand renunciation is one of
the most memorable and sublime episodes in Adipurana and in all
Kannada literature. The kingly court and the gods were about to
witness a great dance recital produced by Indra. He asked Purudeva
what he would like to have as the theme of the recital. He was told
to choose any subject that pleased him. The instruments began to
play and the voices of the heavenly singers joined in. To the accom-
paniment of such music came out the most lovely dancer that
human eyes had seen or could behold, called Nilanjane dressed
with fascinating finery and decked with the loveliest jewellery. She
was the reigning dancer in Indra’s court. Art, song, instrumental
music and dance adorned her and no one excelled her. She was as
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it were the crest-jewel among the danseuses in the heaven. She
came on to the platform like the flower-arrow of Manmatha flash-
ing and flying sharp from the sugarcane-bow of Madana. She got
straight into the hearts of all the people assembled as she entered
the stage. It looked as if all the flavours stood there spreading wide
and deep and in her stance she was like the moving creeper of the
god of love. First, under cover of the curtain, half-revealed as she
stood, shelooked like a streak of lightning behind a cloud. And when
she came on, and as flowers were scattered honouring the audience,
it looked as if Madana’s arrows were shot all round. Her figure and
movements were reflected in the pearl and diamond necklaces of all
the princes of the court, indicating that she got into their hearts.

The instruments played. The dance was soon on. Tuned to melody
and time, in full expression, from top to toe, every part of her
body, every detail of every gesture and movement was in con-
sonance with the prevailing Rasa. And hers was not merely a
human or heavenly form. She looked like the spirit of Dance itself.
The gesture, the flavour, the moods, the entry, the movement, the
grace, the technique—all seemed totally new; and newer each time
and each succeeding movement. It is not necessary to go into the
details of the dance as she developed the theme described by the
poet. The smile and the grace and her lively entry and movement
about the stage, the way she captured the hearts of all, each time
she presented a grace in special display of art and beauty were
unique. The percussion instruments appeared unable to keep up
with the subtleties of her movement and the surpassing craft of her
dance. When the drummer failed or was confused about the calcula-
tion of time, her brow indicated the correct beat and rhythm. She
moved, and to the rhythm of that movement the brow moved in a
hundred thousand displays of meaning and suggestion. Spectators
were lost in this play and flourish of beauty and art. For a minute
even the Supreme One (himself) seemed intensely taken up. But
that was like the colour that flashes on the polished crystal: it just
showed up against it without touching or affecting it. Yet some
little of the effect of the dance registered on his mind also. This
moment was the peak of the dance.

And as the fates would have it, this was also the time of her end.
For, all on a sudden, the beauty and the form went out like a flash
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from the stage. Indra was smitten with a sense that the flow and
flavour of the recital would be disturbed or destroyed and the
lusion so successfully created broken. So, with his special power,
he mstantly created another figure exactly like Nilanjane and no one
m the audience seemed to notice the trick, i.e., the substitution:
it was so quick.

None, except Purudeva. As quickly as the flash he caught and
understood the difference and was struck with the sense of im-
permanence in all living things human and divine. Indeed, the
event became symbolic laden with a meaning larger than that
simple event. Nilanjane was just a piece of machinery! Beautiful,
really; but as one looked on did her figure not melt away? How
insubstantial sams$ara is, I shall renounce it, he thought. This
danseuse who presented a display of myriad fascinations has dis-
appeared; she is no longer alive. This girl of the heavens has ex-
posed to me completely the drama of earthly life (samsrti nataka-
man) in indelible light. The fascination of the body, the beauty of
form, the flourish of skill, youth, wealth and good fortune are but
a flash of illumination of a piece of forked lightning; the shadow
of a cloud; the blow of a bubble; the empty space of the sky stretch-
ing all about. The whole process of life with its travails, tempta-
tions and illusions comes into his memory, and he remembers the
sorrows and joys and the flourishes of all the passions in his own
former lives. He immediately resolves not to have anything more
to do with what necessarily and incessantly brings the sorrows of
the four gatis. How pitiful is life! Never satisfied, never consoled;
ever panting and thirsting for the things which yield pleasure.

What strikes him as special about human desire is that it is
never satisfied with what is had and ever desirous of what cannot
be or got. In the series of births he has passed through, he has taken
up numberless types of body, cast away as many of them and has
simmered and boiled with the fire of passion in its endless wilder-
nesses. In all of them he has had mother, father, brother, wife,
sons and relations. Is there an end to remembering them and bestow-
ing attention on them? The jewellery one wears is a burden on the
body. Unguents and perfumes are dirt. Song is mourning. Dance
is, well, laughter-worthy. These seem only madness and intoxica-
tion with no pith or substance in them. The fire of physical passion
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is not quenched in the company of heavenly women; hunger is not
subdued with feeding on Amrta; the desire for pleasure and hunger
only increase. Can they be sated? Can the women of the earth
and the food cooked by men ever bring them down? 1 have drunk
the waters of many oceans in the heavens., The enjoyments of men
are like drops of water hanging on blades of grass. Can thirst be
slaked by licking the drops? Many great emperors of the past
gave up position, power, wealth and the joys of life, climbed into
the boat of Dharma and were able to save themselves. Some
among them forgot themselves, indulged in pleasures, fell from the
boat and were utterly lost again in the ocean of samsidra. It is
enough that I have passed these endless years in such vain desires,
I cannot wander any more in this sea of birth and death.*(IX: 15-57).

The friends of the spirit and all those presences ‘which tend on
mortal thought® who then were around him felt happy at this deci=
sion of the king. Indeed Indra had planned it all to happen
that way. The eight gods called the Lokantika-devas showered
flowers of the heavens on him and felicitated him on his decision.
They also told him that though he had naturally earned the highest
condition attainable by man, he should help mankind elucidating
the principles of Dharma, which is the task waiting for a long
time. At this moment of renunciation Indra and all the godly
hosts celebrate the third Kalydna called Pariniskramana. Bharata
and Bahubali are invested with kingly power and the status of
second in succession (Yuvarija, prince regent) heir to it. He made
Ayddhya the capital of Bharata, and conferred Paudana on Biahubali,
The other children were given other suitable shares in the kingdom,

The formal coronation of Bharata as king created great joy in
the palace while the gods delighted in the spiritual attainment
associated with the Pariniskramana. The poet describes in six
beautiful stanzas (66-72) the simultaneous and parallel celebration
of two such attainments: so significant and grand yet so different
and contrasted. One is of a position and rank on earth and the
other a status associated with the highest spiritual liberation and
achievement. The contrasts are vividly and colourfully realised,
They are dramatic. For just a moment, men and women in the
palace were unable to grasp exactly the import of the king’s decision
soon the queens were dumbfounded; for they understood the drift
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and logic of things. The last farewells were soon made. A number
of Llh_ﬁ'& and relations offered to follow him to tapas, in (h"y hound
as they thought. The king went to the Siddh&rtha woods and in a
suitable place sat down with his face to the east and ripped him-
selt of clothes and jewellery, pulled out the hair on his head and
with a severe vow decided that he will go without food for six
months, nor raise his hand. He was, at will, able to stand four
fingers” high above on the heel and half a foot at the toe. The
followers felt unequal to such tasks, meaning the austerities, and
to such achievements. The contrast between the real purpose of
a disciplined mind almost at the culminating point of a process
spread over births and the declarations made by those unable or
unequal to carry them out is here brought out effectively.

The poet derives great amusement here. The poet’s sense
of fun is in the contrast which sets up against the sublimity of
Purudeva’s penance and the shallow pretensions of the rest. Puru-
deva, with his powers of yoga, stood motionless and had all his
powers of endurance and knowledge of all its mysteries to support
him. Heat and cold and rain did not deflect or affect him. Inside
of him he was quietly muttering some words of prayer and the
sound was like the echo of a cataract in the interior of a cave.
His brow did not quiver; his eyes were steady; his look was fixed;
his face was lit up with knowledge and control. When for three
months this went on, it became discomforting to the followers.
Here is a sample of what the poet says they generally felt (89-92
and prose) ‘It would be easy and natural to stand stiff if necessary
for a day or two or three. Three months have now passed. Has
there been ever a person who unbored would stand thus like
Sani? We came here in loyal courtesy and as a gesture of obliga-
tion. We cannot bear this any longer. Our bodies have dried up.
How can we sustain them without help or hope of food and drink?
One could come here and stay after one has had his bath, his food,
his drink. What comforts have we here? Nothing is gained by
staying hungry baking inside and out for so many hours. What
special reward do we gain? Is this an art or a skill included in
statecraft or is it one among the Six Royal Gunas? What ethic is
involved in getting into a forest and staying without protection or
armoury? We came when he came. He walked and we walked.
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He sat and we sat, rose when he got up. Since he was our king
when he came to settle in the forest we moved with him and stayed
with him——so long and until now. It should be impossible to carry
on further.”™ So thinking, they put themselves to many shifts and
hoped that some time soon the king would break his fast, conclude
the penance and with raised hands return to his kingdom. They
would surely be subject to Bharata’s derision if they went to the
capital earlier than the Bhattaraka. This is how they thought and
dwelt on in the forest, ate the fruits which the forest trees gave
them and drank the water from their own palm-cups. But eat and
drink they did. The contrast is between the true and the false, or
at least between the great one who knows his mind and the method
and the others who had no knowledge of what heroic declaration
would lead men to, with no will or ability to carry them through:
between steadfast purpose and thin formality.

Meanwhile the Adideva’s penance goes on, and at the end of a
year he goes to Hastinapura where Sréyamsa—who had learnt from
a dream of his coming—welcomes him and makes him stay with
him for a while. Sréyamsa is Srimati of an earlier birth and son
in another, and with great devotion the prince gives him a handful
of cane-juice to break the fast (Adidana tirtha). The five classical
miracles are now described as happening: a shower of heavenly
flowers; rain of gold on the city; the gandharvas cry out:
‘Behold the event. And the worthiness of the giver and the gift.’
The trumpets and drums of the heavens beat in token of the
occasion. The muni blessed him by saying that the fruits of such
dana will bring him eternal benefit. This happened on an Aksa
trtiya day which is observed as sacred in the Jaina calendar. [A
Purana has to speak among other things of such events and days,
of sacred places and attainments.]

Soon another height of achievement is scaled. The Bhattaraka
gets absolute knowledge (Kevala Bodha). A great occasion is made
of this naturally; for it represents attainment. Arrangements are
made for the Tirthamhkara to expound the wisdom of the Faith
for the benefit of mankind. A splendid Samavasarana—there
are different versions of it in other works—pandal is constructed
by Kubera at the behest of Indra. The Dharma preached here
is the basis for all the Jaina lore that later gets written down
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enlarged and propagated.  The person who is first initiated is
Bharata’s next younger brother Vrsabhasena: who becomes the
first Ganadbhara.

News of the Kalyana and of the birth of a son to his principal
queen, and the discovery of the Cakra in his armoury, are announced
to Bharata. This is a three-fold happiness. Bharata proceeds to
the seat of the Master, offers his devotion, listens to the sermon,
and returns to the capital greatly enlightened.

10

The story of the world-conquest by Bharata is the next on record.
The king travels about with his army all over the continent con-
quering (Bhi-digvijaya) with his might and establishing overlord-
ship. In three of the early chapters of this section the poet takes
opportunity to describe the queens of the royal household and
the other women at hand, their sports, amusements and delights,
the pleasant ramping in the woods, enjoying the flowers and the
loveliness of the wood-land, the water sports, the beauty of the
spreading moonlight, the sights and sounds and talk and every
kind of sport and amusement. The rainy season had been just over
and the clear skies of the sarat had set in, making the journey and
the campaigns easy for the movement of the entire camp of Bharata
among hills and dales and lakes and forests. Almost the entire
harem of the king was in joyous movement—though one does not
hear of it after a point.! The warmth of the season had created
discomfort among the womenfolk and they were grateful that they
had come to the banks of the Ganges whose cool waters and out-
lying woods could yield to them the charms and delights of wood
and water sports. The description of the Ganges, of the shoots
and flowers of the numberless trees where the wealth of all the
seasons seemed simultaneously to be on, provides an occasion for
the poet to describe the famous flowers, creepers and plants in
the literary calendar. The description particularly of the mango
and the mallika is exceptionally good; for they were the favourites

"1 Even as one does not about the Pandava women after Krsna and Arjuna
went out for a stroll before the Khandava episode. They must have gone

back home.
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of Pampa personally. Our poets seem to get drunk over the charm
and magnificence of the mango in shoot and blossom; it perhaps
does deserve the importance: though none ever seems to notice the
mnumerable shapes and colours of the mango shoots and flowers:
nor deal with individual feature of any variety of the mango. The
fault, as ever, is in the preference for the general than to the parti-
cular: almost a besctting sin of our literature. Yet in many a con-
text, Pampa’s descriptions are marked by a concreteness seldom
found clsewhere. The winds that gently blow over the woods, the
honey that drips from the clusters of leaves and the buds, and the
swarms of bees humming around such fragrance or mistaking
the features or parts of the beautiful women incidentally are
the sources of pleasing, sweet poetic cherishment. The parrots
that come crowding add chirp, soft sound and colour and winged
movement to the delights of sense. If the grandeur or the luxuriance
of the campaka, kuravaka or karnikara, the gojjagi, the padari
makes the atmosphere rich and various, the singular beauty of a
surahonne flower is individuated as much for description as for
aesthetic realisation of shape and make. What of the mango and
the mallika themselves? The god of love and the king of spring
seem to have married the mallika to the mango—an ancient motif—
and install them as the king and the queen of the season in the woods.
The essence of all the natural and conventional description of
nature in such a situation is fully on show and it is difficult to
render the stanzas in translation. All the love of flower that our
poet is gifted with is pressed into service in some of the happiest
stanzas descriptive of nature in Kannada. Only Pampa can refine
or improve on them—as he does in his Bharata.

Bharata then leads his mighty army, east and south and west
and north, accepting tributes and surrenders and establishing his
suzerainty over all the then known kingdoms. The occasional
shows of force as against the Magadha king etc., and the conquest
of the Mleccha kingdoms in the west and north-west and the con-

quest of the entire Himalayan region is all a "glorious pageant of
verse and doing. |

One incident however deserves mention. Many methods have
been used in reducing recalcitrant or difficult kings; ways and
sources of help have not always been straight. When he comes to
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the centre of the northernmost mountain ranges of India, to Vrsa-
bhadr. Bharata desires to have the praise of his prowess imcrilh.cd
on the vast-stretching surface of stone in commemoration of his
total victory. A surprise awaited him: the discovery on the stone
of countless similar inscriptions celebrating the prowess, the fame,
the persistence and the liberality of innumerable emperors of the
past ages who were similar conquerors of the earth. Bharata had
thought that his was the first such conquest and that the space
would be blank, virginal—a clean slate—to inscribe his greatness on
as the first on record. The upsurge of pride and the swell of self-
importance inside him suffered immediate deflation at sight and
thought of this. He felt almost ashamed. Yet he got a portion of
the commemoration script of the earlier emperors erased with the
edge of his mace and had the praise of his own valour graven on it
so as to last while earth and life endure! In the course of his march
he touched at Kailasa also, offered worship at the feet of the Arhat.
The eight stanzas which speak of his praise and regard for the
Arhat are famous among such (XIII: 83-90). The establishment
of the Dharma-cakravartitva of the father was followed and
paralleled by the secular imperium of the Dig-Vijaya of Bharata.

* % #

A remarkable incident is narrated at almost the very end of this
campaign of conquest in the establishment of Bharata’s overlord-
ship: fulfilling the promise of the advent of the Cakra. This Wheel
functions like the challenge-horse in a Vaidic Aéwamedha. The
returning army was about to enter the capital city of Ayodhya.
At this point, instead of moving forward the Cakra makes a dead
stop at the gates. Bharata is surprised at the halt and refers the
matter to his ministers; and the Purohit tells him that the conquest
was no doubt complete so far as the kings and foes outside the
family were concerned but that the brothers of the emperor had yet
to be subdued and their allegiance secured. This point had not
struck Bharata even for a while. He was flushed with victory and
did not think twice before directing his brothers also to accept
his supremacy bringing him tribute as their overlord as well.

These brothers were as much sons of Purudeva as Bharata was
and the same pride and valour distinguished them. They had
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accepted the award of thewr father and were peacefully enjoying the
Iande ac chare of the kingdom hestowed on them  Since they had
nocepted Bharata ac the ruling king and did not want to stand op
te him and fight they felt embarrassed when they received this
directive.  Rather than submit 1o the claim. all but one of them
forswore their rovalty and took orders and went away to the
penance grove.  The one that was angry and decided to resist
Bharata's claim was the crown prince Bahubali.

Riahubah had followed the course of his brother's campaign
and knew its hights and shadows. When the king, who was swollen
with pride of world conquest was told by his ministers that unless
he subjugated his powerful brother Bahubali his victory would be
incomplete he sent a special messenger to him—a competent, wily
onc—with a message which though couched in soft and polite
language called upon him to come to the emperor to pay him
allegiance. Bahubali was not prepared to accept this relationship
of master and servant between himself and his brother. He would
have willingly bowed to him as an elder, a guru, the equal of a
father; but this call was hard and humiliating. His share of the
kingdom was given to him by the grace of the same father. His
brother derived blood and spirit as both did the right to king-
ship from the same source. He should not now claim service and
knee-worship from his brother deeming himself superior and
master. If he accepted the insolent claim of Bharata it would be
like what his brothers felt-equal to bartering the rice received from
a father for refuse-food vouchsafed to him by another (Akkigottu
madagiil upbandam). “In soul he swept the indignity away”-and
decided to resist the command implied in the message. He sent
word to Bharata that he would sustain his claim for equality and
independence with all his might on the field of battle. Bharata
could not be expected to stand such insubordination from his own
brother. Here was a dead-set. A fight became inevitable.

The two came at the head of their forces and were ready to charge
against each other and try conclusions. The elders in the clan and
the state were gravely concerned with the drift of events and saw
in this trial by arms a portent of total disaster. Neither could be
persuaded to yield: the one in claiming to enforce; the other
resisting the demand. Seeing no way of dissuading them from
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CNEARING 1N an act of massive destruction, the ministers on bhoth
aides took counsel together to arrive at a decision  And what a
decision! They knew that these brothers were both in their penulti-
matc human lives (Carama-dahigal) in spiritual development and
war between them would be cruel like that between two planetary
bodies—involving enormous loss of life. War and Victory mean
the deployment of all the four kinds of military might: armour
and soldiery. Nothing good for anybody would result from such
engagement. Of what use is war which is sure to kill all men? It s
best that the fight between the two should be a Dharma-yuddha
and not a war between two armies. After all the casum bellum is a
personal affront and they must digest it and not resort to a method
of destroying mankind. Decision by such duels is not uncommon
in world history—c. p. Sohrab-Rustum—in the past, but the
orientation and method here are unique.

So first they went to Bharata and advised him to eschew massive
war, and instead try conclusions with his brother in less harmful
forms of challenge such as drstiyuddha, jalayuddha and malla-
yuddha,—a trial by outstaring each other, outsplashing water against
each other and in main wrestling: whoever was victor in these would
settle into supremacy. Unwilling though he was to deny himself a de-
cision by armed might Bharata acceded to their request. The elders
now went to Bahubali and made a similar proposal. He too had
been preparing indeed, spoiling for a fight against the army of an
imperious brother deemed unconquerable by men: even if it were
to show that there was one who could defy it and then, if need be,
to engage in a Dharma-yuddha also. He was depressed at the
thought that there should be no war; and, so, was hard to dissuade.
The elders made a final appeal by saying that spitefulness and
petty considerations of amour-propre would be unrighteous in a
son of Purudeva; that he should rise equal to considering patiently
and graciously their suggestion; he should not be in two minds;
but, for once, accept their counsel—the wisdom of the elders
(Mudugangal). Bahubali finally accepted the arrangement.

The brothers drew up against each other while the armies on
both sides and the elders looked on. Worthy princes from both
sides were assigned the task of umpiring-madhyastha-between them.
The brothers stood against each other like the Nila and the Nigadha

5
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hills and stared hard and like red fire against each other without
batting an eyelid. Bahubali had a gentle face. Eyelids un-
moving, steady of pupil, motionless in body, he looked into his
brother’s eye like he would suck the life out of him. Bharata lost
the first fight. Then they got into the lake and made terrible splashes
of water against each other. Bahubali was far, far taller than
Bharata and had naturally a greater reach and range. What water
Bharata splashed did not rise higher than Bahubali’s chest. While
the arms of Bahubali were like the mighty trunk of an elephant,
the volumes of water he splashed against Bharata struck his face
relentlessly and his face fell. This was the second defeat. The third
trial was by main force. When the trumpets blared forth, ‘Victory
for prince Bahubali" Bharata could not stand it; he rushed at his
brother. The gods, Vidy&dharas and men looked on this encounter
anxious and tense. Advantage was even this time the share of
Bahubali who caught his brother by the arm lifted and swung him
above his head . the lustre of the diamonds in his crown flashing a
thousand ramnbows: the sight s ikened to an emerald hill holding
up the golden mountan Meru. Bahubali flourished him above his
head but was unwiliing to throw him down out of deference for
the person who was king i the land of Bharata —guru, elder brother,
emperor, and say what clse one will, great in quality . it should not
be worthy of him 1o throw lum Jdown oa the ground. No, he would
not do that Rather, Bharata was brought down gently.! The
drums, trumpets and boros sounded the victory, while the two
armics were cacsted Bharsla’s was depressed, Bahubali’s was
flushed with joy  Tha was the buggest humulation for Bharata who
had by then ostabionbed Pumacil as the overlord of the universe.
He lost control over hamagll A wioag thought entercd his head
Stung by hus defest 1n 1he ey of buth the armies, and n great rage
aetling ramcoul, e calied W e Calsae to fetch hisn the head of
B bais

The spoctatons sosd astious. pefalywd With a view o sober-
10 and calmeag (e st MWegeg dowe the malcicence of such
88 a1 the pods and ciders offcred prayers and worship o the
Sarvaine Bambbeal that the ovel may biow over  More surprise
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was in store for them. The Cakra which until then had carried out
every behest of Bharata as the final instrument of his prowess and
authority refused to do this bidding. It went round Bahubali thrice
in token of regard for him, and without hurting him, stayed by his
right shoulder! There was no end of celebration of this event. Joy
and acclamation flowed from all sides. The earth and the heavens
joined in it. Heaven’s flowers were showered on Bahubali.

What happened soon after raises the situation to heights of
sublimity establishing the human worth and spiritual dignity of
Bahubali. Bahubali did not seem to enjoy the situation. Contrary.
Even as Bharata was hanging his head down in shame that he did
something unworhty of himself, Bahubali saw the Cakra and was
sorry that his brother thought fit to abuse his strength. In a moment
he realised how difficult it is for men to rid themselves of the tempta-
tions of kingship where lust for rule can so deflect from righteous-
ness a person like the supreme representative of Manu’s race. How
could common kings ever be able to resist them? The Goddess of
Fortune is a vicious jade he thought. She sets up brother against
brother, son against son in anger and revenge. Fortune is fickle.
It is not worthy of me, to get into her toils or into those of earthly
life and power again. The world is ever deluding mankind, rushing
men into cycles of birth and death, enticing them with false pleasures
of the sense: sweet at first while really destructive of true welfare.
They are no better than drops of poison which work our death.
How human brutes lose themselves in the indulgence of the joys
of the senses: Should not one get to the joys which transcend those
of sound, touch, form, flavour and smell which the senses bring
to us? This body suffers destruction. The glories of State are
bound to fail. I feel a revulsion in entertaining talk or thought of
it. I shall make haste, take up the Jaina initiation immediately and
attain to a status to which the gods will offer worship. Such was
the train of his thought.

It did not take him more than a minute to decide on his course
of action. He advanced towards his brother and told him: “O my

1 Would that the multi-megaton bombs and rockets so behaved and the
Intercontinental Ballistic Missiles refused to carry out the behests of their

masters today!
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emperor brother, there is no need to feel humiliated. Give up your
anger. It would not be great of you to be angry with an younger
brother. Your weapon could not hurt me. Give up your silence
and sense of failure. Let the overlordship of the six continents be
yours and adorn your bosom. All the lands and the kingdom which
our father gave me 1 am handing over to you. I have no desire
for kingship or ruling. I ought to have regarded you as an elder
and was guilty of a fault in not considering my relation to you.
That fault I shall wash off in penance. Pray clear yourself of anger
against me. Forgive and forget what I have done through wrong
purposing.”

Bharata was borne down by this turn of the events. He saw
clearly the resolve of his younger brother to renounce the world.
His affection burst all unworthy considerations—all his earlier
resentment. The cloud that had enveloped his heart and vision
vanished. He realised how wrong his own conduct was towards
his brother. Calmed and sobered and melting into tenderness, he
said: ‘“You are the only one left to me now, the last of my brothers,
and you are the crest-jewel of the Manu race. Forswear your
intent to renounce, dear one. I should be the one to throw away
the kingship. If you go to the penance forest, who will be left to
whom I could display the glory of my empire?’* This episode is one
of the peaks of poetic expression in Kannada. If the Dharmic
episodes of the Adi Purana are great in their special moments, this
combines the elements of heroism in full flourish and shows up the
heights to which character, dignity, and fundamental human worth
can rise, this side of Jinatva.

Bahubali had made up his mind. The tears of Bharata which
bathed his feet were answered by the tears of affection which fell
from his own eyes: the poet likens this to the pouring of sacred
wa