An Interpretation of Baudhayana-dharmasiitra

2, 11, 26
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In an article entitled “The Buddha’s Bock of Genesis,” which appeared
in a special issue of the Indo-Iranian Journal in honor of Prof. K.R. Norman
(I1J 35 [1992] : 159-178), Prof. Richard Gombrich takes up the AgaAfiasutta
found in the Pili canon, and sets forth several interesting ideas concerning
the construction and background of that Sutta.

The most important point of Gombrich’s study is that the Buddhist
Sutta alludes to particular Brahmanical scriptures at crucial points, which
are used effectively by the Sutta author for the parodistic purpose of ren-
dering ridiculous the Brahmin claim to superiority. One such Brahmanical
passage that Gombrich suggests is used by the AS author in this way is
Baudhayana-dharmasatra 2, 11, 16-26." This Baudhayana passage has
several expressions in common with AS 22 and shows some parallelism to
it, even with regard to general contents.” For example, in the correspond-
ing section \in the AS we find ancient Brahmins who led a pure life as
ascetics devoted to meditation, before degenerating into mere professional
reciters of Vedic texts. The passage in the BDAS consists of several rules
pertaining to the life of the wandering ascetic (parivrajaka). In Baudhayana’s
scheme, this description of parivrajaka life forms part of a comprehensive
representation of the so-called a$ramas, found in BDARS 2, 11, 9-26.2
Gombrich calls special attention to BDAS 2, 11, 26, where Baudhiayana
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appears to conclude his description of the parivrajaka-a$rama. The text

of this satra, which I quote with Biihler’s translation, runs as follows :
apavidhya vaidikani karmany ubhayatah paricchinna madhya-
mam padam samslisyamaha iti vadantah (BDAS 2, 11, 26).9
[Ascetics shall] say, “Renouncing the works taught in the Veda,
cut off from both [worlds], we attach ourselves to the central
sphere (Brahman)” (Biihler 1882, p. 260).

With regard to the siitra which I have just quoted, Gombrich makes
the following statement : “There are so many points of interest in the
Baudhidyana passage [i.e., BDAS 2, 11, 16-26] that it would deserve an
article to itself; he [Baudhayana] goes on to say in siitra 26 that the
ascetics he is describing reject Vedic rites and say that they are adhering
to the middle path, delimited to both sides......, which sounds like an
allusion to the Buddhists, even if the passage as a whole may be giving a
more composite picture. (There are also variant readings to consider.)”®
In a more recent article, entitled “Why is a khattiya called khattiya ?—The
Aganfia Sutta Revisited,” Gombrich again says that “the brahmanical text
[i. e., BDAS] shows awareness of Buddhists.”® Judging from these state-
ments, Gombrich obviously regards the contents of the above-cited siitra
to be expressing the inner spiritual state of Buddhist monks, who share
not a few characteristics with the Brahmanical renouncers.

If Gombrich is right, then the siitra should be treated as hitherto
unnoticed testimony that a Dharmasiitra author was already acquainted
with Buddhism. This valuable evidence could then be used to help in fur-
ther elucidating chronological and other important problems concerning the
re]ationship between Buddhism and Brahmanism. Even if, on the contrary,
the sitra does not contain any of the Buddhist elements assumed by
Gombrich, the question still remains as to the -exact identity and character
of the renouncers dealt with by Baudhayana. In either case BDAS 2, 11,
26 deserves more detailed investigation. In the present article I would like

to reexamine Gombrich’s ideas, and propose my own interpretation of the
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stitra by analyzing the text from various viewpoints.

N

BDAS 2, 11, 26 contains statements by a certain class of renouncers
about their own condition. What they say about themselves amounts to two
points : (1) they have already abandoned Vedic rites (literally: Vedic ac-
tivities), and (2) they are cut off from both sides and now attach them-
selves to the middle state. The first point, i.e., the abandonment of Vedic
rites, applies perfectly to the lifestyle of Buddhist monks, who are prohibited
from performing any kind of sacrificial rites. As for the second point, the
expression “middle state” reminds us almost automatically of the important
Buddhist principle of the “middle path.” Obviously it is just this expression
(madhyamam padam) that induced Gombrich to regard the satra as allud-
ing to Buddhists.

The Pali designation for the middle path attested to in a good number
of canonical passages is “majjhima patipada.” The most important passage
in which the term majjhima patipada occurs is no doubt Mahavagga 1,
6, 17. This Vinaya passage makes up the opening part of the Buddha’s
famous sermon, shortly after his attaining enlightenment, delivered to a
group of five former coascetics, who then become his first disciples. Here
the Buddha first refers to indulgence in sense-pleasure and addiction to self-
torment as the two extremities to be avoided by monks, and then enjoins
his audience to follow the middle course (majjhima patipada), which is
free from both extremities. In a subsequent passage, this middle course is
identified by the Buddha as no less than the noble eightfold path (ariye
atthangiko maggo) itself. Although even in the Pali canon majjhima pa-
tipada acquires various connotations, which sometimes differ according to
context,” it generally denotes something — whether a philosophical concept
or an ethical standpoint — that takes an intermediate (middle) position

between two opposites, transcending both.
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In BDAS 2, 11, 26, those renouncers who hold fast to the middle
position (madhyamam padam) are also said to have been cut off from both
sides (ubhayatah paricchinnalh]). From the context, we may infer that
the expression “both sides” means those dualities which must necessarily
be overcome by the renouncers, although we cannot specify the particular
dualities. So, in the sitra as such, there does not seem to be any element
that can be brought forward as evidence against Gombrich’s supposition
that the text alludes to Buddhist renouncers. This, however, does not suffice
as definite proof. Several problems still remain to be considered, before we
can arrive at a solid conclusion about the renouncers of which the sitra

speaks.

As Gombrich briefly remarks at the end of his statement cited above,
we are to “consider the variant readings” of the passage contained in the
sitra. So it is now necessary to make a brief survey of as many such
readings of the passage as we can gather from various editions and trans-
lations of the BDAS as are available to us.

The entire text of the BDAS has been edited twice by Hultzsch, first
in 1884 and again in 1922. To my regret, Hultzsch’s first edition is not
available to me, and I am therefore not able to give an exact account of
the materials used by him in the preparation of that edition. However,
from a certain remark Hultzsch makes in the introduction to his second
edition, it appears that he had at least three MSS (designated M, D, K)
at his disposal when he edited the text of the BDAS for the first time.®
Of these, the most important is an old MS in grantha-script, designated as
M, which served him constantly as the basis of both the first and second
editions. In preparing the second edition, he consulted seven other MSS
(B,S, N, P, H G, Cs), and one modern edition (Cm).” Among these

additional materials, both Cs and Cm are furnished with a commentary
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by Govindasvamin, called the Bodhayanadharmavivarana.

The publication of Biihler’s English translation of the BDAS took place
in 1882, and so precedes that of Hultzsch’s first edition. This translation
is not based on any printed edition but on six MSS of the siitra text and
two copies of Govindasvamin’s commentary. Bihler divides these materials
into two groups: northern (D, P, B, Bh, K), and southern (M, CI, CT).
He then further divides the MSS belonging to the northern group into two
subgroups, separating out K, which can be distinguished in some respects
from the four other MSS. Of the two copies of Govinda’s commentary
(CIL, CT), the former also contains the siitra text.!” According to Biihler,
M, which is very close to the copy commented on by Govinda, “gives on
the whole the best form of the text,” and he uses it as the basis of his
translation. Nevertheless, in not a few cases he sets aside the readings of
M in favor of those offered by the MSS of the northern group. Among
the materials of this group, D alone was of real value to him, as P, B,
and Bh are undoubtedly dependent on it.!?

The materials we have just surveyed show significant divergence with
regard to the location of sitra 2, 11, 26. With the aid of the relevant text-
critical notes made by Hultzsch and Biihler, we can, for the purposes of
our present study, rearrange their materials into the following three groups,
each representing remarkably different treatments of the satra.

1. Hultzsch: H, G, Cs, CM
Biihler: CI, DT
Most probably M, which served Hultzsch as the basis of his two
editions, can also be classified in this group. As far as our siitra is
concerned, this group represents the text commented on by Govin-
da, which was adopted by Hultzsch and Biihler as the basis of their
respective editions, translation and interpretations. In this group,
therefore, the satra is located immediately after those dealing with
the life of the parivrajaka and has the same reading as that quoted

above on p. 182.
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2. Biihler: D, P, B, Bh.
QOur siitra is not found in these MSS.
3. Bihler: M, K
Hultzsch: B, S, N, P
One or both of two of the three MSS Hultzsch consulted in
preparing his first edition (D, K) also seem to belong to this group.
In these MSS, our siitra is not found in the place it is located in
the MSS and the editions belonging to group 1. Instead, in the
MSS that comprise this third group, the long passage, which con-
tains our sitra with only slightly different readings, is located
just after the enumeration of the four a$ramas (2, 11, 12)'® and
before the subsequent sitra on brahmacarin (2, 11, 13).

Now our indispensable task is to examine the passage that is found
only in the MSS of the third group.!® It is regrettable that the whole text
of the passage is printed only in the appendix to Hultzsch’s first edition. In
his second edition, he simply refers back to that appendix and then regis-
ters the variants of the passage offered by his newly acquired MSS, i.e.,
N, P, B, S, in his note to satra 2, 11, 12. On the other hand, in his note
to the siitra, Bithler gives the full text of the same passage, which he
restored by means of M and K. Comparing this text in Biihler with the
just-mentioned variants of N, P, B, S given by Hultzsch, we can easily
ascertain that the text which the latter presupposes in giving the variants
is the same as that in Biihler’s note. Biihler’s translatory note in which he
reproduces the whole passage in question runs as follows:

K. omits this Siatra [scil. BDAS 2, 11, 12]. After it M. and K.
have the following passage: “brahmakarino ’tyantam &tminam
upasamgrihya 'karyan bruvate vane sramyantyeke [yamtyete, K.]
savaneshvapa upasprisanto vanyeninnenaikdgniz [nyenannena
naikignim, K.; vanyenaikanas, M.] guhvanak [guhvas, M.] satya-
syaike karmani [karmazni, M.] anagnayo ’niketana’ [tvah kam,

K.] kaupinakkhidania varshisv ekastha uddhritaparipatabhir
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adbhik karyam [apakaryam, M.] kurvanah [kurvanas tatroddha-
ranti, K.] sannamusale vyangdre nivrittasaravasampate bhiksha-
ntah sarvatah parimoksham [parimeke, M.] apavidhya vaidikani
karmiany abhayatah parikkhinna madhyamam padam upaslishya-
maha iti vadanto.” The commentary gives a few portions of this
passage further on. Irrespective of minor corruptions, it gives
no sense in the place where it stands, and it seems probable
that we have to deal with a confused and badly corrupted text,
which Govinda arranged either as seemed good to him, or on
the authority of better MSS. (Biihler 1882, p. 258)

The passage quoted by Biihler in his note to sfitra 12 describes the
respective lifestyles of brahmacarin, vanaprastha and parivrajaka. This
means that, in the MSS belonging to the third group, we find two different
versions of the three a$ramas, and that version B comes down to us inser-
ted just betore the sdtra on brahmacarin of version A. According to the
Hultzsch edition, the latter begins with siitra 12 and ends with sitra 25
(or satra 26, if we regard it, as do Biihler, Gombrich, and others, as cons-
tituting the conclusion of the parivrajaka section.)

Examining the two categories of siitras we notice that the greater part
of description B is comprised of phrases and sentences also found in des-
cription A, i.e., savanesv apa upasprianto (sitra 15), kaupinacchadanalh}
(19), varsasv ekasthalh] (20), uddhrtaparipatabhir adbhih karyam lapa-
karyam, M] kurvanah [kurvanas tatrodaharanti, K\ (25), sannamusale
vyangare nivrttasaravasampate bhiksantah (22), apavidhya vaidikani kar-
mani abhayatah paricchinnna madhyamam padam wupaSlisyamaha iti va-
danto (26). On the other hand, in investigating several dharma-works for
passages that might possibly throw some light on the formation of version
B, we notice a certain textual parallelism between that version and some
of Apastamba’s rules for the life of parivraja. In order to examine this
parallelism more closely we now place these two passages side-by-side to-

gether with the corresponding parts of Biihler’s translation of the ApDAS.
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as$rama description found in some MSS of BDAS (version B)
anagnayo ’niketanah [tvah kam, K.] kauptnacchadana...... (above
p- 186, 1. 1-2 from the bottom)
sarvatah parimoksam |parimeke, M.] (p.187,1.3)
apavidhya vaidikani karmany abhayatah paricchinna madhya-
mam padam upadlisyamaha iti vadanto (=BDhS 2, 11, 26)
(p.7, 187, 3—5)

ApDhS 2, 9, 21, 10-13)'®
anagnir antketas syad aSarmasarano munih...... o)
tasya muktam acchadanam vihitam. (11)
sarvatah parimoksam eke (12)
satyanyte sukhaduhkhe vedan imam lokam amum ca parityajya-
tmanam anvicchet. (13)

He [scil. parivrija] shall live without a fire, without a house,
without pleasures, without protection......[10]

It is ordained that he shall wear clothes thrown away (by others
as useless). [11]

Some declare that he should go naked. [12]

Abandoning truth and falsehood, pleasure and pain, the Vedas,
this world and the next, he shall seek the atman. [13] (Biihler
1879, p. 154)

MS M offers the variant “......parimeke” in the second sentence of the
just-cited part of version B. Although this variant itself is a corruption, it
demonstrates the presence of the quantifier eke in the original reading of
the sentence. This, therefore, must have been identical with Apastamba’s
stitra 12. This siitra, in which the concensus of some (eke) dharma-teach-
ers contemporaneous with Apastamba is quoted, is of only supplementary
nature, and presupposes the existence of a precedent sitra (11), in which
a more common rule on the same subject had been laid down. In version

B, however, nowhere do we find a sentence corresponding to siitra 11 by
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Apastamba. This alone is sufficient to rule out the possibility of vesion B
being the source of Apastamba’s satras 10-13. Rather, the Apastamba
siitras — or some unknown text closely related to them — were among
the materials used by the author of version B.

At first glances, this state of affairs would induce us to assume that
BDHAS 2, 11, 26, which is virtually the same as the concluding sentence
of version B'®, would be interpreted following ApDAS 2, 9, 21, 13. Based
on that, the phrase “wubhayatah paricchinnalh]” would be taken as ref-
erring to the spiritual state of those ascetics who are liberated from such
dualities as exist between truth and falsehood, pleasure and pain, this and
the next world; while the expression “madhyamam padam” would be
understood as denoting the innermost self (atman) to which the same
ascetics should adhere. According to this interpretation, the utterances
of the renouncers in the siitra of Baudhayana belong to the same class of
ascetics as do the parivraja dealt with in Apastamba’s sitras cited just
above. I have, however, some reason to doubt this identification, plausible
as it appears at first sight.

Firstly, the almost exact verbal coincidence between Apastamba’s
sitras 10 and 12 and their counterparts in B-version is not found between
the next Apastamba siitra and the sentence identical with BDAS 2, 11, 26.
In the latter case, the parallelism between the two texts is confined to the
sphere of logical structure underlying their contents. Such a state of affairs
would hardly have been brought about had Apastamba’s siitras been the
sole source of material of the author of B-version in fabricating the passage
now under discussion. Rather, this passage seems to have come into being
not only through borrowing from Apastamba’s siitras but also through
the influence of a text unknown to us, in which the renouncers might not
necessarily have been represented as the classical type of parivrajas.

Secondly, the presence of the quantifier eke, already ascertaind in the
sentence corresponding to Apastamba’s siitra 12, might provide us with

some clue as to how the author of the version B interpreted Apastamba’s
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sitras 12-13. In version B we find this word employed in three different
sentences. In the first two instances (see p. 186, 1l. 2, 5 from the bottom), it
is evident that eke (m. pl. nom.), referring to forest-hermits and wandering
ascetics respectively, indicates people who fall under the category of a special
aérama. On the strength of this analogy we may attribute a similar sense
to the third instance of the word in the sentence “sarvatah.parimoksam
eke.” This sentence should then be translated: “Some people [strive to attain]
perfect liberation from all [sorts of worldly attachments],” and the subsequent
sentence (=BDAS 2, 11, 26) should be understood as the saying of those
people indicated by eke.

When the author of version B incorporated Apastamba’s siitra 12 into
his own text, he apparently took the word parimoksam — which in the
original context of the ApDAS meant nothing other than the nakedness
of parivraja-ascetics prescribed by some (eke) dharma-teachers' — in the
more usual sense of liberation. Consequently, he treated the whole passage
in sttras 12-13 in such a manner, as though it referred to a special
group of renouncers different from parivrajakas. Such manipulation of
Apastamba’s passage by the author of version B seems to have been mo-
tivated by the occurrence of eke in Apastamba’s sitra 12, on the one hand,
and by the analogical relationship between sfitra 13 and the last sentence
of his composition, on the other. We might furthermore speculate that this
sentence had already existed in a form not essentially different from BDAS
2, 11, 26, and the author of version B made use of it as one of his text-
materials.

So far our attention on the sitra has been focused on the last sen-
tence of version B of Baudhayana’s a$rama-description. The same ‘sen-
tence, located at the end of version A, still remains to be examined.

In that version of Baudhiyana’s a$rama-description, being the text
adopted by Hultzsch and translated by Biihler, the stitra is preceded by a
set of precepts for wandering ascetics or “parivrajaka” (BDAS 2, 11, 16-
25). Any scholar who has ever commented on this siitra including Biihler
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and Gombrich apparently took it for granted that the siitra constitutes the
last member of the sttra-group on parivrajaka.'® This naive presupposi-
tion should be called into question on the grounds of a grammatical in-
congruency found between siitra 26 and the preceding sentences. For, in
siitras 16-25, in which all nouns and verbs referring to parivrajaka appear
in the singular, we do not find a single word that can be identified as the
subject of the plural verb-forms “samélisyamahe” and “vadantah” in sutra
26. In other words, the sitra stands isolated from the context of the pari-
vrajaka-passage comprising sitras 16-25. We need not, therefore, regard
the renouncers of siitra 26 as the same type of ascetics as the parivrajakas
dealt with in the passage that precedes it. The present condition of the
text-materials of the BDAS surveyed above (see pp.184-187) makes it
almost impossible for us to disentangle the intricate problems including the
relationship between the two versions of Baudhayana’s a$§rama-description.
In the presence of some confusion in B, viewed against the well-ordered
representation of A, we are inclined to regard B as mere a clumsy inter-
polation made by some later scribe into the more original text of A.
Indeed, as far as the MSS and the editions of the third group (see p.186)
are concerned, B always finds itself inserted into A between siitra 12 and
stitra 13.

On the other hand, we cannot entirely dismiss B. As even Biihler
suggests (see p.187), it is not quite unthinkable that Govinda arranged a
preexisting text of B “either as seemed good to him, or on the authority
of better MSS”. According to this, B represents a more original version
of Baudhayana’s discourse on the a§ramas than does A, which acquired
its present form only as the result of Govinda’s editorial activities.'®

Be the matter as it may, our texts do not afford any solid basis on
which to decide the priority of one version over the other. This problem of
priority, however, does not substantially affect our inquiry into the character
of the renouncers dealt with in BDAS 2, 11, 26. For, whichever the case,

our siitra does not seem to form an integral part of Bandhiyana’s a$rama-
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description. In view of the considerations made so far, it is far more likely
that the stitra was brought into its present position in both versions from
some different context, and that in that original context the sitra did not
necessarily represent the ascetics of parivrajaka-type, but possibly a certain
distinct group of renouncers whose lifestyle did not fall neatly into any ca-
tégory set up by the a$rama-theory.

So far we have discussed BDAS 2, 11, 26 in respect to its relationship
to Baudhadyana’s rules on parivrajaka. Now that it has become quite pro-
bable that the sfitra was only secondarily brought into connection with
these rules, there seems to be no other way of gaining insight into the
contents of the siitra than to seek for some clue outside the parivrajaka-
passage of Baudhayana.

Crucial to interpreting the sfitra is what we are to make of the ex-
pression “madhyamam padam” found in it. In several branches of Sanskrit
literature we find examples of such adjectives as madhya, madhyama, ma-
dhyastha, indicating the attitude of neutrality, indifference or impartiality
towards one’s neighbours, partners, or environment.?” However, in extant
early dharma-works, i.e. the Dharmasiitras ascribed to Gautama, Baudha-
yana, Apastamba and Vasistha, there is no instance where “madhyamam
padam” or similar expressions are employed in reference to the life of
ascetics and renouncers.

Only in a verse of Manusmyrti, a work which should probably be dated
later than the Dharmasiitras just mentioned, we find the word “madhya-
sthyam.” In this and a subsequent verse, quoted below together with
Bithler’s translation, Manu deals with the life of a certain class of aged
householders:

maharsipitydevanam gatvanrnyam yathavidhi/
putre sarvam samasajya vasen madhyasthyam asritah|| (Manu-
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smyrti 2, 257)

ckakr cintayen nmityam vivikte hitam atmanif

ekaki cintayano hi param $reyo ’dhigacchatil| (2, 258)

257. When he has paid, according to the law, his debts to the
great sages, to the manes, and to the gods, let him make over
everything to his son and dwell (in his house), not caring for
any worldly concerns.

258. Alone let him constantly meditate in solitude on that which
is salutary for his soul; for he who meditates in solitude attains
supreme bliss.

The fourth adhyaya of the MSm consists mainly of rules concerning
several aspects of the lives of snatakas and householders. In the verses just
quoted, located in the concluding part of the same adhyaya, Manu pre-
scribes a certain kind of renunciatory life for those aged householders who
are no longer capable of performing the duties ordained for them as heads
of families.

Biihler is not quite correct when he comments on verse 257 that it
“describes, as Medhatithi points out, a kind of informal samnyasa.” For,
according to Medhatithi’s own statement, it is just “another” kind of hou-
seholder who is dealt with in the verse (grhasthasyaivedam prakaranta-
ram ucyate). What Medhatithi really says about the verse is that it de-
scribes a certain type of householder who, after having fulfilled his duties
towards great sages, manes and gods, transfers every household-occupation
to his adult-son and continues to live in his own house. With the excep-
tion of Ramacandra, who apparently holds the subject of the verse to be
a forest-hermit, all the important commentators of the MSm seem to agree
with Medhatithi’s assumption that the verse refers to aged householders
who still stay in their homes even after they abandon Vedic rites and
worldly engagements. For the moment, we have no clear idea of what
Medhatithi means by “another kind of householder” (grhasthasya......pra-

karantaram). In any case, we cannot bring this type of renouncer into the
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strict concept of grhastha; nor does he fall into an exact category of one
of the other asramas.

Under these circumstances it is particularly noteworthy that Sarvajfia-
nardyana, a commentator on the MSm, identifies the aged householder
described in MSm 4, 257-258 as Vedasamnyasika. This term occurs only
once in MSm. Namely, in MSm 6, 56, a special class of renouncers are
designated as Vedasammnyasikas, and in the subsequent verses their mode:
of life is represented in some detail. Examining the contents of MSm 6,
86, 94-96, the text runs as follows:

esa dharmo ’nu$isto vo yatinam niyatatmanam/

vedasamnyasikanam tu karmayogam nibodhatal| (MSm 6, 86)

da$alaksanakam dharmam anutisthan samahitah/

vedantam vidhivac chrutva sammnyased anrno dvijah/| (6, 94)
samnyasya sarvakarmani karmadosan apanudan/

niyato vedam abhyasya putraiSvarye sukham wvaset|| (6, 95)
evam samnyasya karmani svakaryaparamo ’sprhah/
samnyasendpahatyainah prapnoti paramam gatim|] (6, 96)

86. Thus the law (valid) for self-restrained ascetics has been
explained to you; now listen to the (particular) duties of those
who give up (the rites prescribed by) the Veda.

94. A twice-born man who, with collected mind, follows the tenfold
law and has paid his (three) debts, may, after learning the Ve-
danta according to the prescribed rule, become an ascetic.

95. Having given up (the performance of) all rites, throwing off
the guilt of his (sinful) acts, subduing his organs and having
studied the Veda, he may live at his ease under the protection
of his son.

96. He who has thus given up (the performance of all rites, who
is solely intent on his own (particular) object, (and) free from
desires, destroys his guilt by his renunciation and obtains the
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highest state. (Biihler pp. 214-216)

According to the verses just quoted a Vedasamnyasika is an old man
who is no longer indebted to any kind of being and who, after abandon-
ing the obligatory activities of a householder, lives in comfort under the
authority and protection of his son. So far what MSm 6, 86, 94-96 says
about the life of a Vedasamnyasika coincides with the contents of MSm
4, 257-258. There is no doubt that both of these groups of verses have
as their subject the same class of renouncers called Vedasamnyasikas.*”

As for the religious practices connected with the life of a Vedasam-
nyasika, MSm 4, 257-258 refers only to meditation, without listing any
other concrete activity. MSm 6, 86, 94-96, on the other hand, provides
somewhat more detailed information, consisting of the study of Veda, inclu-
ding the Upanisad-s (Vedanta), and the cultivation of ‘ten items of inner
morality designated collectively as da$alaksanaka-dharma.®®

According to Manu, however, the Vedasamnyasika is not the sole
cultivator of dadalaksanaka-dharma. For the cultivation of these ten items
of morality, a list of which appears in verse 6, 92,is enjoined in the verse
that precedes it on all the twice-born men belonging to any of the four
life-stages (a$rama) ; and the verse that follows it further says that Brahmins
who study and observe the tenfold dharma attain to the highest state
(parama gati). Almost the same list of ten items is given by Yijhavalkya
in one of the verses in which he lays out rules for the life of a yogin.?®
In this verse (Y.Sm 3, 66) these items are collectively called sarva-dharma,
‘because, as the foregoing verse suggests,*” they are to be practised by
everyone without regard to the aérama to which one belongs.

We can gather a number of passages from the Dharmasitras as well
as the Mbh which contain enumerations of moral virtues similar to those
described by Manu and Yajiavalkya. Some of the ideas underlying these
passages seem to have been developed by a special group of Brahmanical
thinkers who maintained a critical attitude towards the then prevailing

aérama-theory. At any rate, these passages deserve careful and comprehen-
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sive study, which must be reserved for another opportunity. For the pre-
sent, I only suggest that in some of the said passages the emphasis on
inner morality has been brought into connection with the reaffirmation of
the householder-life, and the outer criteria of renunciatory a$ramas are
rendered relatively unimportant as inner morality becomes the essential
means of attaining liberation.

It is just this ideal process that we detect in the background of Manu’s
verses now under consideration, where the verses that precede the exposi-
tion of the tenforld dharmn, i.e., MSm 6, 87-90, are almost entirely de-
dicated to the glorification of the grhastha-a$rama. These verses first enu-
merate the four orders of life (@$rama) (6, 87 ab), and then exalt the order
of householder (grhastha) above the other three (89c). The arguments
for the superiority of the grhastha advocated by Manu are that those be-
longing to the other three a$ramas inevitably need the support of the
grhastha for the maintenance of their own lives (89d), and each of the
three other a$ramas springs from the householder (87 cd) and culminates
in it (90).

Traditionally, the life of the Vedasamnyasika had not attracted the
attention due to it by experts on the Dharma$astra; if touched upon at
all, it was done only incidentally.?® The first scholar to notice the impor-
tance of this institution, and throw ample light on it was Prof. Patrick
Olivelle. The present article owes quite a lot to his penetrating investiga-
tion of the relevant passages. As Olivelle correctly points out, the Veda-
samnydasika appears in MSm as “retired householder who aspires to ho-
liness without resorting” to the houseless life of ya#i and vanaprastha?®
It then follows that the householder eulogy in MSm 6, 87-90 is by no
means an interpolation haphazardly placed within the description of the
Vedasamnyasika by a redactor, but stands in close and intrinsic connec-
tion with the ideal of this special type of renouncer. So according to MSm,
at least, the life of the Vedasamnyasika represents an institution designed

for those twice-born males who, in their conviction of the indespensability
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and the superiority of householder-life, wish to retain some aspects of hou-
seholder even after retirement from ritual and worldly activities.?” Thus
Olivelle suggests, it is an institution that permits a person to remain a hou-
seholder all his life.?® This essential character of the Vedasamnyasika
should always be borne in mind when examining referrences to the same
institution in texts other than MSm.

In the Y.Sm, just after a long discourse on the paths leading to final
liberation, we find the following verse, based on VijhaneS§vara and some
other commentators:

athavapy abhyasan vedam nyastakarma vane vasan/
ayacitast mitabhuk param siddhim avapnuyat|/| (YSm 3, 195)

Olivelle is not far off the mark when he remarks that Yajfiavalkya
here refers to a state similar te that which is described in MSm 4, 257-
258.29 Vijnanedvara’s reading of the second pada, “vane wasan,” is adopted
by Losch in his edition and still followed by Olivelle. For this reading we
find the variant “...... sute vasan” in the text commented on by Visvaripa.
This variant found in the oldest extant YSm-commentary, no doubt re-
presents the original reading. We can, therefore, translate the whole verse
as follows: .

Or even a man who has abandoned his [Vedic] rites, is moderate
in eating the food which he gets unasked, and lives under the
care of his own son studying the Veda can attain to the highest
perfection.

It is certain that the type of recluse here referred to by Yajiavalkya
is the same as that which Manu calls Vedasamnyasika. Immediately fol-
lowing the above verse is one in which Yajiiavalkya describes the ideal
life of householder. 4

nyayarjitadhanas tattvajfiananistho ‘tithipriyah/
éraddhakrt satyavadi ca grhastho ’pi vimucyatef| (YSm 3, 196)
Even a householder attains liberation, if he earns his property by

just means, devotes himself to the [highest] truth and entertains
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his guests with pleasure, if he [regularly] offers oblations to his
ancestors and speaks only truth.

These two verses, which are complementary to each other in content,
appear to have been arranged together with the intention of conveying the
idea that those pious householders — who fulfill their religious and social
duties with honesty and in devotion to the truth and whose last years are
passed as a Vedasamnyasika — can attain to final liberation without re-
sorting to the homeless lifestyles of forest-hermit and wandering ascetics.®

We now return to BDAS 2, 11, 26 in order to reconsider its contents
in light of these new observations. This siitra, as long as it is viewed
apart, remains ambiguous with respect to the exact identity of the recluses
referred to in it. We can rid ourselves of these ambiguities by placing the
sitra alongside the above-cited passages of Manu and Yajfiavalkya. The
first part of the sentence put into the mouths of the recluses, “apavidhya
vaidikani karmani” obviously indicates the same act of renunciation ex-
pressed in MSm 6, 95a, %6 a as “samnyasya sarvakarmani’ and “evam
samnyasya karmani” respectively. The remainder of the same sentence,
“ubhayatah paricchinna madhyamam padam samSlisyamahe” corresponds
to “madhyamam padam aéritah” in MSm 4, 257 d.

In view of these correspondences, there is no need at all for us to
suppose a non-Brahmanical background for the contents of BDAS 2, 11,
26. We may further assume that the type of recluse dealt with in the sdtra
is identical to the one described in the above-quoted passages by Manu
and Yajfiavalkya, and given in MSm 6, 86, namely, the special designa-
tion of Vedasamnyasika. This identification has the virtue of laying claim
to much higher degree of probability or persuasiveness than does the one
suggested by Gombrich. A reference to Vedasamnyasikas can find its way
far more easily into a Brahmanical dharma-text than any allusion to Bud-

dhist mendicants.
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We have so far left unanswered the question regarding the exact mean-
ing of “madhyamam padam” in Baudhayana’s siitra. We can hardly hope
to give any definite answer to this question, because the context provides
us no clue concerning the connection between “both sides” (ubhayatah)
and the “the middle position”, which is juxtaposed to those sides in the
same sentence.

According to Govindasvamin, the middle position denotes the inner-
most self,?” Biihler translates it as “the central sphere (Brahman).” Such
inferpretations are problematic, unless we come across an unmistakable
instance of madhya or other semantically related words qualifying or sig-
nifying brahman-atman. As for the parallel “madhyasthyam,” the interpre-
tations made by commentators on, as well as modern translators to, MSm
do not differ essentially from one another. They are all inclined, more or
less, to regard the word as signifying the inner state of mind of the re-
nouncer, 1. e., his unselfishness, his detachment from sensory objects or his
indifference towards worldly affairs.

The considerations made above on the life of Vedasamnyasika rather
points to quite a different understanding of the “madhyamam padam” and
“madhyasthyam.” Both expressions seem to me to be derived from a cer-
tain character of neutrality which adheres to the position of the Vedasa-
mmnyasika as opposed to several different lifestyles of the twice-born males.
As we have already observed, a Vedasamnyasika is neither a householder
in the narrowest sense nor a homeless renouncer. He has, on the one
hand, withdrawn once and for all from the activities pertaining to a house-
holder; on the other hand, he has not entirely cut off his connection with
his household, but still remains under the care of his son, thus retaining
some aspect of householder. This attitude of neutrality should be ascribed

to neither his indecisiveness nor his indolence, but rather to his firm reso-
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lution to terminate his own life to no other status than that of ex-house-
holder. From the verb “samslisyamahe” by which the Vedasamnyasikas
express their total and decisive adherence to “the middle position,” we might
infer a strong confidence in the superiority of this chosen lifestyle over
the other modes of renunciation.
As a consequence of all these considerations, I would like to propose
the following interpretation of BDAS 2, 11, 26:
[There is a class of retired householders] who say, “Throwing
off the activities [prescribed] in the Veda, being cut off from
both [i. e., the status of active householder and that of homeless
renouncer] we attach ourselves entirely to the middle position

[of Vedasamnyasika].”

The sitra following BDAS 2, 11, 26 runs:
aikasramyam tu acarya aprajananatvad itaresam (BDAS 2, 11,
20
But [according to our] teachers, there is only one [true] order
[of householder], because the other [three] orders do not beget
offspring.

Here Baudhiayana comes out against the theory of four a$ramas. He
asserts the indispensability of householder-life which, according to his opin-
jon and those of his teachers, is the sole genuine a$rama; the other three
aéramas are rejected because they do not fulfil the duty of begetting
progeny.

A -general survey of sitras 28-34, with which Baudhiyana concludes
Ehanda 11, should suffice to recognize that this siitra-group is a patchwork
made from several different sources. In siitra 28 Baudhdyana relates the
story of how Kapila Prahladi invented the four orders during his conflict
with the gods. Baudhiyana cites this story about the origin of the a$rama-
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theory only to refute it in the next siitra (29) because it lacks Vedic au-
thority. Satras 30-31, and 32 have already been noted as citations from
TBr 3,12, 9, 7 and RV 10, 71, 9, respectively, while sitra 29 alludes to
TS 5, 7, 2, 3. Further we find sttra 34 in ApDAS 2, 9, 24, 8.

Obviously some larger collection of heterogeneous text-materials related
to the theme of householder-life and its superiority were at Baudhayana’s
disposal. When composing siitras 28-34, he had only to select some verses
and prose-sentences from this collection, to support and supplement the
idea he expresses in sitra 27. We need not regard this collection to have
existed in a fixed literary form; perhaps it consisted of a loose series of
shorter texts on the topic of the garhasthya which Baudhayana had learned
by heart.

We have already observed that the life of the Vedasamnyasika —
who, as Olivelle rightly remarks, is essentially a retired householder —
is closely associated with the idea of the indispensability and superiority
of householder-life. On the grounds of this observation, we can go so far
as to assume that sitra 26 originally belonged to the said collection of
texts which served Baudhiyana in composing siitras 28-34. On this assump-
tion, siitra 26 should originally have been located not before siitra 27 but
somewhere among sitras 28-34. How and by whom was this misplacement
of sitra 26 brought about? Should it be attributed to Baudhayana himself
or to the error of some later redactor? We cannot give any satisfactory
answer to these questions. At any rate, it can hardly be looked upon as
mere accident that BDAS 2, 11, 26 stands in close proximity to that sGtra-
group which glorifies householder-life.

In our investigation of BDAS 2, 11, 26 we cannot leave out the fol-
lowing satra, in which the term “Vedasamnyasin” occurs:

evam evaisa a $ariravimoksanad vrksamaliko Vedasamnyasi [/
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(BDhAS 2, 18, 24)

Bithler proposes to read this puzzling sttra as “..... vrksamaliko
*Vedasamnyasi,”*® while Olivelle simply remarks that the meaning of
Vedasamnyasin is far from clear.?3®

The whole section of BDAS 2, 18, in which the just-cited sitra ap-
pears is devoted to the presentation of various rules relevant to the life of
wandering ascetics. This gives us the impression that Vedasamnyasin is a
term designating a certain subgroup of wandering ascetics. Indeed, its
-qualifying adjective vrksamalika fits quite well into the established image
of the wandering ascetic, who, according to several passages in Brahm-
anical law-books, is prescribed to make his abode at the roots of a tree.’®
In Buddhist sources, also, we come across the Sanskrit word wvrksamalika
or its Pali equivalent rukkhamalika specifying the roots of a tree as one
of the residing-places for mendicants.?®

As for the present instance, however, careful examination of the con-
text suggests that it is improbable that the word vrksamalika was used in
the literal sense. That the term should rather be construed only in a fig-
urative sense can be discerned from the contents of the subsequent siitra.
Namely in siitra 25 the entire corpus of the Veda is compared to a tree,
where pranava, i.e., the sacred syllable om, represents the root and es-
sence:

vedo vrksah/tasya milam pranavah/
pranavatmako Vedah|| (BDAS 2, 18, 25)

Most probably, in sttra 24 vrksamilika denotes one who dedicates
himself entirely to the recitation of, or the meditation on, the syllable om,
representing eternal brahman itself.

The words “evam eva,” with which this stitra begins, no doubt point
to the purport of the preceding siitra. Siitra 23 emphasizes the infinity of
brahman in contrast to Rg-, Sama- and Yajurveda, which are all limited
in size, and then identifies brahman as pratigara, which is nothing other

than the sacred syllable om to be uttered by the adhvaryu-priest in re-
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sponse to the caturhotramantra of the hotr-priest on a certain occasion in
the twelve-day soma-rite. It is just this identity established between brahman
and the om-syllable that is introduced into the immediately following siitra
by the expression “evam eva.”

We, therefore, interpret BDAS 2, 18, 24 in the following manner:
For this very reason [i. e., that the sacred syllable om is identical
to the infinite brahman], the Vedasamnyasin lives as one who
[recites or meditates on the om-syllable, which] is the root of
the Veda-tree, until he is liberated from his body.

Govindasvamin is certainly right when in commenting on sGtra 24,
he identifies the vrksamalika-Vedasamnyasin as the Vedasamnyasika whose
life is dealt with in the above-cited MSm-verses. He even quotes MSm 6,
86 cd verbatim in the same note.

Discourse on the topic of the syllable o goes on in the remaining
two siitras of khanda 18. In siitra 26, the meditation on pranava as the
means of realizing a unification with drahman is enjoined on the authority
of god Prajapati. In siitra 27, the formula of vyahrtis is represented as the
cleaning material for the vessel of brahman. Thus, sttras 23-27, which
constitute the concluding part of khanda 18, turn out to be a short trea-
tise on pranava appended to a general exposition of the life of wandering
ascetics. This addition seems to have been occasioned by the contents of
siitra 22, where reference is made to the svadhyaya (Vedic recitation) of
wandering ascetics. For these ascetics, too, pranava-recitation must have
constituted an indispensable part of daily religious practice.

Considering the nature of the om-syllable as the mystic essence of the
whole Veda, we can safely assume that Vedasamnyasikas, whose most im-
portant religious activity consists simply in the recitation of the Veda,
include people who devote themselves almost exclusively to the recitation
or the murmur of that holy syllable. For this reason, they too deserve to
be called vrksamalikas in the same sense as the term is used in satra 24.

Viewed against this background, the mention of Vedasamnyasin in
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sitra 24 proves to be only incidental in nature. The enhancement of
Vedasamnyasin was certainly not the main objective of the author who
composed the treatise on pranava. He refers to Vedasamnyasin only as an
example of those renouncers who strive to attain to the highest bliss by
reciting the pranava and meditating on &rahman embodied in the syl-
lable.

Although Vedasamnyasikas are only scantily represented in the extant
Sanskrit literature,” I have reason to believe that this type of renouncer
made no small contribution to the evolution of Brahmanical theology.
Discussion on several important but still unresolved problems about the
life of this retired householder does not fall within the scope of the present
study.’® As the matter stands, we must be content with the observation
that the same type of renouncer as Manu calls Vedasamnyasika is
also spoken of in two different places of the Dharmasitra ascribed to
Baudhiyana.

NOTES

1 Cf. Gombrich 1992, pp. 172-174,
2 Gombrich refers also to MSm 6, 56 as the passage which stands parallel
to both BDAS 2, 11, 16-22 and AS 22. See Gombrich 1992, pp. 173-174.

We can hardly say anything definite about the chronological and text-
historical relationship between these three passages. It is, however, most
unlikely, as Gombrich implies; that Baudhayana or Manu stand in any kind of
dependence on the Buddhist Sutta.

As Gombrich suspects, the ideal life of the ancient, still undegenerate
Brahmins described in AS 22 does not represent a real historical phenomenon.
Obviously it is merely the ficticious product of the Sutta-author. In that pas-
sage he manages to combine two originally different types of ascetics who
receive separate treatment in Brahmanical literature. These two types, which
— quite roughly speaking — correspond to vanaprasthas and parivrajakas,

consist of hermits living in leaf huts (pannakutis) on the one hand, and
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homeless renouncers subsisting on alms, on the other. Most probably the
AS-author and Baudhayana independently drew upon some older Brahmanical
source no longer available to us.

3 In BDAS 2, 11, 9-34, where Baudhayana undoubtedly deals with the a$rama-
theory, the term @$rama is nowhere to be found, except for the word “aikasra-
mya” in siitra 27. Further, the expressions “etasya dharmasya caturdha bhe-
dam” (sttra 9) and “catvarah pathayo devayanalh]” (sttra 11) both might
possibly correspond to the four asramas. For a general discussion on Baudha-
yana’s treatment of the aérama-theory as well as his critical attitude against
it, Cf. Olivelle 1993, pp. 86-91.

4 The quotation is taken from Hultzsch’s edition.

In Cinnaswami Sastri’s edition of the BDAS with Govindasvamin’s com-
mentary we find exactly the same text of the siitra, numbered as BDAS 2,
6, 11, 28. No variant to this sfitra is given.

Gombrich 1992, p. 173.

Gombrich 19922, p. 214.

Ci. PTC, s. v. “patipada.”

See Hultzsch 1922, p. viii.

For a description of these MSS and the edition see Hultzsch 1922, p. vii-

© o N B O

V1.

10 For a detailed description of the materials used by Biihler see his Introduc-
tion to his translation of BDAS pp. XLiii-XLiv.

11 In editing the text of BDAS equipped with that of Govinda’s Vivarana
(Benares 1934), Chinnaswami Sastri consulted the following MSS and editions :

A, A, I, II (for the text of the Sitra),

Ka, Kha, Ga, Gha, Na (for the text of the Vivarana).

I is one of Hultzsch’s editions. As for the other eight materials, I cannot
detect the relationship between the other eight materials and those used by
Hultzsch and Biihler.

12 K (Biihler) and S (Hultzsch) omit this sitra.
13 Among the MSS of the second group only D is of real importance for us,
because these other MSS of the same group all descend from it or its proto-

type (see pp. 185-186). Perhaps the incongruity of sfitra 26 with the context
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(see pp. 190-191) induced a scribe to leave jt.

14 On the reading of the parallel siitras in HiDAS see Sprockhoff 1991, pp. 7-8,
nn, 12-18.

15 ApDhS 2,9, 21, 10 runs parallel to ApDhS 2, 9, 21, 21 and BDAS 2, 10,
18, 22 ($loka).

The first part of ApDhS 2,9, 21, 10, which is quoted above, is a half-
Sloka corresponding exactly to the first half of- BDaS 2,10, 18, 22. Cf.
Sprockhoff 1991, p. 17; Friedrich 1993, p. 190, n. 34.

16 “abhayatah” is no doubt the corruption of “ubhayatah.”

17 Haradatta interprets Apastamba’s siitra 12: “na kim cid api vaso bibhyyat.”
Almost all scholars who have ever translated the siitra follow Haradatta in
interpreting “sarvatah parimoksam” in the sense of complete nakedness. Cf.
Biihler 1879, p. 154; Skurzak 1948, p. 11; Sprockhoff 1991, pp. 10-12. Friedrich,
who attributes a double meaning (Doppelsinn) to parimoksam translates the
siitra: “Von allem geldst, (aber) einige” (1993, p. 191).

18 Only Bronkhorst (1993, p. 33, n. 4) expresses some doubt about the in-
trinsic connection between siitra 26 and the parivrdjaka-passage.

19 Kane (HDAS Vol. 1, Part 1, p. 53) simply states that Govindaswamin ap-
pears to be a very late writer. Moghe (1991, pp. 114-115) dates the author
between 1650 and 1690.

20 Cf. PW, s. v. “madhya,” “madhyama,” “madhyastha’ ; also Scharfe 1989,
p. 205.

21 Cf. Olivelle 1993, p. 142.

22 According to MSm 6, 92, the ten-fold dharma is comprised of constancy
(dhrti), forbearance (ksanti), self-control (dama), not-stealing (asteya), purity
(3auca), restraint of organs (indriyanigraha), intellect (dhi), truthfulness
(satya), and abstention from anger (akrodha).

23 Yajiavalkya replaces ksanti and indriyanigraha in the above list by Manu
with hri and samyatendriyata, respectively.

24 YSm 3, 65. Cf. MSm 6, 66, 91.

25 Sprockhoff, who once discussed the Vedasamnyasika of Manu (1979, p. 409),
seems to view the life of this renouncer merely as an oldage-institution
(Altenteil).
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26 MSm 1,114 is one of those anukramani-like verses in which several topics
of the whole work are enumerated. As the result of his examining Manu’s
terminology in this verse, Olivelle points out that in the MSm the life of
Vedasamnyasika is indicated by the term samnydsa in contradistinction to the
life of the wandering ascetic to which the term moksa is applied. In Manu’s
context, therefore, the term samnyasa “means retirement rather than renun-
ciation.” See Olivelle 1984, pp. 132-135; 1993 pp. 140-141.

27 In Kullaka’s commentary Vedasamnyasika is identified as kuticara (also
spelled kuticaka), i e., one of the four classes of samnyasin (Cf. Chakraborti,
p. 120). In Olivelle’s opinion the Vedasamnyasika of Manu “served as the
basis for Kuficaka” (1984, p. 137; Cif. also 1981, p. 271, n. 41). Cf. also
Sprockhoff 1974, p. 409.

28 Olivelle 1993, p. 142,

29 See Olivelle 1984, p. 136.

30 Among the rules on the life of parivrajaka, which are placed together in
the tenth chapter of VaDAS, we find a siitra: grame va vaset (VaDhS 10,
26). This sitra might possibly be a reference to the life of Vedasamnyasika,
which Vasistha reckons merely as a special type of parivrajaka. Biihler
(1882) translates the sitra: “At his option (an ascetic) may (also) dwell in
a village.” He refers to MSm 6, 94-95 in the foot-note to this translation (p.
48, n. 26).

31 Of the expression ‘madyamam padam samslisyamahe Govinda gives the
following paraphrase in his Vivarana:

sarvabhutantargatam padyate gamyate tadupasakair iti padam atmanam

samslisyamahe.

Thus according to Govinda “madhyamam padam” means the innermost
self (atman). As for “ubhayatah” Govinda interprets “both sides” in the sense
of the two worlds, i e., the world of manes (pitrloka) and that of gods (de-
valoka), which are both connected to the life of householder (garhasthyaniban-
dhana).

32 Biihler 1882. p. 283, n. 24.

33 Olivelle 1993, p. 141, n. 29.

34 In his Yatidharmaprakasa (41, ed. Olivelle, part 1, p. 71), Vasudevasrama
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quotes BDhS 2, 18, 24-26. His reading of sftra 24, given as “vrksamalakovi-
dah samnyasi,” cannot be regarded as original.

35 Cf. VaDhS 10, 13; MSm 6, 44; ViSm 9, 11.

36 Cf. JPTS s. v. “rukkhamalika* ; BHSD s.v. “vrksamulika.” In Buddhist texts
we find both terms as items on the dhuzangalist.

37 Besides BDAS 2, 18, 24, Olivelle (1981, p. 271 n.) gives two other instan-
ces of the term Vedasamnyasin. Yadavaprakasa’s Yatidharmasamuccaya, in
which he ascertains the occurrence of the term, is not available to me. In
the second instance, i. e. KP 1, 2, 82, Vedasamnydsin is represented as one
of the three classes of paramesthika. According to KP 1, 2, 82 paramesthikas
are those mendicants who, in quest of true wisdom (jii@na), devote themselves
to yoga-practices.

38 In VaDhS 10, 4, a siitra on the life of parivrajaka, the word Vedasamnya-
sana is used in the sense of abandonment of the Veda (Cf. Bronkhorst 1993,
p. 27, n. 12). This meaning certainly does not apply to the term Vedasamnya-
sika/-samnydsin. On the contrary, recitation of the Vedic text was the most
important of all religious practices to which this class of renouncers was ded-
icated. It is still unclear how we are then to analyze the nominal compound
Vedasamnyasika. Perhaps Vedasamnyasika is the one who abandons himself

for the sake of the Veda or brahman embodied in it.
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