Christopher Minkowski

Nilakantha’s Teachers and Gurus, Part 1:
Laksmana Pandita”™

The Sanskrit author Nilakantha Caturdhara lived in Banaras in the latter half of
the seventeenth century. He is most remembered for his commentary on the
Mahabharata, the Bharatabhavadipa (henceforth Dipa). As readers of the Dipa
will have noticed, the commentary’s general plan of interpretation is to read the
Mahabharata as an Advaita text. Nilakantha carried out this plan in an innova-
tive way.! Readers of the Dipa will also have noticed that it has idiosyncratic
features by comparison with earlier commentaries on the epic: glossing with
anachronistic or vernacular terms, a penchant for bringing in verses from the
Rgveda to justify unexpected interpretations, and so on.?

How is it that Nilakantha came to write his commentary in this novel and idi-
osyncratic way? Part of finding the answer to that question lies in recovering
what we can of Nilakantha’s intellectual and social context. In doing so, it
would be useful to know about the teachers and gurus Nilakantha mentioned in
his works, for obvious reasons. At least three of Nilakantha’s teachers are
known to us from other sources. In his works, Nilakantha called them Laksmana
or Laksmanarya, Narayana Tirtha, and Dhiresa Misra from Hammirapura.® In
this study I will focus on Laksmana.* Judging by what Nilakantha said about
him in every work he wrote, Laksmana was his most important intellectual
influence; he was also his Advaitin guru.

In an article published in 1946, P.K. Gode proposed that the guru whom
Nilakantha called Laksmanarya was to be identified with the mid-seventeenth
century Banarsi figure, Laksmana Pandita, who is perhaps best known for an

* | am grateful to James Benson, Yigal Bronner, Ram-Prasad Chakravarthi, Madhav Desh-
pande, Karin Preisendanz, and Dominik Wujastyk for providing help with the research necessary
to complete this paper, and to the editors of the WZKS for many helpful suggestions in producing
the final version of this paper.

' See Minkowski 2005a.

2 See Minkowski 2004a, Printz 1911, and Minkowski 2005b.

3 The other teachers and gurus Nilakantha mentions are: his father, Govinda, his uncle, Siva
or Sambasiva, Gangadhara Pola, Cintamani, and Gopala. Other than what Nilakantha tells us,
very little is known about these figures, who will be discussed elsewhere. Nilakantha also men-
tions a sannyasin called Uttamas$loka Tirtha, about whom see below (p. 411t.).

4 Dhiresa and Narayana will be treated in a companion article.
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Ayurvedic treatise he wrote, the Yogacandrika.’ As I will show in what follows,
Gode was quite right to make this identification, but there are more reasons to
think so than Gode provided in his brief study.

Laksmana Pandita wrote on topics other than Ayurveda; among other things,
he composed a poem on Advaita themes and commentaries on two works of
kavya. His Advaitin approach to the two kavyas was influential on Nilakantha,
and his choice of texts on which to comment reveals something about
Nilakantha’s own hermeneutic approach to the Vedic and Vedantic canon of
works. Furthermore, Laksmana’s version of nondualism helps us to understand
Nilakantha’s predominating intellectual commitment to a peculiar sort of
Advaita.

In what follows, I shall show the importance that Nilakantha attached to his
guru, and consider the sources that we have for learning about Laksmana
Pandita other than from Nilakantha’s statements. These sources consist espe-
cially in passages from Laksmana’s own writings. From them we can confirm
Gode’s identification, and trace Laksmana’s background and placement in the
scholarly and religious world of Banaras at mid-century. I shall consider sev-
eral elements of Laksmana’s works that are relevant for understanding Ni-
lakantha, and devote particular attention to an unpublished work, a commen-
tary on the Raghuvamsa called the Advaitasudha. From these considerations,
the ways in which Laksmana influenced Nilakantha become clear.

NILAKANTHA ON HIS GURU, LAKSMANARYA

Nilakantha pays homage to Laksmana in the marngala or adivakya verses of
almost all of his known compositions. He also pays homage to Laksmana in the
puspika or concluding verses, and there are other renderings of tribute else-
where. As there are quite a few of these verses, I shall confine myself to dis-
cussing a selection.

Nilakantha variously calls his teacher Laksmana, Laksmanarya, i.e., the revered
Laksmana, and Gurulaksmana or Laksmanaguru. He is the only teacher whom
Nilakantha regularly singles out as his guru. When Laksmana is mentioned in
a verse that gives a list of teachers, he tends to be afforded a place of honour,
usually as early in the verse as the metrical shape will allow. When there are a
string of verses of namaskara to the teachers, as there are at the beginning of
the Dipa on the Adiparvan and on the Harivamsa, Laksmana’s mention takes

> Gode 1946.
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up an entire verse, comes immediately after the opening verse to Gopala the
deity, and is sometimes returned to later in the string. When on the other hand,
Nilakantha mentions only one guru in his adivakya or puspika, it is invariably
Laksmana.
It is most useful to begin with a verse in which Nilakantha describes the sub-
jects he learned from his various teachers. A version of this verse appears at the
conclusion of the Dipa on the Moksadharma section of the Santiparvan.

vedante laksmanaryam kratuvidhivivrtau tirthanardyandaryam

tarke dhiresamisran phanipatibhanitau polagangadhararyam /
vede sange pitrvyam sivam atha pitaram daksinamirtyupastau
Sraute cint@manim yah saranam upagato bhiimni gopaladevam //

In this verse, Nilakantha says that he learned Vedanta from Laksmanarya, who
is mentioned first.” He also learned Mimamsa from Narayana Tirtha, Nyaya
from Dhiresa Misra, the Yogasastra from Gangadhara Pola, the Veda with its
ancillary sciences from his uncle, Siva, and the worship of Daksinamarti (i.e.,
Siva) from his father (Govinda). He learned Srauta ritual practice from
Cintamani, and was supported in all subjects by Gopala, who in this context is
probably both the deity and a human teacher.® There are verses elsewhere in
which Nilakantha reproduces this list, or parts of it, though without specifying
the subjects that the various teachers taught him.’

The verses of homage to Laksmana describe him in metaphysical terms. For
Nilakantha, Laksmanarya is the Self; he is brahman. He is the referent of the
Upanisads, the goal of yajiias and yogic practice alike. The second marngala
verse in the Dipa on the Vanaparvan says this in the most straightforward terms:
desire to learn about him is gained from the performance of ritual practices,
with yajias chief among them; one-pointed mental focus on him is sought

¢ A variant version is found in Nilakantha’s commentary on the Rudrasarasamgraha. See
Appendix A, la. On this verse, see Gode 1946: 5-6.

7 vedante laksmanaryam. Syntactically the verse is a relative clause describing Nilakantha,
who took refuge in teacher x (in the accusative) for subject y (in the locative).

8 In the variant version, he learned the Veda, the worship of Siva as well as acara from his
uncle, Siva, and does not mention his father. The ddivakya for the Dipa on the Apaddharmaparvan
devotes its first verse to Gopala, as the deity, but then mentions him again in a list of gurus in the
second verse, where Gopala is probably a human teacher: gopalanarayanalaksmanaryan,
dhiresagangadharanilakanthan | cintamanim sambasivam ca natva, vivinma apadgatarajadhar-
man //. See further Appendix A, 1c. Thus it is possible that Nilakantha is exploiting ambiguity in
this verse, and refers simultaneously to a polymathic teacher here.

° Srinarayanalaksmanau tatapadam dhiresaganigadharau, gopalam ca nidhaya cetasi sivam
cintamanim cadadat | parvasv asramavasikadisu catursv arabhyate bharate, piirvacaryamatanu-
gena vidusa bhavapradipo "dbhutah //. See similarly Appendix A, 1c.
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through (yogic) mental practices such as samyama. Nilakantha serves Laks-
manarya, the sadguru, brahman, the adornment of a family of knowers of
brahman."

The significance of Laksmanarya for Nilakantha is made clearest in the second
verse with which he opens the commentary on the Adiparvan and the Harivamsa.
The verse comes after one devoted to the deity Gopala as the inner reality, so
fine as to be invisible even to the inner sight.!! In the second verse, Laksmana
is the treasure kept guarded in the mansion of Nilakantha’s being. Logic, says
Nilakantha, is the unreliable, outcaste watchman who protects the dwelling
from outside, accosting thieves. Mimamsa is the doorman. Sankhya (the treas-
urer) counts the multitude of (the fortune’s) good qualities. This ultimate for-
tune has been deposited on the (throne) of Nilakantha’s heart by the Upanisads,
who are the team of porters (vahavrnda), while the throne has been cleansed by
Yoga. S1T Laksmanarya rules the world. Siva and the rest are only particles of
him.!2

Elsewhere, the characterization of Laksmana in these ultimate terms can
include the points of doctrine or Vedantic textual practice that occupy
Nilakantha in the body of the text which the verses introduce. In Nilakantha’s
treatise on Vedanta, the Vedantakataka, at the beginning of the commentary on
Brahmastitra 1.3, Laksmana is described as the one brahman, the subject of the
Brahmastitra, to which the various Upanisadic passages discussed in the
adhikaranas of that pada and the following one uniformly refer.'* In the second

10" Dipa on the Vanaparvan, margala vs. 2: yajjijiasa labhyate yajiamukhyair, yatraikagryam
prarthyate samyamadyaih | tam seve "ham sadgurum laksmanaryam, brahma brahmajianivam-
savatamsam //. See further Appendix A, 1d. The last phrase in the verse, brahmajiianivamsavatam-
sa, can be read another way, as giving the name of Laksmana’s family, Brahmajiianin. This fam-
ily name (or epithet) appears in Laksmana Pandita’s writings, as we shall see (p. 40).

'I' Dipa on the Adiparvan, mangala vs. 1, pada c: tam pratyagdygadysyam aksaram apum.

12 Dipa on the Adiparvan, vs. 2: bahyah stendabhibhasi bahir udavasitam pati tarko "pratistho,
mimamsa pratiharyam bhajati gunaganam yasya samkhyati samkhyah | hrtpithe yogasuddhe
nihitam upanisadvahavrndaih param me, bhagyam Srilaksmanaryo jagati vijayate yasya lesah
Sivadyah //. See further Appendix A, le.

13 Vedantakataka, mangala vs. on samanvaya section, part three: dyubhvadyadharabhiimak-
saraparadaharo bhasako 'nigusthamatro, devaih Sravyo na siidrair dhavanakaraparajyotirakasa-
dhisthah | avyakte 'gnyadyajotthe vapusi sa nrtamah(?] sarvatha khadihetuh, pumkarta vakya-
myrgyah prakrtir iti giram gocaro laksmano 'vyat //. A great deal is compressed into this verse,
with which Nilakantha opens his commentary on BrSii 1.3 and 1.4. These two sections of the
Brahmasiitra are devoted to showing that brahman, and not the Sankhya principle of pradhana,
is the referent of numerous passages of the Upanisads and other Vedic literature, in which various
functions, entities, beings are extolled. The verse follows the order of the adhikaranas of these
two sections of the Brahmasiitra, as enumerated by Saﬁkara, which, together with their traditional
titles, is as follows: dyubhvadi (1.3.1), bhiiman (1.3.2), aksara (1.3.3), tksati (1.3.4), dahara (1.3.5),
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mangala verse for the Sabhaparvan, Laksmana is the Atman, which is also the
Lord, as experienced by individual minds.'

Nilakantha also implies that Laksmana is the inspiration for the more ingenious
textual moves that he makes in the Dipa. The final marngala verse in the Dipa
for the Adiparvan, for the Moksadharma section of the Sﬁntiparvan, and for the
Harivamsa is a dvisandhana verse, that is, designed to be read on two levels:

uttanesv iha kosavigrahabalam padyesu naivasritam
gambhiresu na setavo na vihitah kiitananasphotitah /

na chinnd na tamascarananatatir bhaktananahladita
no dina na vibhisanas ca vihitah srilaksmanaryasritaih //"

anukrti (1.3.6), pramita (1.3.7), devata (1.3.8), apasiidra (1.3.9), kampana (1.3.10), jyotis (1.3.11),
arthantaravyapadesa (1.3.12), susuptyutkranti (1.3.13), anumanika (1.4.1), camasa (1.4.2), sam-
khyopasamgraha (1.4.3), karanatva (1.4.4), balaki (1.4.5), vakyanvaya (1.4.6), prakrti (1.4.7), and
the last, to which Nilakantha does not refer, sarvavyakhyana (1.4.8). The traditional titles of the
adhikaranas are often derived from the first word of each sitra, sometimes from the term in the
Sruti which is under consideration, and sometimes from the topic more generally conceived. In
this verse Nilakantha alludes to each of the adhikaranas in order, in one of these three ways, fol-
lowing Sankara’s interpretation. A translation of the verse (with annotations that coordinate it
with the traditional titles) would then be: “May Laksmana provide aid, who (as brahman) is the
subject of the (Upanisadic) statements (discussed in the adhikaranas of Brahmasiitra 1.3 and 1.4,
viz.) as the substrate of heaven, earth and the rest (dyubhvadyadhara); as the abundance
(bhiiman); as the imperishable (aksara); as the higher (being as the object of meditative seeing)
(para); as the small (space in the heart) (dahara); as the shining one (in imitation of whom other
lights shine) (bhasaka); as the one who is (measured to be) the size of the thumb (arigusthamatra);
as fit to be studied by the gods (devaih Sravyah); but not by the Sudras (na Sudraih); as the one
who causes beings to tremble (dhavanakara); as the higher light (parajyotis); as the (higher)
ether (for the Upanisads refer to it as something different from the material element and the soul)
(akasa); as located in the sentience (for the Upanisads describe it as different from the body in
sleep and at death) (dhistha); as the highest Man (nrtama) present in the unmanifest (despite the
Sankhya view that this is the pradhana) (avyakta); in what arises from the unborn (mentioned in
the Upanisads as consisting of) fire (water, and food) (agnyadyajottha); and in the body (in the
form of the five principles enumerated in the Upanisads as beginning with breath) (vapus); as in
every way the cause of the spatial element and the rest of creation (sarvatha khadihetuh); as the
creator of persons (whose creation is the world, as expressed in the Upanisads) (pumkartr); who
is to be sought through study of the Upanisadic statements (as their connected meaning)
(vakyamrgya); and who is the material cause of the creation (prakrti).” See further Appendix A,
1f. For further explanation of the content of these adhikaranas, see Ghate 1960: 59-68.

4 jive bhujih svaparasrstavapuryujeva, yatresataparadhiya nijamayaya va | srstair upa-
dhibhir asamgacitav apista, tasmin mamastu ratir atmani laksmanarye //. “Let my devotion be
to Laksmanarya, who is my own Self, and who as such, though he is without attachment, is
believed to have life-experience in a soul as if in conjunction with a body that has been created
by himself or by unenlightened souls, due to the limitations that have been created by his own
maya or by their thoughts directed to his being Lord.” See further Appendix A, 1g. Cf. Sastri
1935: 9-19.

5 See further Appendix A, 1h. This verse is discussed in more detail in Minkowski 2005a:
239.
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On one level, Laksmanarya is the revered Laksmana, without whose help
Nilakantha would not have been able to complete the commentary, consulting
lexicons, dissolving compounds correctly, solving the problems of difficult or
intransigent verses, and so on. At the same time, /laksmanarya refers to the
elder of Laksmana, that is, Rama. On this level the verse can be read to mean
that without Rama the war (against Ravana), undertaken without army or treas-
ury, would have been unsuccessful. Nor could the bridge have been built over
the deep waters, and so on. It might seem odd that Nilakantha would turn to the
Ramayana at this point in a display of poetic virtuosity, but it is probably not
simply the coincidence of Laksmana’s name. The involvement of Laksmana
Pandita in the literary juxtaposition of the Ramayana and the Mahabharata will
be discussed further below.

It should be noted here that Nilakantha’s son, Govinda, also wrote a treatise on
Vedanta, the Vedantatatparyanivedana.'® In one of its marigala verses, Govinda
echoes the sentiments of his father, to the effect that he was enlightened by Sri
Guru Laksmana.!”

Nilakantha, therefore, made clear that Laksmana was his Vedantic guru. As
such Laksmana was for Nilakantha the Vedantic brahman, Being itself. In that
sense he was the goal of Nilakantha’s studies and philosophical efforts.
Nilakantha implied, furthermore, that Laksmana was the inspiration for some
distinctive literary features of his approach to the Mahabharata.

OTHER SOURCES ON LAKSMANA PANDITA: HIS OWN WORKS

The main source for information about Laksmana Pandita is to be found in his
own writings. There is also a document from 1657 C.E., which was signed by
Laksmana in Banaras.'®

Laksmana Pandita wrote the following independent works that we know of: the
Yogacandrika, a treatise on Ayurveda, the Siddhantasarvasva, an Advaita

' The work is unpublished, but a manuscript of the text is described as no. 195 in Sastri 1900-
1911: 2/175. There is another manuscript in Lahore, accession number 5693, described as cata-
logue no. 908 in Labhu Ram 1941: 64. The latter manuscript is described as 84 leaves in extent.

'7" gopalasamcintanavitadosah prabodhitah srigurulaksmanena | vedantatatparyanivedanena
svabodhasuddhim karavani satsu //. See further Appendix A, 1i.

18 See below, n. 57.
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work, and a text called the Paramahamsasambhita. Of the three, only the first has
been published.”

Laksmana also wrote commentaries on two works of kavya: the Saracandrika,
on Kaviraja’s master work of dvisandhana poetry, the Raghavapandaviya, and
a commentary on the first chapter of Kalidasa’s Raghuvamsa, called the
Sarasvatadvaitasudha or Advaitasudha. The Saracandrika was published long
ago. The Advaitasudha has not been published, but there are extant manuscripts
of the work in Alwar,” the Bhandarkar Institute (BORI),*! the Anup Sanskrit
Library,? and elsewhere.?* Gode discussed the BORI manuscript and furnished
a list of works cited in it, while Peterson provided lengthy passages from the
beginning and conclusion of the work in the “Extracts” section of his Alwar
catalogue.”

LakSMANA PANDITA’S FAMILY

In the above-mentioned works Laksmana says quite a bit about his family and
his education, and also describes the motivations for his move to Banaras.? His
father was Datta Siiri, of the Kaundinya gotra, son of Visvanatha, and his
mother was Goja, of the Atreya gotra. Laksmana had two elder brothers,
Ganesa and Raghunatha, and a younger brother Vitthala. The elder brothers
lived in Banaras. His mother’s brothers, Nagesa and Narayana, were his teach-
ers in Ayurveda. The mother’s family were traditionally vaidyas, and Goja’s
father was the vaidya Krsna Pandita.

9 The Yogacandrika was edited by Asa Kumari and Premavati Tivari. There is an extant
manuscript of the Siddhantasarvasva in the Anup Sanskrit Library, Bikaner; see Advaita MS no.
206, serial no. 6575 in Kunhan Raja — Krishna Sarma 1944. The manuscript was owned by
Diksita Manirama, Aniipasimha’s principal court pandit. It is 58 folios in length. On the text see
Sarma 1947. There are several extant copies of the Paramahamsasambhita; see CC /325 and NCC
X1/174. In the Advaitasudha, Laksmana refers to another work that he wrote called the Sadananda,
though it does not appear to have survived. Cf. BORI MS no. 143 of 1902-07, kalapa 1, f. 57v, 1.
2: upapaditam caitad asmabhih sadanandanamni svanibandhe.

20 Peterson 1892: 19, no. 484.

2l BORI MS no. 143 of 1902-07.

22 Kunhan Raja — Krishna Sarma 1944: 218, Kavya MS no. 141, serial no. 2922.

23 Labhu Ram 1941: 264, no. 4541, MS no. 6924.

2 For some discussion of this work and citation of passages, see Peterson 1892: 19 and 39-41,
Sarma 1944, and Gode 1946.

% Some of the following information about Laksmana has been presented several times, and
where it has, I shall summarize without demonstration. See Sarma 1944, Gode 1946, Wujastyk
forthcoming, and Kumari — Tivari 1998: xxi-xxix. Whatever additional information is provided
is supported by the quoted original sources.
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At the conclusion of the Advaitasudha Laksmana mentions that the family’s
Vedic sakha was the Taittirya,? of the Krsnayajurveda. More pertinent for our
considerations here is that Laksmana refers to his father as a devotee of both
Siva and Visnu.”” The family’s name, or distinctive epithet, furthermore, was
brahmajnanin. In the colophons of the Advaitasudha, Laksmana uses the fixed
phrase brahmajiianivamsavatamsa in referring to members of his family.?® This
fixed phrase also appears toward the end of the puspika of the Advaitasudha.”’
Alternative poetic forms of the family name appear elsewhere in Laksmana’s
works: paramatattvavitsantati and brahmajiiavamsajaladhi.®® 1 discuss the
family name at some length, for it makes the identification of Laksmana Pandita
as Nilakantha’s guru more secure. This is because, as we have seen, Nilakantha
describes his guru, Laksmanarya, as the adornment of the Brahmajfianin fam-
ily,*! using the same fixed phrase that was preferred by Laksmana Pandita.

Given his mother’s name, Goja, and his younger brother’s name, Vitthala, it
appears likely that the family was Maharashtrian. We are at least certain that
they lived in the South. Laksmana describes moving from the south to Banaras,
leaving behind riches to take up an austere existence in the service of Vi§vanatha
(the principal form of Siva in the city), while seeking the bliss of Being.>

LAKSMANA PANDITA’S TEACHERS AND GURUS

Aside from his education in Ayurveda by his maternal uncles, and in the Veda
by his father, Laksmana speaks of being numbered among those instructed by

26 Advaitasudha, puspika vs. 6ab, BORI MS kalapa 6, f. 30v, 1. 2-3: sangopangatvamgad-
amndyamiirtteh, kaundinyantastaittiriyasya tasya putro ‘nvarthah Srautanisthavasisthah pra-
durbhiito dattanama varisthah //. “To him, who was a TaittirTya(ka) in the Kaundinya gotra, an
embodiment of the tradition of the Vedas brimming with Angas and Upangas, was born an
excellent son worthy of him, called Datta, a very Vasistha in his proficiency in Srauta” (said of
Visvanatha, Laksmana’s grandfather).

27 Advaitasudha, puspika vs. 7a, BORI MS kalapa 6, f. 30v, 1. 3: hariharadydhabhaktih.
Nilakantha identifies himself as hariharapara at the end of the Vedastutitika, in its concluding
verse; see SB MS no. 15436 (Shukla 1957: 120-121), f. 55v, 1. 10.

% See Appendix A, 2a. The colophon for the Siddhantasarvasva is much the same. See Sarma
1947: 40.

¥ bhasvadbrahmajiianivamsavatamsasrimadgojadattasiriprasiiteh | hrdyo vidvallaksmanas-
ya prayaso visvesasya pritaye sasvad astu //. “May this charming effort of the learned Laksmana
be forever pleasing to the Lord of All. Laksmana was the son of illustrious Dattastiri and Goja,
adornments of the radiant family of Brahmajiianin.” See further Appendix A, 2b.

3 See Appendix A, 2¢ and 2d.

3 brahma brahmajnanivamsavatamsam (Appendix A, 1d, pada d).

32 sa laksmano daksinadisy apasya sriyah sadanandam amandam icchan | kasyam udasina-
matih Sarire visvesasevi samayakaroti //. See Appendix A, 2e.
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Sukla Diksita, and of learning logic from a teacher called Madhava. He also
says that he learned literature “in another life”, which presumably means that
he had a natural talent for composing and enjoying Sanskrit poetry.*

Sukla Diksita is difficult to identify, but Karl Potter lists an approximately con-
temporary author of Nyaya works called Madhava Bhatta or Madhava Deva.**
Potter assigns him a date at the end of the seventeenth century (approximately
1690), which would be rather late for Laksmana’s guru and may reflect a notice
of activity late in the career. We know, meanwhile, that there was a Madhava
Bhatta, perhaps this one, who contributed a prasasti verse to the Kavin-
dracandrodaya, the anthology in honour of Kavindracarya Sarasvati, which
was produced by prominent learned figures in Banaras in the early part of the
mid-seventeenth century.®®> This Madhava would thus have been active in
Banaras at the time one would expect for a guru of Laksmana.

We turn now to the three Vedantic gurus who are mentioned at the beginning
of the Advaitasudha. They are Narayana, Ramasrama and, most significantly,
Uttamasloka Tirtha. Narayana is mentioned in one verse, which describes him
as the guru of all (sarvaguru), and as Laksmana’s friend (suhrf). It seems most
likely that this is Laksmana’s maternal uncle, who taught him Ayurveda.*

Ramasrama is mentioned by Laksmana a number of times in the Advaitasudha,
at one point jointly with Uttamasloka.’” P.K. Gode has pointed out that there
were several Ramasramas active in Banaras in this period.*® Both Gode and K.
Madhav Krishna Sarma* suggest that the Ramasrama whom Laksmana men-
tions here as his guru is the one who before taking sannydsa had been Bhanuji

3 yah Sukladiksitavineyagane ganeyah, srimadhavakhyavibudhadhigatorutarkah | vede pituh
Srutasudhajaladher adhiti, sahityam anyajanusi dhruvam adhyagista //. See Appendix A, 2f.

3% Potter 1983: 442. His sources are NCC I11/78 and IV/154. Five works are listed: two inde-
pendent works, the Nyayasara (Nyaya-Vaisesika) and the Pramanadiprakasika, and three com-
mentaries, the SaramafijarT on Ramabhadra Sarvabhauma’s Gunakiranavalirahasya, a Vivrti on
Gadadhara’s Saktivada, and a Saramafijar on Kesava Misra’s Tarkabhasa.

3 Sharma — Patkar 1939: v and 6.

3 yatsangato ’dvaitasudhasamudre, samvisya yadbhavikatamitah smah | narasvabhavapaha-
rah suhrn no, narayanah sarvaguruh sa jivat //. “May Narayana, the guru of all, be triumphant.
He is our friend, who removes the faults in human dispositions. From contact with him we are
plunged into the sea of the ambrosia of nonduality, and become boundless in our feeling for him.”
See further Appendix A, 2g.

31 antahsantamasadhvamse yasya gavo vikasvarah | Sriramasramam asrantam bhasvantam
tam samasraye //. “1 take refuge in S1T Ramasrama, the untiring sun, whose spreading rays
destroy mental darkness within me.” See further Appendix A, 2h. See also Appendix A, 2i, rama-
Sramottamaslokamunidvayavinitadhth.

3% Gode 1944.

3 See Sarma 1944.
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Diksita, the son of Bhattoji Diksita. As Bhanuji he wrote a commentary on the
Amarakosa, while as a sannyasin he wrote an Advaitin treatise, the Tat-
tvacandrika.”* He was a figure of some prominence in Banaras in his day,
and famously wrote a polemical treatise defending the canonicity of the
Bhagavatapurana.*' This Ramasrama appears to have been the only one writing
Advaita works in Banaras in the seventeenth century. It is most likely, there-
fore, that this Ramasrama was Laksmana’s guru.** Through this association
with Ramasrama, Laksmana would have been connected to one of the most
prominent pandit families in Banaras.

Laksmana devotes the most homage by far to Uttamasloka, who was more than
just a vidyaguru for him. Just as Nilakantha looked upon Laksmana as brah-
man itself, so Laksmana describes Uttamasloka as the highest means that the
great Upanishadic statements prescribe for destroying mental delusion.
Through his punya, Laksmana says, he came up to Banaras, for the sake of the
renunciant Uttamasloka, who was the embodied form of Siva.** Laksmana
describes himself as educated by a single sidelong glance from Uttamasloka, a
glance filled with kindness.** The transformative effect of this one glance is
referred to in the colophons of the Advaitasudha’s chapters as well.** It was the
effect of this kind glance (krpaloka) that enabled Laksmana to understand the
secret of the Raghuvamsa as an Advaita text, more about which below.*
Laksmana closes off his praise of his guru by saying that Uttamasloka’s teach-
ings, as made evident in Laksmana’s discovery of this text, will benefit even
the most learned Advaitins, who have crossed the ocean of Vyakarana and
before whom the lengthy treatises of the dualists tremble.*’

4 Gode also notes the attribution of a Brahmasitravrtti to Ramasrama.

4" The Durjanamukhacapetika. See Minkowski 2010.

4 Tt is a little odd, however, that his works were not cited by Laksmana in his heavily anno-
tated Advaitasudha, even though Laksmana does cite a number of works of Bhattoji.

$ mohandhakarapaharam param yad ahur mahavedasirogiro ’tra | yadivapunyair udiyaya
kasyam tad uttamaslokayatisamiirtyai //. See further Appendix A, 2j.

“ tenottamaslokavapurvrsankakrpakataksaikaniriksitena | nirmathya sarasvatasiktisindhum
adyeyam advaitasudha vyadhayi //. See further Appendix A, 2k. On the enlightening effect of com-
passionate sidelong glances in an earlier layer of Advaita literature, see Galewicz 2010: 262-274.

4 Laksmana describes himself as krpakataksaikaviksita. See Appendix A, 2a.

uttamaslokapadesu yad vastv adhigatam maya | vaidikam vastu vagdevyah kathayami hitam
purah | kah pasyed uttamaslokakrpalokavivarjitah //. See further Appendix A, 21. In another verse,
it is the dust from Uttamasloka’s feet that accomplishes this effect. See Appendix A, 2m.

Y tirnavyakaranarnavah sphuradurudvaitiprabandha api, srimaccharkarasianytaikarasika
ye ke 'pi lokottarah | tesam apy upale nipatya vilasaty amnayageyottamaslokasricaranoditamrta-
sarid bhityad iyam bhiitaye //. See further Appendix A, 2n. The verse also appears in the introduc-
tion to the Advaitasudha.
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Nilakantha also mentions Uttamasloka as an inspiration, though for him the
relationship was different. Judging by what Nilakantha says, it was not the
personal presence that was significant, but rather what Nilakantha calls the
pearls from the ocean of Uttamasloka’s teachings.*® Nilakantha’s connection to
Uttamasloka further confirms the identification of his guru as Laksmana
Pandita, as has been noted in the past.

WHo wAS UTTAMASLOKA?

In the colophons of his Advaitasudha, Laksmana describes Uttamasloka as an
Advaitin sannyasin of the most advanced stage, a paramahamsaparivrajaka-
carya, and as fully proficient in the “trivium” of Sanskrit learning: vyakarana,
mimamsa, and nyaya.*

Uttamasloka describes himself as a paramahamsaparivrajakacarya in colo-
phons to his own works.*® He also identifies himself as the servant (kimkara) of
his guru, Suddhananda, who was also a sannyasin.5' Though he was based in
Banaras, there is some reason to suppose that Uttamasloka came from the
south.>?

We know of one work by Uttamasloka, a concise versified compendium of the
contents of the two Sutras, the Mimamsasiitra and the Brahmasiitra, together
with a commentary. The aim is lucidity and simplicity, and probably memora-
bility as well. The work was conceived as a single treatise, but the two parts
have been transmitted separately in manuscripts.”® The latter part, on the
Brahmastitra, which has been published, is also called the Satasloki, since it
summarizes the contents of the Brahmasttra in one hundred verses.>

® uttamasilokatirthabdhilabdhasadyuktimauktikaih / khacita rudrasiiktasya dyotatam dhima-
tam hrdi /1. “May (this vyakhya) of the Rudrasiikta, inlaid with pearls of good reasoning that have
been gained from the ocean that is Uttamasloka Tirtha, shine in the hearts of the wise.” See fur-
ther Appendix A, 20.

¥ padavakyapramanaparavaraparina. See Appendix A, 2a.

0 See Appendix A, 3a.

1 See Appendix A, 3b.

2 Bhau Shastri Vajhe, the editor of Uttamasloka’s work, suggests this, noting that in his
mangala verses, Uttamasloka used epithets of Siva that were not current in North India: candra-
mauli and visalaksinatha. See Vajhe 1915-1920: Bhiimika, p. 1-2.

33 Tt is called the Laghuvarttika with f7ka Laghunyayasudha. Thus it draws its name from
Kumarila’s Slokavarttika and Somegvara Bhatta’s Nyayasudha, but it extends to the entire
Mimamsasastra and Vedantasastra. A manuscript of the Vedanta part is described as 10 2321 in
Eggeling et al. 1887-1935: 1/744. Manuscripts of the mimamsa portion are described in Sastri
1931a and Sastri 1932, as 6803 and R4186 respectively.

3 See Vajhe 1915-1920.
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The Brahmasiitra attracted renewed attention in the early modern period. There
was a spate of direct commentaries, as well as reworkings and adaptations, of
the sort that Laksmana attempted, as we shall see.> Uttamasloka’s Laghuvarttika
was part of a trend, therefore, and is notable in that context for combining the
two mimamsas, karma and brahma. Thus Laksmana’s principal guru was a
sannyasin who was based in Banaras, who was not only a scholar but a yati,
that is, a sadhaka who had a powerful personal presence. As we have seen,
Uttamasloka had an influence on Nilakantha as well.

It only remains in this part of the essay to discuss Laksmana Pandita’s date. Gode
pointed out that Laksmana himself mentioned the date for the completion of the
Advaitasudha as Samvat 1719, which we should fix as 1662 C.E.> There is inde-
pendent confirmation that the mid-century was the period of Laksmana’s mature
years. Laksmana’s name appears as the signatory of a collective dharmic decision
(nirnayapattra) that was produced by a council of Brahmins in the Muktimandapa
of the Visvanatha temple in Banaras, on a question concerning the caste status of
Devarukh Brahmins. This nirnayapattra was issued in 1657 C.E.%’

Nilakantha, meanwhile, was beginning his own literary activities during these
years. The earliest dated manuscript of the Dipa that we know of was copied by
Nilakantha’s son, Govinda, in 1669.® We should note that Nilakantha had a
personal interest in the caste status of Devarukh Brahmins. The contemporary
evidence suggests that his son Govinda was married to a Devarukh Brahmin
girl and in 1683 sponsored a feeding of Brahmins of different subcastes in
order to ease tensions that had arisen over the caste matter among the Maha-
rashtrian Brahmins in Banaras.® Whether this might have been what motivated
Laksmana to participate in the dharmasabha about Devarukhs in 1657, that is,
to do so on behalf of his disciple’s family, we cannot determine.

THEMES IN LAKSMANA’S WRITINGS

Let us now turn to a number of themes in Laksmana’s writings. I shall not
attempt to offer an assessment of all of them, largely for practical reasons. I

3 See Minkowski 2011: 211.

¢ Gode (1946: 1-2) gives only the year, as 1663. The date given in the verse in the BORI MS
kalapa 6, . 31v, 1. 6-7, is as follows: nandendusvaradharaniganeyasamvatsampattim gatavati
vikrame kramena | Suklesositagirijatithau susiddha vagdevikrtivivytir mama prasiddha. Thus the
year is Vikramasamvat (expired) 1719. The tithi is the eighth (girija) spent in the bright half of
Asvina (isa). This is, in fact, September 20, 1662.

57 On this nirnayapattra see most recently O’Hanlon 2009: 29-34.

8 Minkowski 2005b: 414.

3 Gode 1942: 155-156; O’Hanlon 2009: 36-37.
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have not been able to acquire a copy of the Paramahamsasamhita.®® As for the
Yogacandrika, this is an accomplished work on the subject of Ayurvedic rem-
edies, which features especially the recipes that are easier to produce. No
Vedantic themes are raised in the work, but the modern editors note its unusu-
ally artistic form, filled especially with figures of sound such as anuprasa and
yamaka.®!

There is one known manuscript of the Siddhantasarvasva, held in Bikaner.
K.M.K. Sarma wrote a note describing it in 1947, and included the text of
thirty-two of its ca. 530 verses.®? Sarma notes that this Advaita work lays “par-
ticular emphasis on Vairagya and the merits accruing from living at Varanast
on the bank of the Ganga”.®* He also notes that “though the subject is Virakti,
the work reads like a fine kavya in places, and fully shows the author’s mastery
of Sanskrit”.* The four sections of the work are Pramadapankoddharana,
Narayanadhyanasudhabhiseka, Advaitapiytsanipana, and Svanandasamvesa.
Rather than being a dense or polemical shastric treatise on Advaita, therefore,
the work is primarily organized as a description of the stages on the path to
enlightenment, with the emphasis on the poetic evocation of the aspirant’s
experience. The second chapter, a visualisation of the heavenly world of
Krsna—Narayana, is particularly lush, judging from the excerpts. It is also of
some interest for the history of religion, as devotional practices that are broad-
ly speaking Vaisnava are incorporated into the nondualist path.® The Sid-
dhantasarvasva is, therefore, comparable to the Prabodhasudhakara of Siirya-
dasa, a work of a century earlier, which in its printed versions is sometimes
incorrectly attributed to Adisankaracarya.

What we can consider here in particular are Laksmana’s Advaitin readings of
kavya, for in those we may find foreshadowings of Nilakantha’s approach. It is
not just specific doctrines of Advaita that are of interest here, but the inspiration
to provide an Advaitin treatment. Up until Laksmana’s day, kavya texts had
ordinarily not been taken to belong to the canonical corpus of Advaita Vedantic
texts, or to be thought about as Vedanta. The whole point of Laksmana’s

¢ Thanks to the NGMPP in Kathmandu, I acquired a copy of a fragmentary manuscript of a
text called the Paramahamsasamhita, from a private collection in Nepal (Running No. E26299).
This turns out not to be a manuscript of Laksmana’s work, however; it is, rather, a section of the
Bhagavatapurana.

1 Kumari — Tivari 1998: xxii-xxiv.

2 See Sarma 1947.

¢ Tbid., p. 37.

® Tbid., p. 37.

% See Minkowski 2011: 222-223.
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Advaitasudha commentary, as we shall see, is that it discovers the Raghuvamsa
to be just such a Vedantic text. The commentary on the Raghavapandaviya,
which was probably composed earlier, gives an indication of Laksmana’s inter-
est in making a discovery of this sort. It too is self-consciously innovative.

THE SARACANDRIKA ON THE RAGHAVAPANDAVIYA

The Raghavapandaviya was composed in the early twelfth century by Kaviraja.
It is also called the Dvisandhanakavya, because in its thirteen cantos it simul-
taneously narrates the main stories of the Ramayana and the Mahabharata.* It
was the first sustained attempt at narrating the double epic in this dvisandhana
mode, though it was not the last. Indeed, as Yigal Bronner has shown, it was the
first mature work in what went on to become a literary movement. There are a
half dozen extant commentaries, most of which, like that of Sasadhara, follow
the format designed for dealing with this genre of poetry, going through one
hidden or neglected layer of meaning (paksa) after the other. That is, they work
through each verse explaining its significance according to one line of mean-
ing, in this case the Ramayana line, before explaining the verse again accord-
ing to the other line, here that of the Mahabharata, through rereading only those
words and phrases that require it. In the Saracandrika, Laksmana sometimes
offers instead a juxtaposition of the two lines of meaning, going word by word
or phrase by phrase, with the Ramayana level of meaning still coming first in
each unit of explanation. The commentary is, furthermore, rather abbreviated
in some of the later chapters. Aside from this, and from a noticeable tendency
to cite the glossaries and the relevant rules of grammar, Laksmana for the most
part presents a double reading that is consonant with the one set out in other
commentaries.

What is of interest for the present inquiry is Laksmana’s treatment of the first
verse of the work, a mangala verse to Brahma the creator. The verse is not one
of double meaning, and Laksmana’s comment does not read it in a way to make
it so. He is, however, interested in identifying its real or objective meaning
(vastutah). In doing so he is aware that earlier commentators read it in another
way, but this does not deter him.

In the verse, Kaviraja pays homage to Brahma, whose body has been yellowed
by the mass of pollen in the lotus on which he habitually sits, but whose crea-

% For an analysis of how Kaviraja accomplished this aim, through the use of more literary
techniques than just s/esa, see Bronner 2010: 122-154.
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tion of the cosmos depended only on his desire to do so0.” Laksmana points out
that past commentators have taken this to be an example of an implied poetic
figure of contrast, or vyatirekalamkara. That is, although Brahma is like other
artisans in that he has been stained by constant contact with artistic materials,
the verse implies that he is unlike them in that he requires no effort or objective
materials to create; he requires only his desire. By implication, then, the author
is further expressing the wish that he too may create the work that follows
through his desire to do so alone.®

So much for what the predecessors have said of this verse (iti praiicah). In real-
ity, according to Laksmana, what the verse sets down is the undivided reality
of the Self. This Self only appears in the form of various created things, both
sentient and insentient, through the might of the great delusion. The undivided
reality of Self, though, is the way of cessation of disagreeable conditioned
existence, and in that mode is worthy of reflection.® Laksmana proceeds to
show, through his glossing of the terms and through citation of relevant pas-
sages from the Upanisads, that the first long compound describing Brahma as
yellowed by pollen in fact implies the term #vam in the sense of pure conscious-
ness. By the second compound, about Brahma’s creation through desire, is
implied the term faf in the sense of the pure Being that serves as the ground
from which apparent multiplicity springs, due to nothing but desire. In this
way, the verse juxtaposes the two terms and accomplishes the teaching of brah-
man, which is of the form of unbounded bliss, and which is communicated by
the Upanisadic mahavakyas such as “tat tvam asi’.

Laksmana does not continue in this vein, however, through the remainder of
the text. He makes no attempt to make the two epic stories nondualistic in their
meanings. It appears to have been enough for him to demonstrate that the text
begins by sounding this Advaitin note, on the principle that the beginning con-
tains the entire text’s meaning.

7 Raghavapandaviya 1.1: svadhisthanambujarajahpufijapinijaramirtaye | icchadhinajagat-
srstikarmane brahmane namah //. See Appendix A, 4a.

8 vyatirekalamkaradhvanih. tena samkalpamatrasamagrikavisvasyjam namasyata mayapi
tanmatrasamagrika kavyasrstih sukareti vyajyata iti praricah. From Laksmana’s commentary on
Raghavapandaviya 1.1. See Appendix A, 4b.

9 vastutas tu samsaranarthanivyttiripam mahamohamahimna cetanacetanananapraparicat-
manavabhasamanam akhandatmatattvam evatra mantavyatvenopanyastam iti mantavyam. From
Laksmana’s commentary on Raghavapandaviya 1.1. See Appendix A, 4c.
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ADVAITASUDHA

In the Advaitasudha, on the other hand, Laksmana goes out of his way to sus-
tain his initial assertion that the Raghuvamsa is an Advaita text, through a
detailed discussion of every verse of its first sarga. For Laksmana, the
Raghuvamsa communicates the essence of the nondualist teaching, as does
indeed all sahitya. The Raghuvamsa is to be taken as Sarasvati’s own enlight-
ening words, produced by Kalidasa, whom it is appropriate to consider Self-
realized.

Although the Advaitasudha has been briefly discussed a number of times, it has
never been published, and beyond notations recording that it is an Advaitin
reading of the Raghuvamsa, it has never been assessed for its contents. Given
the significance of this work in understanding Nilakantha’s oeuvre, and given
how little has been said about it before, I shall devote some additional space to
it here.” The relation of this work to Nilakantha’s own will remain the primary
focus, but I note here that the Advaitasudha deserves more careful treatment in
its own right elsewhere.

The Advaitasudha attempts perhaps to charm the reader into following its
author down his unexpected interpretative path. As a text it is finely made, with
ornamental features and artistic flourishes; it is the result of a substantial philo-
logical effort. It contains many verses of original composition to mark off its
sections. There are lengthy passages that are entirely in verse. The Advaitasudha
includes citations from many works, and refers to many more.”! These include
references and citations of grammatical authorities, of lexicons, and of literary
theorists, but mostly of a wide range of Advaitin authorities, both ancient and
contemporary.

Here let us consider how the Advaitasudha makes its argument in general
terms, and then consider an example of how the argumentation works in par-
ticular. In order to do so let us consider the stated rationale for the work, the
plan of the commentary, and an example of how that plan is implemented,
through looking at one of the briefer and simpler verse commentaries.

" The text presented is based largely on BORI MS no. 143 of 1902-07. I have also made use
of those portions of the Alwar manuscript cited by Peterson in the Alwar catalogue (Peterson
1892) and those portions of the Bikaner manuscript cited by Sarma in his article on the
Sarasvatadvaitasudha (Sarma 1947).

I Gode (1946: 3-4) provides a confessedly cursory list of authors cited, which nevertheless
extends to about 250 entries. Fifty titles are drawn from a single folio, as an example of the den-
sity of annotation.
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THE ARGUMENT IN GENERAL

The argument in general is made in the introduction, then elaborated and sus-
tained through the framing passages that open and close each section and each
passage of commentary. The introduction begins with thirty-nine verses, in-
cluding both mangala and adivakya verses, followed by a passage of commen-
tary, not on the Raghuvamsa (Rv), but on the GayatiT mantra (RV 3.62.10).7

Since the argument in the opening section is partially autobiographical in
approach, some of the verses in the introduction have been discussed above, in
the section on Laksmana, his family and gurus. As we have seen, Laksmana’s
mangala section is devoted to paying homage to his teachers and family, and in
that way describing his intellectual formation at their hands. It was through his
teachers and his own history that he came to make his discovery of the objec-
tive meaning of the Raghuvamsa. Who could understand Sarasvati’s Vedic
object without the kindness of the gurus?™ It is in the fruition of their kindness
that Laksmana, though dull-witted, has become the Mandara mountain, the
churning stick of the ambrosial ocean of Advaitic meaning.”

The reason that he decides to comment on the Raghuvamsa, rather than write
another Advaitin treatise, is communicative. Not everyone would understand
an abstruse Vedantic work, but good people could follow the same teaching in
this accessible literary form, just as people without teeth can enjoy cane juice,
although they cannot enjoy tough, chewy pieces of raw, peeled sugar cane.” In
order to inspire other men to turn away from superficial interests and to make
their priority the inner divine, Laksmana thus decides to use a literary work
which, as he expects readers to realize through the sthalipulaka principle,
stands for all literary works.”® He therefore proposes to disclose the intention of
Kalidasa, which was to delight people through the story of good men, and

2 There is a discrepancy in the manuscripts about the inclusion and position of two of the
verses (BORI MS vs. 17a and 18a; Alwar MS vs. 20a and 20b in Peterson 1892).

3 Advaitasudha, Introduction, vs. 9-10: uttamasiokapadesu yad vastv adhigatam maya /
vaidikam vastu vagdevyah kathayami hitam purah | kah pasyed uttamaslokakrpalokavivarji-
tah //. See further Appendix A, 2L

7 Advaitasudha, Introduction, vs. 12: krpavipakah padavakyamanasanmanabhajam udito
gurinam | majjan mahadvaitasudhdasamudre mando ’pi yan mandaratam upaimi //. This is a
reference to the amrtamanthana myth, with the sea of milk proleptically turned into Soma.

7> Vs. 18ain the BORIMS (kalapa 1, f. 2r, 1. 6-7), 20b in the Alwar MS according to Peterson
1892: vitatvagiksusakalani viniva parvany, agre katham dasanahinajanasya kuryam / ity udgato
mama duradhir api vyapeyat, advaitasararasika yadi hanta santah // (Vasantatilaka).

% Vs. 17a in the BORIMS (kalapa 1, £. 2r, 1. 5-6), 20a in the Alwar MS according to Peterson
1892: sthalipulakanayato ’khilavanmayasya, brahmadvayaikaparatam avadharya dhirah | dhik-
krtya dysyam anavadyasukhasvaripapratyaiicam isam anisam parisilayantu // (Vasantatilaka).
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through instruction in the highest good.” Laksmana makes it clear that his
proposed explanation of the poem is something new, which in turn renews the
poem.”

The thought process of Kalidasa in deciding to compose the Raghuvamsa is
reconstructed. The reality that is the Self, Kalidasa realized, is nondual being,
consciousness, and bliss. Through avidya it becomes a limited soul and gets
tied down, as if in a bad dream. But realizing itself to be that consciousness free
from karma, which is taught by the guru based on such Vedic statements as “tat
tvam asi”, it gets free.” Keeping this total meaning of the Vedas in mind,
Kalidasa, the true poet, began to relate the story of the Raghuvamsa.®
Laksmana initially argues that this really is the meaning of the Raghuvamsa by
citing four verses from the Raghuvamsa itself, from the praise of Brahma that
is uttered by the gods in the tenth sarga.®' These four verses describe Brahma
as the one thing that becomes all other things in creation. As Brahma is just
brahman in conditioned form, concludes Laksmana, the same nondualist
account of existence that the Upanisads teach is explicitly stated by Kalidasa,
who therefore understands the truth.®> Good poets of this sort therefore deserve
to be praised as knowers of the Self.

Kalidasa, according to Laksmana, therefore settles on relating a vadakatha, a
story that conveys the Advaitin teaching. In order to indicate the meaning of
the work as a whole, however, he begins the Raghuvamsa with a discussion of
brahman as communicated by the totality of the Veda, through a marngala on
the Gayatr1 mantra, the mother of the Veda.*®

Laksmana then gives a demonstration that this understanding of Kalidasa’s
thinking is the correct one. Citing Manu, Laksmana argues that the GayatrT is

" satkathaparamarthabhyam anuraijayate janan | asayam kalidasasya vivaritum yatama-

he //. See further Appendix A, 5b.

8 kasigangatikasv eka navya siktir bhavyaloka //. See further Appendix A, 5c.

" saccidanandam advaitam atmatattvam avidyaya | jivabhavam ivapadya duhsvapneneva
badhyate |/ satkarmasuddhacittam tat tattvamasyadivedatah | guriipadistam atmanam avabudh-
ya vimucyate //. See further Appendix A, 5d.

8 jty etac chrutisarvasvam abhisandhaya satkavih | kalidasah pravavrte katham upadisann
iha /1. See further Appendix A, Se.

81 He cites Rv 10.17a, 10.17, 10.26, and 10.33. The first verse, ekah karanas tam etc., is an
old, inserted verse. The reading that Laksmana adopts at the end, fe smrtam, is that of several of
Nandargikar’s B group, and of three commentators.

8 ity advaitamrtodgarah saksad evasya drsyate | ekaiva mirtir ya srstir vedantesv evam ity
api //. See further Appendix A, 5f.

8 ato vadakatharipe prabandhe ’tra mahakavih | vadan vedartham anvaha vedamatari
mangalam //. See further Appendix A, 5g.
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the “milk” of the three Vedas; it is all the Veda that a Brahmin needs.® He also
argues, through a series of textual implications, that the GayatrT is expressive
primarily of brahman. The TaittirTyaranyaka’s instructions for the sandhya and
a verse of Kumarila Bhatta’s Tantravarttika are cited to argue that the Gayatri
refers to the parabrahman.®> Somesvara, the thirteenth-century commentator
on Kumarila’s Tantravarttika, is also invoked here to the same effect, that the
Gayatri expresses parabrahman.®® Thus Laksmana argues this point out de-
pending on Vedic and Mimamsaka authorities, not Advaitin ones.

That concludes the versified introduction of the work. Laksmana then provides
a commentary on the Gayatri verse which, adapting techniques of grammatical
analysis, proposes that the meaning of the GayatrT is the following: we worship
that accessible brahman, which as the inner controller (antaryamin) directs our
thoughts toward dharma. Laksmana concludes his introduction by identifying
the first verse of the Raghuvamsa, vagarthav iva samprktau, etc., as Kalidasa’s
version of the Gayatri.?’

In this opening statement, therefore, there have been three steps of cognitive
identification of texts: the teaching about nondual brahman is fully expressed
in the Vedas; brahman as expressed in the totality of the Vedas is expressed in
the Gayatr, and, in the innovative step, this brahman-conveying Gayatri is
communicated by the first verse of the Raghuvamsa.

How can this last step possibly be right? The idea that a single Vedic text, or
verse, or even just the pranava, embodies the entirety of the Veda is nothing
new for the Vedic tradition. The idea that the Raghuvamsa’s first verse embod-
ies the Veda, in its enlightening, Upanisadic mode, in the form of the Gayatri
that conveys brahman, certainly is. The Raghuvamsa had ordinarily been read
another way, viz. as wholesome literature about, well, the race of Raghu.
Laksmana is, however, aware that he has not yet secured his point. This open-
ing statement is just the proposition of the argument, which then is to be justi-
fied by the commentary that follows. The commentary on the first verse of the
Raghuvamsa, its Gayatr, as it were, takes up forty-three folios. In order to
understand why, let us consider the work’s design, both overall and at the local

vah //. See further Appendix A, Sh.

$ Taittiriyaranyaka 2.2.2 and Tantravarttika on Mimamsasitra 3.1.13 (Abhyankar — Joshi
1972: 70).

% Nyayasudha, p. 1009-1010. Somes$vara’s Nyayasudha served as the basis for Uttamasloka’s
summary, mentioned above.

8 .. ity asayenaha — vagarthav iva samprktau, etc.
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level, for it is in this structure that Laksmana’s philological argument for the
Advaita meaning of the text is worked out.

DESIGN OF THE ADVAITASUDHA — LARGE SCALE

The main body of the Advaitasudha consists in a commentary on the first sarga
of the Raghuvamsa. The commentary has a double organization. In one it is
divided into six kalapas or verse-bundles, each kalapa including sixteen of the
first sarga’s ninety-six verses.*® At the same time the Advaitasudha is divided
into four paricchedas or chapters, with the third and fourth paricchedas each
further divided into two parts. The first kalapa and the first pariccheda begin
and end at the same place, as do the second kalapa and the second pariccheda.
The third kalapa and the first part of the third pariccheda coincide, as do the
fourth kalapa and the second part of the third pariccheda, and so on.®

The purpose of this double organization is to juxtapose the first sarga of the
Raghuvamsa with the Brahmasiitra, the Vedantic text. This is made clear from
the names for each of the paricchedas, which are the same as the names of the
four chapters (adhyayas) of the Brahmasttra: samanvaya, avirodha, sadhana,
and phala. The six kalapas, meanwhile, are called samanvaya, avirodha,
duryatananiryatana, kalavyalanala, jivanmuktisamarthana, and videhakai-
valya. Through these names Laksmana signals that the last four kalapas pre-
sent four important topics in the last two adhyayas of the Brahmasiitra, in the
same sequence in which they appear there. Through its organization, therefore,
the Advaitasudha presents a conception of the first sarga of the Raghuvamsa as
communicating the whole of the Brahmastitra following that text’s established
sequence.

8 In the Nandargikar edition there are ninety-five verses in the first sarga of the Raghuvamsa.
Laksmana includes, however, a verse that is found interpolated in many recensions, gangam
bhagirathenaiva, as the third verse of the third kalapa, or the thirty-fifth verse of the sarga. Thus
the six kalapas consist, in Nandargikar’s numbering, in 1-16; 17-32; 33-34, 34A, 35-47; 48-63;
64-79; and 80-95. In the BORI MS, however, one verse, Nandargikar’s no. 50, akirnam, etc., is
omitted. There is a misnumbering later in the kaldpa that leaves the count at ninety-five.

8 1In the sixth kalapa, after completing the discussion of the first sarga’s verses, Laksmana
goes on to discuss twenty-one verses from the later eighteen sargas of the Raghuvamsa, with at
least one taken from each sarga, so that a sort of sampling of the text as a whole is completed.
The topics raised here are supplementary, as Laksmana says. The verses chosen are the follow-
ing, with Nandargikar’s numbering in square brackets when this differs: Rv 2.62, 2.63, 3.41
[3.42], 4.1, 5.65, 6.80, 7.26 [7.25], 8.25 [8.24], 9.77 [9.76], 10.69 [10.67], 11.62, 12.60, 12.63,
13.66, 14.33, 15.93, 16.24, 16.42, 17.74, 18.50, and 19.6.
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In each kalapa, the commentary attributes to each verse an Advaita meaning,
more or less following the outline of topics in the corresponding adhydaya in the
Brahmastitra. Thus for example, in the second kalapa, the avirodhakalapa,
Laksmana elicits from the sixteen verses the Brahmasiitra’s arguments in its
second, avirodha chapter against the refutations of Advaita by the Sankhya,
Yoga, Vaisesika, and theist schools of thought, and against their cosmological
arguments.”® Laksmana’s commentary on the second verse of the section argues
that the verse proves that the Sankhyas cannot cite sruti passages in favour of
prakrti as an independently existing entity;’! the commentary on the fifth
argues that that verse shows the illogic in the theistic doctrine of bhedabheda;’
and so on.

The vast majority of this kalapa is devoted to the commentary on the seventh
verse, Rv 1.23.% The verse itself describes Dilipa’s expertise in all subjects of
learning as part of his maturity of character.”* Here Laksmana inserts a lengthy,
versified account of all the branches of Vedic learning and their relationship to
the sruti, as well as a doxographical survey of other schools of thought.” The
discussion includes a substantial section on alamkarasastra with examples of
verses taken from poets such as Magha and Dandin. The burden of the entire
commentary on this verse is to show that other disciplines and literatures are
subordinate and supporting elements of Advaitin teaching.”

% The mangala verse that introduces the kalapa runs as follows: samanvayanti vedantah
sadadvaita iti sthite | udyate ra[sic; read sam-?)] nirakartum manantaraparahatim //. “It being
established that the Upanisads are in agreement about the nonduality of Being, I shall endeavour
to remove the contradiction by other authoritative statements.”

U avaidikatvam sankhyabhimatayah prakrter yadi | tat kim artham ajam ekam ityaditi nir-
asyati //. “Here he rebuffs the objection (of the Sankhyas that) the Upanisadic passage (i.e.,
TaittirTyopanisad 4.5) stating that the prakrti is ‘one, unborn’ would be meaningless if the
Sankhya’s doctrine of an insentient prakyti were un-Vedic.” See further Appendix A, 6b.

%2 ajiiasya ragato duhkham natmajiiasya viragatah | bhedabhedadrsor vyaktah phalabheda
itiryate //. “He will argue that the one who is ignorant suffers due to his passions, while the one
who knows the Self does not, due to his dispassion. Thus there is an evident difference in result
for the seer of difference and the seer of non-difference.” See further Appendix A, 6c.

% In the BORI MS the commentary on the second kalapa fills fifty-three folios. Of those
folios, thirty-one are taken up by the commentary on this verse.

% Rv 1.23: anakrstasya visayair vidyanam paradysvanah | tasya dharmarater asid vrddha-
tvam jarasd vind //.

% Compare Madhusiidana Sarasvati’s Prasthanabheda, which was composed originally as
part of his commentary on the Sivamahimastotra.

% asyaivasesasesinya vidhayatiprathivasah | jhatajiieyatamatvam cety udaharati bharatt //.
“The verse (i.e., Rv 1.23) states that this (Self) exceedingly compendious in an all-encompassing
manner is the most knowable thing through all known things.” See further Appendix A, 6d.
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Laksmana is not relentlessly schematic, however. When the verse suggests to
him another Advaita topic from elsewhere in the Brahmasitra, he will turn to
that topic instead, even if it is not part of the sequence of adhikaranas he would
otherwise like to follow. This can be seen in the example I have chosen to con-
sider in more detail below.

DESIGN OF THE ADVAITASUDHA IN THE TREATMENT OF INDIVIDUAL VERSES

Needless to say, this approach to the Raghuvamsa’s first sarga is an extraordi-
nary one, which to secure in detail requires an extraordinary philological effort.
Laksmana’s design for the commentary therefore includes a format for tackling
each verse in a way that furthers this plan of interpretation. The structure of the
comment on each verse is this. Laksmana begins with an introductory verse (or
two or more), in which the meaning of the verse is introduced, as a topic of
Advaitin teaching. Laksmana then cites the verse twice in full: once in its liter-
ary form, with sandhi, and then again, with the sandhi undone.”” The extraor-
dinary philological efforts begin with the undoing of sandhi. Laksmana often
divides the text up in an unexpected way, often rather radically so.”® The
anvaya, or prose word order, of the verse is then presented, together with a
statement of the construction (yojana) of any difficult part, when this is needed.
Laksmana then works through the verse in its anvaya arrangement providing
glosses. Those words of the verse that have survived the sandhi (re)segmenta-
tion intact are often given unexpected or alternative derivations and or mean-
ings, usually based on the possibilities made available in the lexicons. The
unexpected segmentations are justified and explained using the sitras of the
Astadhyayt and citations of supporting grammatical works. As this philologi-
cal treatment proceeds, the Advaitin burden of the argument is advanced. The
commentary sometimes then proceeds to further lengthy argument for the non-
dualist reading of the verse, and can also extend to arguments not over the
Raghuvamsa’s meaning, but over the rightness of the Advaitin position on a

7 In the later chapters, Laksmana does not always provide the padacheda analysis in detail,
especially when he does not need to resegment many words. See the example cited below, p. 55.

% For example, he analyzes Rv 1.17d, tasya niyantur nemivrttayah, as consisting of the fol-
lowing four words: tasi, aniyantuh, nemivrt, tayah. tasi is analyzed as the locative singular of a
root agent noun from a verbal root fas. aniyantuh is the genitive singular of the agent noun
niyanty, with privative a- prefix; nemivrt is the nominative singular of a compound of the root
agent noun from the verbal root vy¢ with the noun nemin, based on nema, which is derived from
the root n7 plus suffix -man; taya is an adjective in nominative singular, an agent noun formed
with the suffix -a from the verbal root 7i. See BORI MS kalapa 2, f. 31, 1. 4-10.
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topic in the Brahmasiitra. While in some places the meaning of the verse is
amenable to adaptation to Laksmana’s higher reading of it with minimal
changes, more often his radical approach to the verse in the end leaves very
little that could be recognized from the story of Dilipa of the race of Raghu.

AN ExXAMPLE OF THE APPROACH — THE VERSE Rv 1.20

Let us consider as an example a brief commentary, taken from the second
kalapa, the avirodha chapter discussed above. Although the general intention
of this section of the Raghuvamsa’s first sarga is evident to Laksmana, he is
able to turn aside from the main thread of his argument when the verse suggests
to him some other secret meaning.

The fourth verse of the kalapa is Rv 1.20, tasya samvrtamantrasya, etc.”® This
verse is normally read as describing Dilipa’s leak-proof conduct of policy dis-
cussions, so that his intentions were known only when his undertakings were
faits accomplis. Here, however, the verse provides the occasion for Laksmana
to discuss a point of eligibility or adhikara. The verse, he says, rules out the

need for the performance (in the same life) of Vedic yaj7ias as a preparation for
Vedantic enlightenment. The text is as follows: !
ananusthitayajiidader api vijiianita katham /
drsyamanopapadyetety atra praha sarasvatt //

tasya samvrtamantrasya giidhakarengitasya ca /
phalanumeyah prarambhah samskarah praktand iva // (Rv 1.20)

tasiti chedah. tasyaty upaksinoti nijanandam iti tah. tasU upaksaye. KVIP.
tasyam tasy avidyvayam. karanasyadhikaranatvavivaksaya saptami. manute iti
manta matyadyantahkaranavrttisaksi. manU avabodhane. asmat tyC. mantaiva
ah paramatma mantra<h>. na samvrto mantro yasyasav asamvrtamantrah.
tasyasamvytamantrasya andvrtapratyakparamatmasvariapasya. giidhe parapra-
tarkye akare<n>gite kayamanasceste yasya sa'® gudhakarengitah, tasya gii-
dhakarengitasya, “yam na santam na casantam nasrutam na bahusrutam na
sukrtam na durvrttam veda kas cit sa brahmanah” ity'“adismytyuktabrahman-
yasampannasyatmavidah. pragbhavah praktana janmantarasahasranusthitah.
prakarsena phalanabhisandhilaksanenarabhyanta iti prarambhah paragar-
thavaimukhyapratyagekapravanyadhayino yajiiadayah. samskriyata ebhir iti
samskarah sravanadayah. karane gha]\7. adhyatmavasanavisesa va.

% Rv 1.20: tasya samvrtamantrasya gidhakarengitasya ca | phalanumeyah prarambhah
samskarah praktand iva //.

10 BORIMS, f. 9v, 1. 3—10r, 1. 5.

101 MS reads sd.

102 Vagisthadharmasiitra 6.44. Sankara cites this verse in the Brahmasitrabhasya on 3.4.50. It
is also found in the Naradaparivrajaka Upanisad, as 4.46.
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tadrilpaphalenanumatum arhah phalanumeyah. “pirvabhyasena [10r] tenaiva
hriyate hy avaso 'pi sa” iti'® bhagavaduktadisaharnisam atmanusandhanena
praktana “avrttir asakrdupadesat” ity'“upadisyamanasravanadisamskara ya-
thanumiyante tathaivapratibaddhatmatattvasaksatkarena. “sarvapeksa ca yaj-
nadisruter asvavat” ity'"upadista yajiadayo 'py anumatavyah. anyatha phala-
syakasmikatapatter iti bhavah.
uktam hi bhagavata: “anekajanmasamsiddhas tato yati param gatim” iti." §i-
vamahatmyakhande saptamadhyaye skande pi: “yesam asti parijiianam vineha
Jjhianasadhanam, kalpaniyam tu tat tesam pirvajanmasu stribhir” iti.'"” varttike
‘pi: “yas tu janmantarabhyasat ksalitah ‘Sesakamanah, adav evadhikari sa
punah karma na viksate” iti.\

The commentary begins with an introductory verse that makes the above asser-
tion about adhikara.'” The verse is then cited in full. Here, since very little
needs to be resegmented, Laksmana dispenses with a full version of his
padapatha-like analysis, providing only those analyses that are unusual as he
goes along. tasya samvrtamantrasya is re-divided as tasi asamvrtamantrasya.
Laksmana then explains that zasi is the locative of a root agent-noun tas, from
the verb tasyati, to diminish. It refers to avidya, in that it diminishes the inher-

110

ent bliss of brahman."® mantra, the second element in the compound a-

samvrtamantrasya, is itself a compound, a karmadharaya made up of two
nouns: the agent noun mantr, the witness of the activity of the inner functions,
such as the mind, and the monosyllabic word @, which refers to the paramatma.
The one for whom the Supreme Self, the witness of thought, remains uncon-
cealed (asamvrtamantrasya) in the presence of avidya (tasi), as a knower of the
inner Self, has movements (izigita) of body and mind (akara) that are incon-
ceivable by others (gidha). Laksmana here cites a smrti source to the effect

that the true Brahmin is one whom no one knows either as good or bad, learned

or unlearned, etc.!

This knower of the Self has undertaken activities without attachment in thou-
sands of previous lives (praktanah). Those excellent activities (prarambhah)

13 BG 6.44.

14 BrSa IV.1.1.

105 BrSa I11.4.26.

16 BG 6.45.

197 Sitasamhita, Sivamahatmya 7, vs. 23. The printed text reads kalpyam tat sadhanam tesam.
Sure$vara’s Sambandhavarttika on Brhadaranyakopanisadbhasya of Sankara, varttika 88.
“This verse responds to the question, how is it possible, as we do see occurring, for one who
has not yet performed the rituals required by dharmic obligation, such as sacrifices, to have spe-
cial (Vedantic) knowledge?”

110 The locative is used in the sense of the locus, where the instrument is the locus of the
diminution.

" Vasisthadharmasiitra 6.44.

108

109
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— sacrifices and the like — have created the single inclination to turn inward
(samskarah), and not toward outer things. Or this term may refer to the Vedan-
tic practices of hearing, thinking, and so on, which create particular spiritual
impressions (vasana).

That these activities were undertaken can be inferred from their effects
(phalanumeya), which take the form of the inclination or impressions just men-
tioned. Laksmana then cites some authorities. He points out that just as earlier
refinements (i.e., practised in earlier lives), like the Vedantic practices of hear-
ing and so on, which are taught in BrSt IV.1.1 (“Repetition of hearing and the
rest is required, because the Upanisads teach it more than once”), are inferred
from the uninterrupted (aharnisam) investigation of the Self through the hint
(disa) given by the Exalted One in BG 6.44 (*“... for he is carried along irresist-
ibly by that earlier practice”), in exactly the same way can they be inferred
from the unobstructed experience of the nature of the Self. Actions such as
sacrifices, which are taught in BrSa I11.4.26 (“And there is need of all practices,
because the Vedas enjoin sacrifices and the rest, as in the case of the horse”),
can also be inferred to have been done in earlier lives. Otherwise there would
be results arising due to no cause.

The Bhagavadgita (6.45) says that the yogin goes to the highest condition after
many births. Two other authorities, the Skandapurana and the Varttika of
Suresvara, are quoted to the same effect, that an apparently spontaneously
enlightened or passionless person can be inferred to have followed the intrica-
cies of the prescribed path in previous lives.

UNDERSTANDING LAKSMANA’S ADVAITASUDHA

This, then, is a rough sketch of the argument and method of the Advaitasudha,
Laksmana’s re-interpretation of the Raghuvamsa’s first sarga. Laksmana has
also indicated in his introduction and in the later parts of his last kalapa that
these findings can be extended to the remainder of the Raghuvamsa, and
indeed, to all good Sanskrit literature.

What are we to make of Laksmana’s claim? Is it credible? Furthermore, why
should he have bothered with a nondualist reading of the Raghuvamsa? Are
there not enough explicitly Advaita texts, that Laksmana has to bring nondual-
ism into the classics of kavya? What about the methods he has resorted to here?
Are there not undesirable implications in the longer term, for Sanskrit textual
practices and for the autonomous value of laukika kavya?
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The nondualist reading of Kalidasa’s opus is not one that a reader would find
otherwise. It is, at best, a secret meaning. The Raghuvamsa does not accom-
plish the enlightening effect that Laksmana has found for it unless its nondual
meaning is pointed out by a commentary. Although, as we have seen, Laksmana
makes some gestures toward calling this extension of nondualist dogma into
kavya a retrieval of original intent, the gestures do not conceal the evident
sense he conveys of originality and discovery.

ON FINDING DOUBLE-MEANING

Some of the unexpected techniques that Laksmana uses — among them ubiqui-
tous reliance on secondary meanings in glossaries and unusual grammatical
analysis — were developed and elaborated for the purpose of reading the
dvisandhana literature. As Bronner has shown, poets and connoisseurs of that
genre had evolved their own apparatus of philology in order to produce and
consume double-meaning texts.!'> What is different in the Advaitasudha, how-
ever, is the choice of text to which to apply this apparatus. Laksmana posits the
existence of a hidden or neglected layer of meaning in the Raghuvamsa, which
it is his contribution to uncover or reanimate.'”® The Raghuvamsa, however,
had up until then not been thought to operate as a double-meaning text. Kalidasa
had not made an explicit claim of double meaning, not at least until Laksmana
attempted to show that he had implied it.

In his history of the dvisandhana literary movement, Bronner has also shown
that some theorists in the Sanskrit literary tradition quickly recognized the dan-
gers inherent in the double-meaning philology, chief among them that it might
be applied to texts where it was not wanted or expected. This did not stop read-
ers from applying the techniques to early classics of the literary canon.!'* The
extension of the dvisandhana techniques to reading texts in theological ways
was not unique to Laksmana either. Consider the commentary of Madhusiida-
na Sarasvati on the Sivamahimastotra. Madhusiidana, the influental Advaitin
author of the sixteenth century, commented on the work of Puspadanta in such
a way as to find a second layer of meaning, so that each Sikharini verse was

112 Bronner 2010: 155-194.

113 This does not mean that he denies the presence of the other layer, only that his reading
explains the paramartha. See, for example, his commentary on Rv 1.21, under kalapa 2, verse 5
in his organization, where he refers to the kathapaksa. See BORI MS kalapa 2, £. 11r, penultimate
line.

114 Bronner 2010: 159-169.
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found to praise not just Siva, as usually assumed, but also Visnu, at the same
time and in the same words. The commentary made a theological point thereby,
and implied a criticism of the overly partisan tenor of the struggles between
Saivas and Vaisnavas that prevailed in Madhusiidana’s period.

Now, we might be tempted to think of the Advaitasudha’s literary enterprise as
“mere panditry”, that is, as over-ingenious in a way generally typical of pre-
modern Indian intellectuals. Since it appears, however, that the Advaitasudha
was only one text in what was a growing trend, it would be a failure of histori-
cal imagination simply to dismiss it as pre-philological, without understanding
its historical context, especially given the substantial investment of intellectual
effort that Laksmana made to compose it.

I suggest that the key to understanding the Advaitasudha lies in its explicitly
Advaitin programme. Laksmana, in writing this commentary, participated in an
original way in the great intellectual and cultural contest that dominated the
literary lives of Advaitins in the sixteenth and seventeenth centuries, their
struggle with the followers of the sampradayas, especially the Vaisnava ones.!!s
Laksmana’s work belongs to the strand of Advaitin argumentation that was
based primarily on the proper interpretation of the textually authoritative
sources. One aspect of this approach involved reconceptualizing the Vedic,
Vedantic, and Sanskritic canons. What constituted textual authority and how
that authority was to be read and understood came not just from the direct inter-
pretation of passages, but also from the conception of the literature’s organiza-
tion.

As has been mentioned above, in one long passage in the Advaitasudha
Laksmana provided a detailed redescription of the organization of Vedic and
Vedantic literature. Through his commentaries, furthermore, he proposed to
include in the Vedantic canon texts that had not previously been counted as
Vedantic: the Raghavapandaviya and especially the Raghuvamsa. In order to
implement this philosophical approach to the reconceptualized canon,
Laksmana made use of allowable, but non-standard versions of Sanskritic phil-
ological techniques.

15" For a discussion of this context, see Minkowski 2011.
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THE INFLUENCE ON NILAKANTHA

Is this what we might expect to find in the guru of Nilakantha? Yes, indeed.
Nilakantha is not a slavish follower of Laksmana’s literary programme, but
there is certainly a family resemblance. Let us review briefly Nilakantha’s own
literary profile.!'® Nilakantha wrote a number of Advaita works, both independ-
ent treatises as well as commentaries on works of itihasa and purana. The
independent treatises (Vedantakataka and Sattantrisara especially) feature
compendious doxographies of philosophical positions as well as schematic
organizations of Vedic and vaidika literature. They also feature polemical argu-
ments, both with other Advaitins, particularly Appayya Diksita, and with dual-
ist Vedantins and theological particularists.

Nilakantha’s commentaries on epic and Puranic works, the Vedastutitika, the
Ganesagitatika, and especially the Dipa, offered an explicitly Advaitin reading
of those texts, and continued the arguments begun in the independent works. '’
The most distinctive or surprising works by Nilakantha, however, were pro-
duced in a genre of his own creation, which he called the mantrarahasyaprakasa.
The term mantra here referred to the verses of the Rgveda, which he selected,
assembled and commented on in such a way that he could elicit from them the
story of the Ramayana, of the Krsna episode of the Bhagavatapurana, or of the
Kasikhanda.'® Nilakantha also produced a Mantrasariraka, in which he elicited
from selected verses of the Rgveda the satras of the Brahmasiitra. These works
in effect redescribed the status in the literary canon of the texts that they read
back into the Rgveda, at the same time that the Rgveda’s meaning was rede-
scribed to be read out into these texts.

Just as Laksmana brought the Raghuvamsa into the Advaita canon, and sug-
gested the same possibility for other texts, so Nilakantha brought in the entire
Mahabharata, including the Harivamsa, not just the epic’s “didactic” episodes.
Through the mantrarahasyaprakasa works, he also brought in the Krsna story
from the Bhagavatapurana, and the Rgveda beyond the small number of rcas
ordinarily invoked by Advaitins. He also brought in passages from a tantric text
describing the use of magic squares.'”

16 Minkowski 2005b, Minkowski 2008b.
7 Minkowski 2004b.
118 Minkowski, forthcoming, and Minkowski 2002.
% Minkowski 2008a.
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Both Laksmana and Nilakantha relied on contemporary glossaries to find
unlikely meanings for words, and provided vernacular glosses for words.'?
Both emphasized the importance of living in Banaras.!?! While Laksmana was
conspicuous for the unexpected uses to which he put the vaiydkarana tradition,
Nilakantha was not. On the other hand, Nilakantha, a Rgvedin, developed an
approach to the Rgveda as an instrument of textual authorization of a sort that
Laksmana, the Taittirtyaka, did not. Nilakantha was nothing like the stylist in
Sanskrit composition that Laksmana Pandita was, and was much more given to
writing polemical essays.

Laksmana was certainly well-connected in the circles of learned Deccani Brah-
mins, through his family and his gurus, and was well-educated in a number of
different disciplines. Thus it is not surprising that Nilakantha would have
sought him out as a teacher. It is a little more surprising that he chose Laksmana
Pandita as his Vedantic guru, at a time when the city of Banaras was well-
populated with nondualist sannyasins. Perhaps it was Laksmana’s position in a
lineage of Advaitins (brahmajiianivamsa) who remained family men that
attracted Nilakantha. Nevertheless, Laksmana appears to have been living the
life of a quasi-renunciant. We do not know whether Laksmana ever married or
had children. He describes his move to Banaras as motivated by a spiritual
quest. Forsaking fortune (apdsya sriyah), and caring little for his own bodily
needs, he moved there, he says, to spend his time serving the god of Banaras,
Visvanatha.'”? The fortune forsaken was probably a comfortable livelihood
(vrtti) in the Deccan. This was left behind for the world of learned sastrins and
sannyasins in and around the Visvanatha temple. The profile that we have been
able to reconstruct further secures the identity of Nilakantha’s guru as the
author Laksmana Pandita, and makes clear some of the inspirations for
Nilakantha’s own work.

120 For Nilakantha see Printz 1911 and Minkowski 2004a. On Laksmana see the citations in
Gode 1946: 4.

12l For Nilakantha on Banaras, see Minkowski 2002.

122 Advaitasudha, puspika vs. 10: sa laksmano daksinadisy apasya Sriyah sadanandam a-
mandam icchan | kasyam udasinamatih Sarire visvesasevi samayakaroti //. See further Appen-
dix A, 2e.
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APPENDICES
APPENDIX A
1. Nilakantha’s verses about Laksmanarya

a. From the conclusion to the Dipa on the Moksadharmaparvan:'?

vedante laksmanaryam kratuvidhivivrtau tirthanardyanaryam
tarke dhiresamisran phanipatibhanitau polagangadhararyam /
vede sange pitrvyam sivam atha pitaram daksinamiirtyupdastau
Sraute cint@manim yah Saranam upagato bhiimni gopaladevam // 1 //
(Sragdhara)

Compare the conclusion to Nilakantha’s Rudrasarasamgrahavyakhya:!?*

gopalam bhiimni vede Sivam atha vinaye daksinamiirtyupastau'®

vedante laksmanaryam kratuvidhivivyrtau tirthanarayanaryam /
tarke dhiresamisran phanipatibhanitau polagangadhararyam
Sraute cintamanim yo'*® gurum akrta kytim
tasya santah punantu // 1 // (Sragdhara)

b. mangala verse for the Dipa on the Asramavasika and the following three
parvans:

srindarayanalaksmanau tatapadam dhiresagangdadharau
gopalam ca nidhaya cetasi Sivam cintamanim cadadat /
parvasy asramavasikadisu catursv arabhyate bharate
puarvacaryamatanugena vidusa bhavapradipo 'dbhutah // 1 //
(Sardalavikridita)
c. Second mangala verse for the Dipa on the Apaddharmaparvan:'?’
gopalanarayanalaksmanaryan dhiresagangadharanitlakanthan'® /
cint@manim sambasivam ca natva vivinma apadgatarajadharman // 2 //
(Upajati)

12 The verse is also cited in Gode 1946: 6.

124 This text is as yet unpublished. See Sastri 1922: 2803, MS R 2070. Cited in Gode 1946: 6,
from Gode 1938: 69.

125 MS reads -upassau. Gode corrects to -upastau.

126 Gode omits yo, but it is in the manuscript, and required by the metre.

127 The second marigala verse for the Dana section of the Anu$asanaparvan has the same text
as this in its first three padas.

128 Tt is unclear who this Nilakantha might be. There is some possibility that Nilakantha had
members of his family compose some sections of the commentary for him. Hence this mangala
might have been composed by a younger brother or a son.
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Compare the second marngala verse for the Dipa on the Udyogaparvan:

gopalanarayanalaksmanarya dhiresagangadharanilakanthah'® /
cintmanih sambasivas ca pijya disantu sarve guravo matim me // 2 //
(Upajati)

d. Second marngala verse for the Dipa on the Vanaparvan:

yajjijiiasa labhyate yajiiamukhyair yatraikagryam prarthyate samyamadyaih /
tam seve "ham sadgurum laksmanaryam )
brahma brahmajiianivamsavatamsam // 2 // (Salini)

e. Second marngala verse for the Dipa on the Adiparvan:'*
bahyah'! stenabhibhasi bahir udavasitam pati'** tarko pratistho
mimamsa pratiharyam bhajati gunaganam yasya samkhyati samkhyah /
hripithe yogasuddhe nihitam upanisadvahavrndaih param me
bhagyam Srilaksmanaryo jagati vijayate yasya lesah sivadyah /1 2 //
(Sragdhara)

f. mangala verse for the Vedantakataka, samanvaya section, part three:!*?
dyubhvadyadharabhiimaksaraparadaharo bhasako "nigusthamatro
devaih Sravyo na Sudrair dhavanakaraparajyotirakasadhisthah /
avyakte 'gnyadyajotthe vapusi sa nytamah[?] sarvatha khadihetuh
pumkarta vakyamrgyah prakrtir iti giram gocaro laksmano "vyat// 1 //

(Sragdhara)
g. Second mangala verse for the Dipa on the Sabhaparvan:
Jive bhujih svaparasrstavapuryujeva
yatresataparadhiya nijamayaya va /
srstair upadhibhir asangacitav apista
tasmin mamastu ratir atmani laksmanarye // 2 // (Vasantatilaka)

h. Ninth marngala verse for the Dipa on the Adiparvan:'**
uttanesv iha kosavigrahabalam padyesu naivasritam
gambhiresu na setavo na vihitah kiitananasphotitah /

129" See the previous note.

Repeated as the second marigala verse for the Dipa on the Harivamsa.
Harivamsadipa, marngala vs. 2 reads bahya.
Harivamsadipa, marngala vs. 2 reads yati.
The verse introduces the commentary on Brahmasiitra I.3. The text is unpublished. It is here
cited from SB MS 27519 (Sarasvati Bhavana Library 1961: 78-79), f. 24v.

134 Repeated as the fifth mangala verse for the Dipa on the Moksadharmaparvan and as the
tenth margala verse for the Dipa on the Harivamsa.

130
131
132
133
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na chinna na tamascarananatatir bhaktananahladita
no dina na vibhisanas ca vihitah' srilaksmanaryasritaih // 9 //
(Sardulavikridita)

i. Second mangala verse for the Vedantatatparyanivedana by Govinda, Ni-
lakantha’s son:'3®

gopalasamcintanavitadosah prabodhitah srigurulaksmanena /
vedantatatparyanivedanena svabodhasuddhim karavani satsu // (Upajati)

2. Laksmana’s references to his family and teachers

a. The colophon to the sixth kalapa of the Advaitasudha:'*’

iti Srimatpadavakyapramanaparavaraparinaparamahamsaparivrajakacarya-
Srimaduttamaslokatirthamahamunikypakataksaikaviksitabrahmajiiani-
vamsavatamsadattasirisutalaksmanapanditaviracitayam raghuvamsapara-
paryayasarasvatopanisadvyakhyayam advaitasudhdsamakhyayam videhakai-
valyasamarthano nama sasthah kalapah.

b. Thirteenth verse of the puspika of the Advaitasudha.!'*®

bhasvadbrahmajiianivamsavatamsasrimadgojadattasiviprasiiteh /
hrdyo vidvallaksmanasya prayaso visvesasya pritaye Sasvad astu // 13 /.
(Salini)
c. puspika of the Yogacandrika:'*
visistatarasistasamsadavatamsaganesatas
tatha tadanujad atiprathitavidyanarayanat /
adhitacarakadikah parilasatpayovahini-
pavitritanare pure mahati yas tu devalaye // (Prthvi)

sa dattatanujo ganesaraghunathanamanujo
‘grajah sumativitthalat paramatattvavitsantatau /
Sarannisi samudyato haridisiva sttadyutih
sudhir akrta candrikam atulamatulanugrahat // (Prthvi)

135 The Ganapata Krsnaji edition of the Moksadharma (Khadilkar 1862-1863) reads: nodinas
ca vibhisana na vihitah.

B3¢ Cited from the description in Sastri 1900-1911: 2/175.

137 Cited from BORI MS no. 143 of 1902-07, f. 3r, 1. 3-5. The colophon for the sixth kalapa in
the Alwar manuscript is given in Peterson 1892: 41. The colophon for the first kalapa is given in
Sarma 1944: 72, based on the Bikaner MS.

138 BORI MS kalapa 6, f. 30v, 1. 9.

139 Cited from 10 MS 2753 (see Eggeling et al. 1887-1935: 5/982).
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d. Fifth verse of the puspika of the Advaitasudha:'*

asti prasastavibhavo bhuvi bhiirividyo'*!

vidyotamanagunadhamasamanatasrih /
brahmajiiavamsajaladhir vasudhasudhamsus
tasminn abhiid atimatir budhavisvandthah // 5 // (Vasantatilaka)

142

e. Tenth verse of the puspika of the Advaitasudha:'*
sa laksmano daksinadisy apasya Sriyah sadanandam amandam'* icchan /
kasyam udasinamatih Sarire visvesasevi samayakaroti // 10 // (Upajati)
f. Eleventh verse of the puspika of the Advaitasudha:'*
yah Sukladiksitavineyagane ganeyah
srimadhavakhyavibudhadhigatorutarkah /
vede pituh srutasudhajaladher adhitt
sahityam anyajanusi'*® dhruvam adhyagista // 11 // (Vasantatilaka)

g. Eleventh verse of the marigala for the Advaitasudha:'¥’

yatsangato ‘dvaitasudhasamudre samvisya yadbhavikatamitah smah /
narasvabhavapaharah'® suhyn no narayanah sarvaguruh sa jiyat // 11 //

(Upajati)
h. Sixth verse of the marngala for the Advaitasudha:'#
antahsantamasadhvamse'™ yasya gavo vikasvarah /
Sriramasramam®' asrantam bhasvantam tam samasraye'* // 6 // (Sloka)
1. mangala verse for the Advaitasudha on Raghuvamsa 1.1:'%
ramasramottamaslokamunidvayavinitadhih /
padesu vyafijayisyami padadvitayanaipunah // (Sloka)

140 BORI MS kalapa 6, . 30v, 1. 1-2.
141 So the Alwar MS. The BORI MS reads bhirividya.
142 Alwar MS reads -sudhamsus.
143 BORI MS kalapa 6, . 30v, 1. 6-7.
144 Alwar MS reads amedam.
145 BORI MS kalapa 6, f. 30v, 1. 7-8.
146 Alwar MS reads anyajam api.
47 BORI MS kalapa 1, f. 1v, 1. 7-8.
148 Alwar MS reads -svabhapaharo.
19 BORI MS kalapa 1, f. 1v, 1. 4-5.
150 BORI MS reads antamadhvamse.
151 BORI MS corrected from ramasramam in pencil, probably by Gode.
152 Alwar MS reads upasraye.
153 BORI MS kalapa 1, f. 3r, 1. 11.
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j- Ninth verse of the puspika of the Advaitasudha:'*

mohandha'>karapaharam param'® yad ahur'>” mahaveda'*sirogiro “tra /

yadivapunyair udiyaya kasyam tad uttamaslokayatisamirtyai' // 9 //
(Upajati)

157

k. Twelfth verse of the puspika of the Advaitasudha:'®

tenottamaslokavapurvysankakrpakataksaikaniriksitena /
nirmathya sarasvatasiiktisindhum adyeyam'' advaitasudha vyadhayi // 12 //
(Upajati)

1. Ninth and tenth (?) verses of the margala of the Advaitasudha:'®

uttamaslokapadesu yad vastv adhigatam maya /
vaidikam vastu vagdevyah kathayami'®® hitam purah'** /
kah pasyed uttamaslokakrpalo*®kavivarjitah / (Sloka)

m. Second verse of the puspika of the Advaitasudha: !¢

yeyam'®” kathapatham aparthakam abhyupetya
tattvam Srutismytipuranasadagamanam /
aviscakara raghuvamsakrdasayastham'®
sa nah sada gurupadambujarenur avyat // 2 // (Vasantatilaka)

n. Sixteenth verse of the puspika of the Advaitasudha:'®
tirnavyakaranarnavah sphuradurudvaitiprabandha api
Srimacchankarasinrtaikarasika ye ke 'pi lokottarah /

154 BORI MS kalapa 6, f. 30v, 1. 5-6.

155 Alwar MS reads mahandha-.

136 BORI MS omits param.

157 Alwar MS reads yada dur-.

138 BORI MS reads mahovida-.

159 Alwar MS reads -patiSamiirttya.

19 BORI MS kalapa 6, f. 30v, 1. 8-9.

161 Alwar MS reads adhyeyam.

12 BORIMS kalapa 1, f. 1v, 1. 6-7. The text is disturbed in all MSS here. Either this is simply
a Sloka with six pddas, and the tenth verse has been omitted, or a line is missing. The BORI and
Bikaner MSS both read the first line twice. Alwar has the verse number 9 relating to the quoted
six padas and then jumps to 11.

163 Bikaner MS reads kathayapi.

104 Alwar MS reads rah for purah.

165 Bikaner MS reads -krpaloh-.

166 BORI MS kalapa 6, f. 30r, 1. 8-9.

167 Alwar MS reads yaya.

1% Alwar MS reads -asayatvam.

19 BORI MS kalapa 6, f. 311, 1. 1-2.
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tesam apy upale nipatya vilasaty amnaya'’geyottama-

Slokasri'" caranoditamrtasarid bhityad iyam bhiitaye // 16 //
(Sardilavikridita)
0. Second margala verse for Nilakantha’s Rudrasarasamgrahavyakhya:!”

uttamaslokatirthabdhilabdhasadyuktimauktikaih /
khacita rudrasiiktasya dyotatam dhimatam hydi // 2 // (sloka)

3. Uttamaslokatirtha’s Laghuvarttika with f7ka Laghunyayasudha'”

o

. Colophon of the first adhyaya of the Vedanta section:

iti Srimatparamahamsaparivrajakacaryasrimaduttamaslokatirthaviracitayam
laghuvarttikatikayam laghunyayasudhayam uttaratantre prathamadhyayasya
caturthah padah |

on

. Colophon of the last adhyaya of the Vedanta section:

itisSrimacchuddhanandamunivarakimkarena'* Srimaduttamasiokatirthayatina
viracitayam laghuvarttikatikayam caturtho dhyayah samaptah /

4. Laksmana’s Saracandrika commentary on the Raghavapandaviya

. Kaviraja’s mangala for the Raghavapandaviya, 1.1:'

o

svadhisthanambujarajahpufijapinijaramiirtaye /
icchadhinajagatsrstikarmane brahmane namah // 1 // (Sloka)

b. From Laksmana’s commentary on Raghavapandaviya 1.1:!7

vyatirekalamkaradhvanih. tena samkalpamatrasamagrikavisvasrjam namasya-
ta mayapi tanmatrasamagrika kavyasrstih sukareti vyajyata iti praiicah.

c. From Laksmana’s commentary on Raghavapandaviya 1.1:!77

vastutas tu samsaranarthanivrttiripam mahamohamahimna cetandcetanand-
napraparicatmanavabhasamanam akhandatmatattvam evatra mantavyatveno-
panyastam iti mantavyam.

170 Alwar MS reads vilasan namna ya-.

17l BORI MS reads -sra-.

172 See note 122 above for the source.

173 10 MS 2321, cited from Eggeling et al. 1887-1935: 1/744. See notes 52 and 53.

14 Thus the IO MS. Vajhe’s printed edition of the text gives Suddhananda more of a title:
Srimatparamahamsaparivrajakacaryasrimacchuddhanandamunivarakimkarena.

175 Raghavapandaviya, p. 1.

176 Tbid.

177" Raghavapandaviya, p. 1-2.
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5. Laksmana’s Advaitasudha, the opening statement!”

a. On Laksmana’s ability to churn the sea of Soma:

krpavipakah padavakyamanasanmanabhajam udito guriinam /
majjan mahadvaitasudhasamudre
mando 'pi yan mandaratam upaimi // 12 //  (Upajati)

b. On disclosing Kalidasa’s intention:

satkathaparamarthabhyam'” anuranjayate janan /
asayam'™ kalidasasya vivaritum yatamahe // 8 // (Sloka)

c. On the newness of his commentary:
kasigangatikasv eka navya™' siktir bhavyaloka // 20 // (Sloka)
d. How Kalidasa reflected on the human condition:

saccidanandam advaitam atmatattvam avidyayd's?/

Jjivabhavam ivapadya'®® duhsvapneneva badhyate // 21 //'%
satkarmasuddhacittam'® tat tattvamasyadivedatah /

guriapadistam atmanam avabudhya vimucyate // 22 // (Sloka)

e. Kalidasa’s decision to narrate a story:

ity etac chrutisarvasvam abhisandhaya satkavih /
kalidasah pravavrte katham upadisann'®® iha // 23 // (Sloka)

f. The nondualism of the Raghuvamsa:

ity advaitamrtodgarah saksad evasya drsyate /
ekaiva mirtir ya srstir vedantesv evam'®’ ity api // 28 // (sloka)

g. Kalidasa begins the Raghuvamsa with a marngala verse to the Gayatrt:

ato vadakatharipe prabandhe tra mahakavih /
vadan vedartham anvaha'®® vedamatari mangalam // 31 // (Sloka)

178 Text based on the BORI MS kalapa 1, f. 1v (vs. 1-14ab), f. 2r (vs. 14cd-23a), f. 2v (vs. 23b-
37ab), with readings from Peterson’s description of the Alwar MS (Peterson 1892: 39-41) noted.

7% Alwar MS -paramarthalpam.

180 BORI MS asayam.

81 Alwar MS nadya.

182 BORI MS avidyadya.

18 BORI MS ivapapadya.

18 The Alwar MS has no numbering for the verses numbered here as 21, 22, and 23.

185 BORI MS -citte.

186 BORI MS apadisann.

187 BORI MS vedantesu yam.

188 Alwar MS anvahah.
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h. The GayatrT as containing all the Veda necessary:
parihdyapi'® vedams trin karmani vihitani ca /
gayatrimatram asritya dvijo bhavati nirbhayah // 33 // (Sloka)

6. Laksmana’s Advaitasudha, the overall structure

a. From the introduction to the second kalapa:'*°

samanvayanti vedantah sadadvaita iti sthite /
udyate ra [sic; read sam-?] nirakartum manantaraparahatim // 4 // (Sloka)

b. The anti-Sankhya argument of Raghuvamsa 1.18:"!

avaidikatvam samkhyabhimatayah prakrter yadi /
tat kim artham ajam ekam ityaditi nirasyati // (Sloka)

c. The anti-Bhedabheda argument of Raghuvamsa 1.21:'%

ajiiasya ragato duhkham natmajiiasya viragatah /
bhedabhedadysor vyaktah phalabheda itiryate // (Sloka)

d. Raghuvamsa 1.23 and the subordinate status of other forms of knowledge:'*

asyaivasesasesinya vidhayatiprathiyasah /
Jhatajiieyatamatvam cety udaharati bharatt // (Sloka)

APPENDIX B: UTTAMASLOKA’S GURUS

It may be possible to trace the lineage of Laksmana Pandita’s Advaitin gurus
further, though the evidence does not permit us to make all of the identifica-
tions with equal certainty. In the colophon to his Laghuvarttika, Uttamasloka,
Laksmana Pandita’s principal guru, identifies himself as the servant of the
sannyasin Suddhananda, who was a paramahamsa-parivrajakacarya.'

Uttamasloka also describes himself at the end of the work as inspired to write
it by Visvesvara.!®® This is probably to be taken as a form of homage to Siva as

18 BORI MS parihapyapi.

1 BORI MS kalapa 2, f. 1v, 1. 2-4.

1 BORI MS kalapa 2, f. 4r, 1. 8-9.

92 BORI MS kalapa 2, f. 10r, 1. 5-6.

15 BORI MS kalapa 2, f. 12v,1. 10 — 13r, L. 1.

19 See Appendix A, 3b.

195 visvesvarapreritena Sritavisvesvamiurting | uttamaslokatirthena tatprityai grathitam sphu-
tam //. See 10 MS 2322 /2516, cited from Eggeling et al. 1887-1935: 1/745. This is the third and
final verse of the Laghunyayasudha.
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the principal deity in Banaras, and helps us to locate Uttamasloka there. Many
authors active in Banaras during the period after the rebuilding of the Vi§vanatha
temple at the end of the sixteenth century referred to their wish to please
Visvesvara through their writing. Nilakantha, whose literary career was spent
in Banaras, did so in many of his works. Uttamasloka may even have written
the Laghuvarttika in the Visvanatha temple complex, for in the same verse he
describes himself as sritavisvesamiirti. At the same time, there is some possi-
bility that the inspiration to compose the work came from a sannyasin called
Visves$vara, who might have been his paramaguru, as we shall see. It was not
uncommon for writers to pay homage in a marigala verse in a double-meaning
way, to a deity and a guru bearing the same name.

Suddhananda

In the lists of authors on Advaita compiled by Potter, the name Suddhananda is
listed as the author of two works: a commentary on Sankara’s Gaudapada-
karikabhasya, and a lengthy treatise called the Vedantacintamani, with a com-
mentary, Prakasa.' Little is known about the former work, but a good deal is
known about the latter, whose author is identified in its colophons as Sud-
dhananda Sarasvati or Suddhananda Bhiksu or simply Suddha Bhiksu. Neither
work has a date fixed for it internally. If the author of the Vedantacintamani was
indeed Uttamasloka’s guru, he may have been only a vidyaguru, as he evi-
dently belonged to a different dasanami order.

Visvesvara

In turn, the Suddhananda who was the author of the Vedantacintamani says that
he was a bee buzzing around the lotus feet of his guru, Visvesvara Sarasvat.
Visvesvara too is described as a paramahamsa-parivrajakacarya.'”’ As we

1% For the Gaudapadakarika commentary, see Potter 1983: 582. He cites Biihler 1871-1873:
4/50. That manuscript is described as having 124 leaves, 24 lines, and no date, owner: Lalubhai,
Ahmadabad. For the Vedantacintamani, see Potter 1983: 582. He cites Hall 1859, Mitra 1870-
1895: 6/261-262, and Sarasvati Bhavana Library 1888. Hall estimates the length of his manu-
script at 6,700 Slokas. Mitra estimates the length of his at 7,260 slokas. Sarasvati Bhavana
Library 1888 (MS 430) gives an estimate of 3,000 s/okas. This was a substantial treatise, in any
case.

197 Mitra 1870-1895: 6/262, MS no. 2200: iti Sriparamahamsaparivrajakacaryasrivisvesva-
rabhagavatpijyapadapadapankajabhrngasrisuddhabhiksusamgrhito vedantacintamanih sam-
piirnah.
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noted above, it is possible that Laksmana Pandita was influenced by someone
called Visvesvara.

We know of three Advaitin figures called Vi§ves$vara Sarasvati. The first
Visvesvara is the one to whom Madhusiidana Sarasvati pays homage in many
of his works. Madhustidana also declares in one place that his two main gurus,
Visve$vara and Madhava, had a guru called Visvaveda.

The second and best known Visvesvara Sarasvati composed a treatise on the
dharma of sannyasins, the Yatidharmasamgraha, also known as the Yatidhar-
masamuccaya and by various other titles. The author of this text identifies his
guru as Sarvajiia Visvesa in the mangala verse. A manuscript of this text is
dated by its scribe to 1611-1612 C.E.'*%®

The third Vi§vesvara is known from an unpublished manuscript of a commen-
tary on the Siddhantabindu of Madhustidana Sarasvati. Potter assigns this
Visvesvara a date of ca. 1600, which would be the proper period for the
paramaguru of Uttamasloka.

In the Catalogus Catalogorum, Aufrecht concluded that, as the name visvaveda
means the same thing as sarvajiia, therefore Visvesvara, the guru of Madhu-
stidana, was also the author of the Yatidharmasamgraha, for they both have
gurus whose names mean the same thing.?”’ Since Madhusiidana was a figure
of the mid to late sixteenth century, that identification would put this Visves$vara
into the earlier sixteenth century, which would be too early for him to be the
paramaguru of Uttamasloka. The identification of the first and second
Visvesvaras, though generally accepted, is based only on a surmise about an
epithet of a guru, however, and it is not impossible that the author of the yati-
dharma text might be the same as our third Visvesvara, who wrote the com-
mentary on the Siddhantabindu. We might recall here that Laksmana too wrote
a text that appears to have been about the dharmas of sannyasins. Thus
Laksmana Pandita may have been connected through his lineage to our third
Visvesvara, who may have been the same as the second Vi§vesvara, the author
of the Yatidharmasamgraha, and the pupil of Sarvajiia Vi§vesa.

1% Kane 1975: 1091. The text has been published in the Anandasrama Series. See Gokhale
1928.

19 Potter 1983: 382.

200 Aufrecht (CC 1/587) and Kane (1975: 1224) (and Olivelle 1977: 25, following him) iden-
tify this Visvesvara as the guru of Madhustidana Sarasvati.
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To return to Suddhananda, a sannydsin with that name is also mentioned by
Svayamprakasa Yati, the prominent Advaitin author of the early seventeenth
century, that is, of the same period as Uttamasloka. In a Tanjore manuscript of
his commentary onthe Advaitamakaranda, the Rasabhivyaiijika, Svayamprakasa
mentions among his gurus a Suddhananda.®! If this is the same Suddhananda
to whom Uttamasloka does homage, then Svayamprakasa Yati and Uttamasloka,

both of whom frequented Banaras, would have been satirthas.*
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