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Sarpnydsa is a relatively new term in the Sanskrit vocabulary. It occurs rarely in the Vedic
carpus and did not enter the Buddhist or Jaina vocabularies. Even medieval Sanskrit lexico-
graphers ignore this term. Sumnydsa is used exclusively in Brahmanical writings, and in its
early usage indicated only one aspect of renunciation, namely the abandonment of ritual
activity. In the early phase of its semantic development several attempts were made to give it
restricted technical meanings. These, however, did not gain popular acceptance. An
important stage in this development is the use of samnyasa to designate the rite of
renunciation. Samnydsa must have acquired its classical meaning as a generic term for
renunciation and a synonym of such well-known terms as parivrdjva and pravrajva several
centuries after Manu, We find it used with that meaning in texts belonging to the 3-4 century

AD.

SAMNYASA 18 THE MOST COMMON TERM for the life-
style of a world renouncer both in Sanskrit and in the
modern Indian languages. It is often given as the title
of the fourth dsrama.' Samnyasin is commonly used as
a synonym of terms such as parividjaka, pravrajita,
sramana, bhiksu and yati. 1 shall call this the classical
meaning of §.°

Perhaps due to the extensive use of § with that
meaning in the medieval Sanskrit literature, scholars
have tacitly assumed that the term had an identical
meaning also in the ancient period of Indian literature.
Evidence, however, does not warrant such an as-
sumption.

L. § is not a common term in the Vedic literature. Only
the verbal forms of S occur in the pre-upanisadic texts:
twice in the Samhitds and twice in the Brahmanas. In
these § is unrelated to renunciation. The expression
ninam tam navyvam samnyase is used in a hymn
Indra found in the Jaiminiya Samhita [2.7.3]. It is
repeated in the Mahanamndrcika [8] of the Kautuma
Samhita and in the Aitareya Aranyaka [4.9]. The
precise meaning of the term samnyase in this context is

" Both the Vicaspatya and the Sabdakalpadruma give
caturthdsrama as a synonym of samnyasa. The on ly definition
of sanndsa that the Paiasaddamaharnmavo gives is caturtha
asrama.

* In this paper samnysa, sammnyasin, samnyasana, san-ny-
Vas and other cognate terms will be collectively referred to as
vy

265

unclear.” The meaning of § is clearer and more specific
in the Maitrdyant Samhita: angiraso vai svaryanto
vatra mekhalah samnyasyams tatah saro ‘jayvaia[3.6.7].
According to this myth, fara grass, which is used to
make girdles, first grew at the place where the Angirases
had cast off their girdles when they were about to go to
heaven.' Here § refers to the act of throwing down
together in a pile objects no longer wanted. It implies
rejection or discarding—an important aspect of its
meaning in later usage.

Both occurrences of S in the Brahmanas are in the
Satapatha. The meaning of S and the context in which it
is used there are the same as in the Maitrdyani. The first
occurrence is in the myth on the origin of the elephant,
The seven sons of Aditi fashioned man out of the
aborted eighth son. In the process they cut off some of
the flesh, which they ‘threw down in a pile.” From that
the elephant came into being: tasyva yani mamsani
samkriya samnydsus tato hasti samabhavat [3.1.3.4].
The second is in the myth on the origin of asvavala

' The editors of the VVRI word index consider samnyase to
be an obscure term. A, B. Keith is also of the same opinion: ¢f.
Aitarevaranyaka (Oxford, 1909), p. 263, note 7. Sayana,
commenting on the Mahandmnarcika, 8, and the Aitareya
Aranyaka. 4.9, explains samnyase thus: samyan nitaram
praksipami; asmin karmani haviso bhokirtvena sthapayami.
According to Sayana, therefore, it refers to the bringing down
of Indra to partake of the sacrifice.

* For another version of this myth see Taittiriya Samhita,
6.1.3.
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grass. The sacrifice, assuming the shape of a horse, had
escaped. The gods ran after it. They caught hold of its
tail, tore it out and ‘threw it down in a pile” tan dlupya
sardham samnyasus tata eta osadhayah samabhavan
[3.4.1.17).

In the classical Upanisads 8 occurs only in a single
verse of the Mundaka: samnyasavogad vatayah sud-
dhasartvah [3.2.6]. The fact that vatis are purified
through the practice of samnyasa suggests that in the
eyes of the author of the Mundaka samnyasa is a
discipline undertaken by a yati and, therefore, not
synonymous with a yari’s state of life. The Mahana-
rayana Upanisad, apart [rom citing theabove Mundaka
verse at 229, does not use S at all, although its editor,
Varenne, calls it “une sorte de 'Bréviaire’ du Renon-
cant™ and its last part “une samnyasa-upanisad.”™
Four times [516 (twice), 530, 538] it uses the term nyasa
with a meaning approximating semmnyasa. Both the
Mundaka and the Mahanardyana are rather late
Upanisads and are in all probability post-Buddhist.” §
is repeated twice in the stock phrase samnyasi ca yogi
catmayajt ceti in the Maitriyani Upanisad [6.10]. This
text is even later than the other two, and Van Buitenen
in his critical edition considers the passage in question
an editorial interpolation.”

I1. Surprising as it may seem. S is totally absent in the
Buddhist and the Jain vocabularies. It is not found
either in Pali, which has parallels for all common
Sanskrit terms for a renouncer and renunciation,” or in
Jain Prakrt.'” As far as | can determine S is not found

* Jean Varenne, La Maha Naravana Upanisad (Paris: Edi-
tions E. de Boccard, 1960), 11, pp. 43, 52, 64. 1 have followed
Varenne's edition in citing this Upanisad.

® Ibid,, p. 41. Cf., ibid., p. 8.

T Cf. A. A. Macdonnel, A History of Sanskrit Literature
(reprint; Delhi, 1965), pp. 191, 203; Paul Deussen, The
Philosophy of the Upanishads, trans. A, S. Gedden (Edin-
burgh, 1906), p. 24.

% ). A. B. van Buitenen. The Maitravaniva Upanisad (The
Hague. 1962), pp. 44, 109,

* samana, bhikkhu, vati, pabbajita, paribbajaka, pabbajja.
pabbajati, paribbajati, etc.

" I am grateful to Prof. Ernest Bender for pointing out two
occurrences in Prakrt. The forms sanndso and sanndasinam
occur in the Caitanyacandrodaya of Kavikarpapira, alias
Karpaptiragosvamin, ed. Rajendralal Mittra (Bibliotheca
Indica, Nos. 47, 48, 60: Calcutta, 1854), p. 90. The editor of
the Paiasaddamahannavo (Varanasi, 1963, p. 839) is able to
cite only this example in support of the terms. Kavikarnaptra

even in Mahdyana literature. According to Edgerton
samnyasa [= samnvéasa] in Buddhist Sanskrit signifies a
kind of disease.'" This evidence indicates that § did not
belong to the vocabulary of the common ascetical
heritage of both Brahmanism and the heterodox sects.

1. Even in post-Vedic Brahmanical literature S is not
as commonly used as we have been led to believe. In
the Srautasiitras §, always in the verbal form, is used a
total of five times. These usages, again, are outside the
context of renunciation. In at least three of these
occurrences S is used to indicate the discarding of
unwanted items. The Baudhdyana Srautasiitra, de-
scribing the patnisamyaja offerings, states that blades
of darbha are placed between the wife’s thighs and
arranged in a straight row from the garhapatya fire to
the @ahavaniva. What remains is ‘thrown down’ on the
bed of grass covering the altar: atha vani atisisyante
tani barhisi samnyasyati [3.30]. Similarly, in the same
text, the Agnidha priests are said to eat pieces cut from
the oblation and to ‘throw down' the remainder:
sadavattam nighrena bhaksavitva barhisi samnyasyanti
[5.15]. A very similar usage is found in the Vaikhanasa
Srautasiitra where the remnants of food sticking to the
fingers after cating are said to be *thrown down". tatah
kimeid avaghréya barhisi lepam samnyasyati[9.9]. The
Hiranyakesi Srautasitra uses the term with reference
to the instruments used to construct the altar. After its
construction they are ‘thrown down in a pile” sphyah
svastir ity utkare vedikaranani samnyastani yathari-
pam [8.5.23]." Finally, in the Baudhayana Srauta the
term is used without connotating rejection merely to
indicate the depositing of several items together in one
place: ahrtya samidha agnidhrive samnyasyanti[5.16].

S is also absent in the Grhyasttras, with the excep-
tion of the Vaikhdnasa and the Agnive$ya, both of

was born in 1524 a.p. This isolated occurrence of § in such a
late and non-Jain work serves to highlight its conspicuous
absence in early Prakrt literature.

Y Buddhist Hybrid Sanskrit Grammar and Dictionary (New
Haven; 1953), 11, p. 559.

2 At least according to the commentator, Gopindtha Bhatta,
rejection or discarding is not implied here: yaih sphyvadibhir
vedih kria rani vedikarandni samyan nyastani samnyastani
etadrsani vatharipam yathalingam upatisthanta ity arthal |
... sam$abdah prihagbhdvena nyasarthah | nyastantii Sabdo
nidhanavyavrityarthah | nityupasargo ‘samsargdrithah |
utkare sphyadindm nyasanam parikarmikartrkam |
samnyastanitisabdasvarasar | anyathd samnyasyeti brayar |
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which belong to a period long after the composition of
the classical sirras."

Panini and Pataiijali, both of whom use several
terms for a renouncer,’ fail to mention S. The
Amarakosa, moreover, does not include S among the
synonyms for ‘renouncer.”” What is even more re-
markable and surprising is that § has not entered the
Sanskrit lexicographical tradition at all. Even medieval
lexicographers, during whose time § was undoubtedly
in common use, totally ignore it. Both Halayudha
[10th cent. A.p.] and Yadavaprakasa [I1 cent. AD.]
omit it in the list of synonyms for ‘renouncer,"®

" Caland places the Vaikhinasa Smartasiitra around the
4th century A.p. (Vaikhanasasmartasitram. Caleutta, 1929,
pp. xv-xvi). The recent work of Ram Gopal supports Caland’s
date: “Although all the arguments advanced by Prof. Caland
may not meet with general acceptance, we see no reason to
dispute the view that the Vaikhanasa Smirtasiitra in its
present form is a very late work.™ India of Vedic Kalpasitras
(Delhi, 1959), p. 79. On the Agnivesya Grhyasatra Gopal
comments: “Judged from the point of view of matter, style
and language, this Grihya is far removed from the other
Grihyas, Its style is diffuse and discursive and is marked with
a stamp of recentness. Some of the topics treated of in the
Agni. G.S. are absolutely foreign to the tenor of the other
Grihyastitras and bear the stamp of later religious ideas,”
Ibid., p. 30. “The Agnivesya Grihyastitra appears to be the
latest of all the Grihyastitras now available in print. Its style of
composition can hardly deserve the name of Stitra-style .. .
All pieces of internal evidence point to the recentness of the
Agni. G.S. . . . The Agni. G.S. is, on the whole, a late
compilation.” Ibid.. p. 80. § occurs once in the Baudhayana
Pitrmedhasiitra, 2.4.17. Caland calls the second Prasna of this
text, in which § occurs, “decidedly secondary™ The
Pitymedhasiitras of Baudhdvana Hiranyvakesin and Gautama
(Leipzig, 1896), p. ix.

" parivr@joka, Sramana, bhiksu, vati, maskarin: Panini,
Astadhyayt, 4.3.110; 6.1.154; Patafijali, Mahibhasva on
Panini, 1.1.39:2.1.1: 2.4.12; 3.2.14,124-125; 4.2.66; 5.1.74,113:
6.1.13,154.

Y bhiksuh parivrat karmandi parasary api maskart |
tapasvt tapasalt parikakst vacamyamo munih || Amarakosa,
ed. V. Jhalakikar (Bombay, 1896), 2.7.42.

" vatih parasari bhiksuh parivear pararaksikah | anasakt
pravrajitah karmandi maskari yari || Yadavaprakasa,
Vaijayanti, Brahmanadhyaya, 160. parasart veati bhiksur
maskart pariraksital | parivrajikas tapasvi karmandT 1apasah
smyrtah || Haliyudha, Abhidhdnaratnamala, 2.254. Hema-
candra, in his Anckdrthasamgraha, mentions yari [2.186] and
pravrajitd [4.116] but not §.

although they give it as a synonym for *fasting.”” The
absence of § in the Amarakosa, therefore, does not
warrant the conclusion that it was not in use during the
time of Amarasimha.' Sanskrit lexicographers appar-
ently did not introduce current usages into their
lexicons but followed the established vocabularies
handed down by their predecessors, We can, however,
safely conclude that at least during the formative
period of the lexicographical tradition, i.e., several
centuries before Amarasimha, § was not considered a
synonym of other common words for a renouncer,
such as bhiksu and parivrijaka.

Other ancient texts in which § is absent include the
Arthasastra, the Kamasitra and the Paficatantra, all of
which use several terms for a renouncer."” Surprisingly
the Ramayana never uses § within the context of
renunciation. § is found in the Ra@mayana at 3.8.25
with the meaning of ‘giving up’ but without any
reference to renunciation.”® At least twice samnyasa is
used in it to mean ‘deposit® or ‘trust.””' The glaring
absence of § as a term flor renunciation in the

" Cf. Vaijayantr, Brahmanadhyaya, 144; Abhidhdnarat-
namald, 4.75. The Vaijayant7 [Paradhyiya, 28] uses the term
samnyvasapallt to mean a hut.

" Winternitz places the Amarakosa between the 6th and the
8th century A.p.:"History of Indian Literature, trans. S. Jha
(Delhi, 1967), 111-11, p. 456.

" Arthasastra: praveajita [1.10.7: 1.11.8: 1.21.26: 2.1.29,30,
32; 2.23.2: 2.28.18.20: 2.36.39; 3.1.12; 3.4.37; 3.20.16: 4.4.3:
4.13.36: 12.2.21; 13.2.44), parivrdjaka [1.3.12; 1.12.4], bhiksu
[LLLLE LI2.10,13; 3.3.13; 3.4.4.9; 4.1.62; 4.13.5; 5.1.19.50:
5.2.11; 5.3.23; 11.1.52; 12.2.20], yari [3.16.37].
Paficatantra: parivear [1.124,133,170; 2.91,135), parivrajaka
[1.128,158: 2.91.96], bhiksu [5.46,52], Sramanaka [5.49].
Kamastitra: kyapanda [4.1.9]. ksapanka[5.4.43), tapasi[5.4.43],
pravrajira [1.5.23,29; 5.5.8], bhiksuka [1.5.34; 6.1.9], bhik suki
[1.3.14; 1.4.35: 4.1.9; 5.4.43,63; 5.5.24], lirigin [6.1.10: 6.6.29].

=% vadi rajyam hi samnyasva. The reference is to Rama's
abdication. The critical edition gives several variant readings
of samnyasya: paritvajva, samtvakie, The Ramiyana uses
several terms to' indicate a renouncer: parivrajaka [3.44.2,3;
3.45.1; 3.47.8; 5.32.13), bhiksu [2.27.31; 3.44.8; 3.47.6: 4.3.3,
21; 4.4.14], sramana [1.13.8; 4.18.31], §ramant[1.1.46; 3.69.19;
3.70.7].

* erad rajvam mama bhraa dattam samnyvasavar svayvam
[2.107.14], bharatah Siras@ kriva samnyvasam piduke ratah . . .
bhrara tu mayi samnyaso niksiptah sauhrdadayam [*2326], sa
nyasavidhina [variant sanmyasavidhing) dattal punve tapasi
tisthatah [3.8.15]. Cf. also 3.8.16,17. At 5.53.8 §'is used in the
campound pranasamnyasa to mean suicide.
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Ramayana becomes even more significant when con-
trasted with the Mahabharata in which it is used a total
of fifty-three times [cf.. below, IV, VI]. We may
reasonably conclude that § was at best a very uncom-
mon term for renunciation during the period when the
Ramiyana was put into its present form.”

It is perhaps in the Dharmasastric literature that one
would expect to find the most frequent use of S. This is
no doubt true of the medieval commentatorial and
nibandha literature. But the picture is very different in
the literature of the more ancient period. S is absent in
the three oldest documents, namely the Dharmasitras
of Gautama, Proto-Baudhiyana™ and Apastamba.
Vasistha [10.4] is the first dharmasastric writer to use

It is generally agreed that the Ramayana assumed its
present form several centuries before the final redaction of the
Mahabharata, Jacobi reckons that the Ramédyana must have
been generally familiar as an ancient work before the
Mahiibhdrata reached its linal form: Das Ramdyana (Bonn,
1893), p. 71. Winternitz agrees with Jacobi’s assumption [A4
History of Indian Literature, trans. S. Ketkar (Calcutta,
1963), 1-11, p. 442] and states: “It is probable that the original
Rimayana was composed in the third century B.c. by Valmiki
on the basis of ancient ballads.” Ibid., p. 453, A. L. Basham
also considers that “the legend was perhaps committed to
verse in the form in which we have it, but excluding the first
and last books, a little before the commencement of the
Christian era.” The Wonder that was India (London, 1967),
p. 414,

¥ Scholars are in agreement that the third and fourth
prasnas of the Baudh@yana Dharmasiitra are later additions:
¢f. G. Biihler, The Sacred Laws of the Aryas (SBE, Vol X1V;
Oxford, 1882), II, pp. xxxiii-xxxv. P. V. Kane, History of
Dharmasastra (Poona, 1931), 1, p. 23. | believe that the
section 2.17-18, which concludes the second prasna and deals
with the rite of renunciation and the duties of a renouncer,
also forms part of these later additions: cf. P. Olivelle, “The
Notion of Aframa in the Dharmasitras,” Wiener Zeitschrift
Siir die Kunde Stidasiens, XV11(1973), pp. 29-30. For the sake
of convenience [ shall call these later additions collectively
“Deutero-Baudhiivana™ and the older section consisting of the
first prasna and the first 16 chapters of the second prasna
“Proto-Baudh@yana.” In the latter, which should be consid-
ered the authentic siftra, renunciation is dealt with at 2.11.9-
34, § is totally absent in the Proto-Baudhdyana, while it is
regularly used in the Deutero-Baudhayana. For further de-
tails see my article *Renouncer and Renunciation in the
Dharmasastras,” in Studies in Dharmasastra, ed. R. Lariviere,
in press.

the term, but with a very special and restricted meaning
[cf., below, 1V]. It is also absent in the Visnudharma-
stitra, with the exception of a single occurrence in a
subhasita verse [22.91] found also in Manu [5.108] and
in a somewhat different form in Yajiavalkya [3.32].*
Yajiavalkya uses the expression nyastakarma [3.204]
where nyasta stands for samnyasta. Manu, as we shall
see, uses § only to indicate a special type of ascetic and
not with reference to renunciation in general [cf.,
below, 1V],

IV. Each Indian religious tradition placed emphasis on
different aspects of a renouncer’s life-style. In the
earliest phase of renunciation known to us through
Buddhist, Jain and Brahmanical writings the most
important elements were considered to be the life of
homeless wandering and mendicancy.” Consequently,
we find the descriptive epithets parivrajaka, parivrat,
pravrajita and bhiksu among the most frequently used
terms to indicate a renouncer. Within the Brahmanical
tradition, however, there occurred over a time a notice-
able shift in emphasis from wandering-mendicancy to
the abandonment of ritual activity as the central
feature of renunciation.”® This emphasis is expressed in
the very rite of initiation into renunciation, whose
main focus is the abandonment of all the accessories of
the ritual, such as the sacred fires, the sacrificial thread,
the top-knot, and the sacrificial utensils. The Bhagavad
Gitd in its diatribe against renunciation betrays the lact
that during its time the essence of renunciation was
generally considered to lie in the abandonment of
ritual acts [cf.. below, IV]. This understanding of
renunciation has remained constant throughout

* The verse reads: mritovaih sudhvate Sodhyam nadi vegena
sudhyati rajas@ soT manodusta samnyvasena dvijottamah ||
For a discussion of this see below, fn. 42.

¥ This is expressed in the stock Pali phrase: agdrasmi
anagarivam pabbajati [Mahdvagga, 1.9.1; 1.10.1; 1.38.2;
Dighanikaya, 11.35]. The Jains had a similar expression:
agardo anagarivam pavvaie [Jaina Sirras, trans. H. Jacobi
(SBE, Vols. XXII, XLV), L, p. xxvii].

* Ritual activity should be understood in the broadest
possible sense. The Sanskrit karma encompasses everything
that is enjoined in scriptures; this is referred to as the
pravritidharma. The dharma of a renouncer is considered
nivrttidharma and consists of cessation from activity and
acquisition of knowledge. For further details see my article “A
Definition of World Renunciation,” Wiener Zeitschrift fiir die
Kunde Siidasiens, XVII (1975), pp. 75-82.
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Brahmanical history. A work as late as Vasudeva-
$rama’s Yatidharmaprakasa defines renunciation thus:
samnyaso nama vidhito grhitanam nitvanaimittika-
kdmyasrautasmartakarmanam praisamantram saniuc-
carya parityagah.”’ The praisa, namely the formula
samnyastam maya (1 have renounced), is considered
the essential act of the rite of renunciation.” According
to Vasudeva it is karma (ritual acts) that one abandons
when one utters this sacred formula.

One of the earliest terms used to express this aspect
of a renouncer’s life was andrambha. Arambha is a
term commonly associated with the performance of
ritual actions. Vasistha, for example, states: aram-
bhayajiiaj japayajiio visistho dasabhir gunaih.” The
Gita uses drambha with that meaning at 3.7; 4.19;
14.12; 18.48. Already in the Gautama Dharmasiitra
[3.25] the renouncer is characterized as andrambhin.
This is echoed in the Gita's recurrent phrase sarvaram-
bhaparityagt [12.16; 14.25]. That the prevailing view
considered andarambha essential to the goal of renunci-
ation is indicated by the Gita's attack on it: na
karmanam anarambhan naiskarmyam puruso ‘Snute
[3.4].

It is only to this single aspect of Brihmanical
renunciation that § refers in its earliest recorded usage
within the context of renunciation. Vasistha, the first
dharmasgastric writer to use the term states:

samnyaset sarvakarmani vedam ekam na samnyaset |
vedasamnyasanac chiidras tasméad vedam na samnyasei |
[10.4]

The meaning is clear: S should be directed at “all rites’
but not at the Veda. Manu attaches a technical meaning
to §[cf.. below, IV], but it is always directed at karma:
sammnyasya sarvakarmani [6.95), evam samnyasya
karmani [6.96]. In Yajiiavalkya also, where we find the
expression nyastakarma [3.204), S has the same
meaning.

" Ed. P. Olivelle (Vienna, 1976), 1.2. Vasudeva expands on
this definition at 1.3-17. For a study of this definition see my
article cited in the preceding note.

® atra samnyase nama asramad anasramad va samnyasas-
ramam gacchdmiti samkalpah praisoccaranam abhayadanam
ceti tritayam eva, Vasudevi$rama, op. cit., 20.1. The same
assertion is made by Vi§ve$vara Sarasvati in his Yaridharma-
samgraha (Poona, 1909), p. 18.

* Vasistha Dharmasiitra, 26.9. The term is used with refer-
ence to magical rites in the Arthadastra, 9.7.68. Cf. also Manu
7.43; Mahabhirata, 12.12.17.

The Bhavavad Gita uses § twenty-two times.'’ The
author of the Gira attempts to reinterpret the meaning
or discover the ‘true’ meaning of S. He proposes that
attachment to or the desire for the fruits of karma
[saniga, phala] ought to be considered the proper object
of S, not karma as such. The very fact, however, that he
felt the need to undertake such a reinterpretation
demonstrates that § was commonly thought to refer to
the abandonment of karma. § is used thirteen times in
the Gita with karma as the object’ and nine times with
desire or attachment as the object.” Significantly the
GTta calls a person who abandons his attachment to the
fruits of karma ‘nityasamnyasi’ [5.3]. The meaning of
this term becomes clear when we contrast the
nityasamnyasin with the regular samnyasin. The latter
abandons karma once, namely during the rite of
renunciation, whereas the former is engaged continually
in abandoning attachment. For the GTtd the
nityasamnyasin represents the true renouncer: sa
samnydast ca yogi ca na niraganir na cakriyah [6.1]. Thus
the G1ta proposes sarvasamkalpasamnyasi [6.2,4] as an
alternative to the oft repeated injunction sarvakarmani
samnyaset. What is significant for our study is that the
GTta never uses S as a synonym of parivrajaka or
bhiksu. § indicates only a very restricted, though
important, aspect of a renouncer’s life.

In chapter 18 the Gita attempts to draw a distinction
between samnyasa and tyaga [18.1]. At first sight the
distinction is clear enough:

k@myéanam karmanam nydsam samnyasam kavayo viduh |
sarvakarmaphalatvagam préhus tyagam vicaksanah ||
[18.2]

Tyaga thus indicates the internal quality of detach-
ment, while samnyasa is the actual abandonment of
optional rites.”* However, the Gitd does not consis-
tently maintain such a distinction. We have seen that §

* Gita, 3.4,30; 4.41; 5.1.2 (twice),3,6,13; 6.1, 2(twice),4; 9.28:
12.6; 18.1.2(twice),7,12,49,57,

' Gitd, 3.4.30; 4.41; 5.1, 2twice); 5.13; 12.6; 18.1,2(twice),
1.57.

 Gna, 5.3.6; 6.1, 2(twice),4; 9.28: 18.12.49.

' Itis significant that the Gita attacks only the abandonment
of ritual activity and not other aspects of renunciation, such
as wandering and mendicancy.

* This restriction of samnyasa to the optional rites is
generally followed by later Brihmanical writers. Both the
Vacaspatya and the Sabdakalpadruma give the Gita's defini-
tion as the primary meaning of samnydsa.






