CHAPTER 7
On the Meanings of smrtyantara

Patrick Olivelle

The term smrtyantara is ubiquitous in Dharmasastric commentaries and Nibandhas, so ubi-
quitous and commonplace, in fact, that scholars have paid little attention to it.' I include
myself in this group. We have proceeded all along with the implicit conviction that we un-
derstand its meaning. Over the past few of years I have spent considerable time preparing
searchable transcriptions of medieval Dharmagastric works.? This forced me for the first time
to pay attention to each word and expression in these texts, and some unforeseen insights have
emerged. One of these is the varied usages and meanings of this common term smytyantara.
In this brief study, I present my findings based principally on four texts: Bharuci’s (7th cen-
tury) and Medhatithi’s (9th century) commentaries on the Manusmrti, and Visvarapa’s (9th
century) and Vijfianeévara’s (12th century) commentaries on the Yajiiavalkyasmyti. These are
some of the oldest commentaries that have come down to us.

First, what do scholars today take smrtyantara to mean? To find out, I asked a few scholars
of Dharmasastra what they thought it means, off the top of their heads — and that is what
I wanted, not researched answers. One answered: “I think of another unspecified, but well-
accepted text, the precise author of which is either uncertain or unknown.” I had entertained
a very similar view: some smyti or other. Another gave a more nuanced reply: it refers to
a smyti different from what the author is currently discussing. But he also hedged this by
resorting to the common view: “perhaps often just a floating verse regarded as smyti.” My own
teacher, Ludo Rocher, a very deep and punctilious scholar, refers to Vijiidnesvara citing “two
slokas from an anonymous smrtyantara, ‘another Dharmasastra’ ”® Here Rocher’s “another”
probably has the meaning of “some other.” Thus, when using the term smytyantara in citing a
text, we seem to assume that the author either did not know or did not care much about the
name or the author of the smrzi he was citing. The category of smytyantara, so we thought,

1 There is no discussion of this category of texts either in Kane’s (1962-75) encyclopedic History of
Dbarmasastra, or in other such histories written by Lingat (1973), Derrett (1973), or even in the
recent book edited by me and Donald Davis (2018).

2 These can be accessed at the University of Texas Resource Library for Dharmasastra Studies:
https://sites.utexas.edu/sanskrit/resources/dharmasastra.

3 Rocher 2012: 400.
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showed the way in which the textual corpus of smyti grew over time and space into enormous
proportions.4

A closer investigation of the actual uses of the term by four major early commentators
presents a different picture. The first thing to note is that the term does not, or at least does
not usually, refer to texts whose names or authors were unknown. Second, the term is used
with a spectrum of related but distinct meanings depending on the context and the preferred
style of the author. If T had to choose a single way to translate the term, which is used most
frequently in the locative case, it may be “in a particular smy#” if it is in the singular, and
“in a spectrum of smrtis” or “in certain smytis” if it is in the plural. There is no necessary
implication that these smytis are unknown or anonymous.

Some light is thrown on the use of smytyantara by the parallel use of Srutyantara in
these same commentaries.” In fact, the two are used together by Viévarapa (YDh 1.2, p. 9):
Srutismrtyantaranusarat (“because it follows Srutyantara and smrtyantara”), which is followed
in the very next sentence by §rutismrtyanusarat (“because it follows the Veda and smrti”). The
two seem to have a very similar, if not identical, meaning. It is probable that Srutismreyan-
tara is an abbreviated compound standing for Srutyantara and smrtyantara. We do have the
independent use of §rutyantara by Medhatithi (on MDh 2.6; Jha, p. 65):

pratyaksayd Srutya prayogasampattau Srutyantaram praty akanksaiva ndsti.
Given that what is needed for the ritual performance is met by an express Vedic
text, there is no expectation at all to seek some other Vedic text.

Here $rutyantara clearly means a §ruti different from the pratyaksasruti mentioned at the be-
ginning of the sentence, but not a §ruti of unknown provenance. Elsewhere we have:

satyam apeksayam Srutyantarad yukta viSesavagatih. (On MDh 2.220; Jha, p. 188)

When there is an expectation, it is proper to obtain specific details from some
other Vedic text.

Here $rutyantara refers to various Srutis from which one should gather the missing ritual
details in the injunction to perform japa. Jha translates the term as “from other scriptural
sources.” Medhatithi (on MDh 1.3; Jha, p. 5) uses the dual {rutyantarabbyam to refer specifi-
cally to two Vedic texts containing statements on the dariapirnamdsa sacrifice and on ritual
formulas:

4 In a recent paper (Olivelle 2020: 223) I wrote to my chagrin: “Increasingly, however, we see an
explosive smrti production in the second half of the first millennium possibly extending into the
second millennium. These passages are either ascribed to various famous individuals of the past,
such as Vyisa, Angiras, and Paithinasi or they are cited anonymously, often with the expression
smrtyantara.

5  Seealso the closer parallel Sastrantara: Medhatithi on MDh 4.27 (JTha, p. 341): yata idam $astranta-
rasdpeksam, na svato vidbayakam ity uktam | Sastrantaresu ca vribisyamakayavair agrayanestir vihita |
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vedatvam ca tasya darSapiarnamasavakyamantravakyabbyam Srutyantarabbyam
svasamarthyenotthapitatvad iti kumarilapaksab.

And [an inferred text] is considered as Veda because it originates on the strength
of two other Vedic texts containing two injunctions relating to the New- and
Full-moon Sacrifices and to the mantras employed in them. This is the position

of Kumarila.

Here it is clear that the term is not nebulous but refers to specific yet here unidenti-
fied Vedic texts. Vijfianeévara (YDh 3.325; p. 486) uses the expression Srutyantaramiilat-
vakalpanaprasangat (“because that would result in having to postulate another Vedic text as
its basis”). In this usage, the term means an unspecified §ruti which would provide the Vedic
basis (miila) for a statement or claim.

For the authors in the mainstream of Dharmasastra, there were no “floating” or anony-
mous Vedic texts. The reason why most Vedic citations are not identified by our authors, I
think, is that they expected their audience to know them. This is similar to citing “To be or
not to be” for an educated English audience; there is no need to identify the author or the
provenance of this quote.

When we come to the companion, and more ubiquitous, term smrtyantara, the semantic
range becomes more complex, but remains broadly within the semantic parameters of §rutyan-
tara. Here again the author citing a text as smytyantara usually expected his reader to know
its identity. The following examples show that in the author’s mind the category of smytyan-
tara includes texts and authors that he definitely knows and sometimes even identifies. So, in
this example, Visvarapa (on YDh 3.263; p. 139), speaking about the penances that a person
associating with a fallen person (patita) should perform, says:

tatha smytyantaresv api candalasamkare, yatha vasisthe: “gurvisakbyadigamane kyc-
chrabdapadam caret” ity uktvoktam: “etad eva candalapatitannabbojanesu” (VaDh
20.16-17) iti.

It is so stated also in smytyantaras in connection with association with a Candala,
as stated in Vasistha’s text. After stating, “If someone has sex with a female elder,
a female friend, and the like, he should perform a Krcchra penance for three
months,” he goes on to say: “The same applies for eating the food of a Candala
or an outcaste.”

Here Visvaripa refers to penances given in smytyantaras for association with Candalas and
gives as an example (yatha) a passage of Vasistha. Clearly, here the category of smytyantara
includes a well-known author, whom he identifies. A similar usage is found at YDh 1.195 (p.
134), where Viévaripa says:

asyaiva smytyantaresu prapaiicanamatram | yathaba manub: “Saucam yatharbam
karyam” iti (MDh 5.114).
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This same provision is given in smrtyantaras simply by way of elaboration, as
Manu states: “The cleansing is done as appropriate.”

The same usagg, this time in the singular, is found in Medhatithi (on MDh 5.18; Jha, p. 427).
In dealing with the famous five five-nailed animals that can be eaten, he says: smrtyantare tu
khadge vikalpab (“But in a smrtyantara an option is given with regard to the rhinoceros”). And
then he gives an example of such a smytyantara, citing Vasistha (14.47): tatha ca vasisthab:
“kbadge tu vivadante” iti (“Accordingly, Vasistha states: ‘There is disagreement with regard
to the rhinoceros’”). At another time Viévarapa (on YDh 3.250; p. 109) speaks about the
prescription of the twelve-year penance for those who are incapable of performing the more
severe penance that ends in the penitent’s death given in various smytis (in the plural), and
cites a single example of such a smrti anonymously, even though he knew well that the citation
is from Gautama, whom he cites by name frequently:

smytyantaresu tu “agnau saktir brabmaghnas trir avacchatasya, laksam va syaj janye
Sastrabbrtam, kbatvangakapalapanir va” (GDh 22.2-4) iti ca prakramalocanaya
marandsaktav eva dvadasavarsikam laksyate.

In smytyantaras, however, we read: “A man who has killed a Brahmin shall ema-
ciate his body and throw himself into a fire three times; or make himself a target
during an armed battle; or carry a post from a bed-frame and a skull.” By tracking
the sequence of these statements, we surmise that the twelve-month penance is
available only when one is unable to face death.

Medhatithi on MDh 3.115 (Jha, p. 262) refers to two well-known texts, Gautama and
Yajiavalkya, as smrtyantara:

smrtyantarat tarhi samkbyavagamah: “ayujo va yathotsabam” (GDh 15.7-8) iti,
“yugman daive” (YDh 1.226) iti.

The number is ascertained from a smytyantara: “An uneven number, or as many

», «

as feasible”; “an even number for an offering to gods.”

Examples of similar usage are also found in Vijfiane$vara writing three centuries later. Com-
menting on the term tatha in YDh 1.118 (p. 36), he gives a passage from Gautama as an
example of smrtyantara:

“tatha” iti smytyantaroktavrttyupasamgrabab | yathaba gautamab: “ksivanijye va-
svayamkrte kusidam ca” (GDh 10.5-6) iti.

-

The term “tatha” (thus) encompasses livelihoods given in smrtyantaras. As Gau-
tama states: “Agriculture and trade, if the work is not done by himself; as also
money lending”
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And commenting on the term vidup in YDh 1.151 (p. 46), he cites Manu as a smrtyantara:

vidur ity anena smrtyantaroktan anyan api samgrbnati. yathaba manub: “ayanab
praudhapadas ca kytva caivavasakthikam | nadbiyitamisam jagdhva sitakannadyam
eva ca” || (MDh 4.112).

The expression “they know/state” encompasses other occasions given in smytyan-
taras. As Manu states: “He must not recite the Veda while lying down, putting
his feet up, or squatting with a band tied around his waist and knees; after eating
meat; after eating any food given by someone in a period of birth-impurity.”

An even more telling example is found in Bharuci. At MDh 6.88 (p. 46) he says: tatha ca
smytyantaram “tasya§ramavikalpam eke” iti — “Likewise, there is a smytyantara: ‘He has a
choice, some assert, among the orders of life’” Then, commenting on the very next verse
(MDh 6.89; p. 46), he cites a text: pratyaksavidbanad garhasthyasya — “Because the house-
holder’s state alone is prescribed in express Vedic texts,” without identifying it. And finally in
his comments on the very next verse (MDh 6.90; p. 47) he reveals the identity of the author:
yatha ca gautamab: “aikasramyam tv dcaryab” — “And as Gautama states: ‘There is, however,
only a single order of life, the Teachers maintain’” It is obvious that Bharuci clearly knew
the identity of the two texts he cited anonymously, because the first is the opening statement
(GDh 3.1) of Gautama’s third chapter on the @éramas, and the second is the second half of the
statement he ascribes to Gautama (GDh 3.36), which concludes that chapter: aikasramyam
tv dcaryah pratyaksavidbanad garbasthyasya — “There is, however, only a single order of life,
the Teachers maintain, because the householder’s state alone is prescribed in express Vedic
texts.”

Medhatithi (on MDh 2.61; Jha, p. 107) has a similar passage. The issue relates to the di-
rection a person should face while performing purifications, such as sipping water (@camana).
At the outset he cites Gautama (1.35) on the proper direction: “prarimukba udarimukho va”
evam bi gautamena pathitam — “For, it is so stated by Gautama: ‘facing either the east or
the north’” And then further down in his explanation he reverts to the usual smreyantara,
saying: ato vikalpah | udabrtam ca smrtyantare: “pravimukba udarvimukbo va Saucam arabbeta”
iti — “Hence, there is an option. And it is stated in a smrtyantara: ‘He should commence his
purificaton facing either the east or the north’” This smytyantara, however, is a fuller version
of what he cited as Gautama a few sentences earlier.

We have a similar example in Vi$varapa (on YDh 3.233f;; p. 92), where he cites a smytyan-
tara, which is actually Gautama, and gives two extracts from the beginning of the passage
and then one further sizra from the same chapter:

smrtyantare ca “brabmabasurapagurutalpaga’ ity uktva, “matrpitryonisambandhba-
ga” (GDh 21.1) ity uktam, “snusayam gavi ca tatsamo vakara ity eke” iti ca (GDh
23.12-13).
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In a smrtyantara also, after saying: “Someone who murders a Brahmin, drinks
liquor, has sex with the wife of an elder . . .,” it is said: “has sex with a woman
related through his mother or father,” and also “someone who has sex with his
daughter-in-law or a cow is equal to the former; according to some, equal to a
Vedic student breaking his vow of chastity.”

Clearly this shows that Vi$vartpa was familiar with this entire chapter of Gautama; the first
two extracts are actually snippets from one long compound.

More commonly, however, we notice the habit of authors referring to a text they cite as
smytyantara, even if all the evidence shows that they knew the identity of the author and the
text. It appears, therefore, that the use of smytyantara in these cases is either stylistic or a
matter of convenience; the author probably expected his readers to recognize the identity of
the text cited, just as he did. How do we know with a great deal of probability, if not certainty,
that our authors knew the identity of the text they were citing as smrtyantara? Because they
show a close familiarity with these texts throughout their commentaries: the text so cited
are from well-known authors such as Manu, Yajfiavalkya, Gautama, and Vasistha, who are the
most commonly cited authors in these commentaries.®

I will present a few examples. Here is Visvarapa:

On YDh 1.28 (p. 45): “vidya manusyas ca vibitah parivartakena” (VaDh 2.39) iti
smrtyantarat.

Because of the smrtyantara: “knowledge and human beings are sanctioned for
barter.”

On YDh 1.39 (p. 53): “tad dvitiyam janma” (GDh 1.8) iti smytyantaram.
There is a smytyantara: “That is the second birth.”

On YDh 1.50 (p. 57): “caturthasasthastamakalabhoji bbaiksam” (VaDh 7.8-9)
ityadina smrtyantroktena vidhind.

According to the rules spelled out in smrtyantaras, such as: “Eating almsfood
every fourth, sixth, or eighth mealtime.”

6  We have good examples in Maskarin’s commentary on Gautama 1.1 (p. 2): tathd ca smrtyantaram:
“Sruti§ tu vedo vijfieyo dbarmasastram tu vai smrtib” (MDh 2.10) iti; on Gautama 2.5 (p. 36): tatra
“Siidrena bi samas tavad yavad vedena jayate” (MDh 2.172cd) iti smrtyantare Sidrena tulyadhar-
masravanad acamanam Sidravad drastavyam; on Gautama 2.34 (p. 50): tatha ca smytyantaram: “gac-
chantam anugacched dsinam cottisthec chayanam casina upasita” (VaDh 7.12) iti; on Gautama 2.42
(p. 52): na canapady api brabmacarinab Siudrabbyanujiianam anena kalpayitum yuktam, smrtyantare
atyantapratisiddbatvar, “Sadrannarasapustango yo dbiyano pi nityasab | jubvann api japan vapi gatim
drdhvam na vindati || iti | (VaDh 6.28). Surely, Maskarin was aware that these and other similar
citations are from Manu and other well-known texts.
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On YDh 1.139 (p. 109): gam parakiyam nacaksita, “gam dbayantim parasmai
nacaksita” (GDh 9.23) iti smytyantarat.

He should not inform about a cow belonging to someone else, because of the
smrtyantara: “He should not inform another person that his cow is suckling her

calf”

On YDh 3.256 (p. 117): yat tu smrtyantaram “pataty ardbam Sarirasya bbarya
yasya suram pibet | patitardhaiarirasya niskrtir na vidbiyate” || (VaDh 21.15)

As to the smytyantara: “Half his body becomes outcaste when a man’s wife drinks
liquor. No expiation is provided for someone half of whose body has become
outcaste.”

On YDh 3.320 (p. 176): smytyantare tu “payo ghrtam udakam vayum pratyabam’
taptani, sa krcchab” (GDh 23.2) ity uktam.

It is stated, however, in a smrtyantara: “(Subsisting on) hot milk, hot ghee, hot
water, and hot air each day; this is the krcchra penance.”

Viévartpa also uses smytyantara regularly to refer to Manu, whose text he probably knew by
heart:

On YDh 1.25 (p. 43): abhividhav an drastavyah, “rsayo dirghasamdhbyatvad
dirgham ayur avapnuyuh” (MDh 4.94) ity smrtyantaradarsanat.
The particle  is used inclusively, because it is stated in a smytyantara: “Because

they performed their twilight worship for a long time, the seers obtained long
life.”

On YDh 1.33 (p. 49): “nisekadini karmani” iti (MDh 2.142) smytyantarat, pitety
arthah.

[The term guru] means the father, because of the smrtyantara: “The rites begin-
ning with the impregnation ceremony.”

OnYDh 1.79 (p. 82): asavarnasu tu jataputrasya yathakamyam, smytyantarat: “kr-
tadaro varan daran bbiksitva yo’ dbigacchati | ratimatram phalam tasya dravyada-
tus tu samtatib” || iti. (MDh 11.5)

In the case of wives of different varnas, however, a man who already has a son
may (have sex) as he pleases, because of the smrtyantara: “When a married man
marries another wife after begging for the expenses, his reward is only sensual
pleasure; the resultant offspring belongs to the man who defrayed the expenses.”

7 The edition of the Gautamadharmasiitra reads pratitryabam, “each day for three days.”
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OnYDh 1.237 (p. 159): hasabdo vadharanarthab, smrtyantare “yatha brivyus tatha
kuryat” (MDh 3.253) iti Sravanat.

The word ha is for emphasis, because we read in a smytyantara: ‘He should do
exactly as they instruct.”

On YDh 2.121 (p. 243): yat tu smytyantare “jyesthasya vimsa uddharah sar-
vadravyac ca yad varam” (MDh 9.112) ityadivibbagavaisamyam avagamyate, tad
bbratinam parasparanumatya vijiieyam.

We gather the inequality of the shares partitioned in statements such as this in
a smytyantara: “The preemptive share of the eldest is one-twentieth, as well as
the best item in the entire estate.” That should be understood as happening with
the mutual agreement of the brothers.

On YDh 3.244 (p. 100): smrtyantare ca “prasyed atmanam agnau va samiddbe trir
avakSirah” (MDh 11.74) iti Sariratyagadarsanat.

...and because the abandonment of the body is prescribed in a smytyantara: “Or,
he may throw himself headlong three times into a blazing fire.”

On YDh 3.263 (p. 136): tenayam Slokarthab: ya ebhir brabmabaprabbrtibbip
smytyantaranusarena “samvatsarena patati’ (MDh 11.181) ityadina samparkam
abbimukbyena yati.

Therefore, this is the meaning of the verse. A persons who intentionally comes
into close contact with these people beginning with a murderer of a Brahmin,
following the smytyantara: “In one year he becomes an outcaste” ...

Note, that in this last example, Vi$varpa cites the entire Manu verse earlier in his commen-
tary on p. 137.

In a similar manner, Medhatithi frequently refers to passages from Yajfiavalkya as smreyantara:

On MDh 3.27 (Jha, p. 220): anye ’pi smrtyantarokta varaguna drastavyah “yuva
dbimari janapriyah | yatnat pariksitah pumstve” (YDh 1.55) iti.

One should ascertain also the other qualities of the groom given in a smytyantara:
“young, intelligent, well liked by the people, and carefully tested with respect to
his virility.”

On MDh 3.57 (Jha, p. 235): yady api smrtyantaram: “karma smartam vivahagnau
kurvita pratyabam grbi | dayakalabrte vapi $rautam vaitanikagnisy” (YDh 1.97)
iti.

Even though there is the smrtyantara: “A householder should perform the rites
prescribed in the smytis every day in the fire kindled at his marriage or brought
at the time of partition, and the Vedic rites in the three sacred fires.” ...
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Likewise, he refers to a passage from Baudhayana as smytyantara:

On MDh 4.43 (Jha, p. 348): tatra Sucitvavacanam “striya$ ca ratisamsarge” (BDh
1.9.2) iti smytyantradarsanena ratistrivisayam vijiidyate.

There, the statement on purity should be understood as referring to a woman
taken for pleasure, by referring to the smytyantara: “women when one is making
love.”

It is significant that Medhatithi, who is commenting on Manu, uses smrtyantara to refer to a
verse of Manu himself. Commenting on MDh 5.58 (Jha, p. 445), he says:

« -

tad yatha smytyantare “a dantajanmanah” (YDh 3.23), tatha “bale desantarasthe
ca” (MDh 5.78) ityadina sadyabSaucam Srutam.

One hears of immediate purification, as in a smrtyantara: “until teething,” and
likewise: “in the case of a child or someone living in a different region.”

And in his commentary on MDh 9.118 (Jha, p. 276), he uses the term to refer to two unnamed
texts, which are taken from the texts of Yajfiavalkya and Narada, both of which are well-known
to Medhatithi:

smytyantarany evam eva paksam upodbalayanti: “asamskrtas tu samskarya bbraty-
bhib parvasamskrtaib | bbaginyas ca nijad am$ad datvamsam tu turiyakam” || iti
(YDh 2.128). tatha: “a samskarad dhared bbagam parato bibbryat patib” iti (NSm
13.26).

The smrtyantaras support that same viewpoint: “Brothers who are already mar-
ried, however, should perform the marriages of their unmarried brothers and
sisters, each contributing a quarter from his share of the inheritance for that
purpose;” likewise, “Until her marriage her share of the inheritance should sup-
port her; after that, her husband should maintain her.”

There are parallel expressions that are used by commentators with meanings similar to those
associated with smrtyantara. One of the more common is simply smyti, which seems to have
a meaning identical to smrtyantara. Thus Medhatithi (on MDh 3.60; Jha, p. 238) has both
terms right next to each other:

agniparigrabasya ca smrtyantare kalantarasyapi Srutatvan ndvaSyam viviha eva
parigrabah. evam bi smrtib: “bbaryadir agnir dayadir va” (GDh 5.7) iti.

Because in a smytyantara other times are given for the setting up of the fire, it
is not obligatory to set it up specifically at one’s marriage. For, there is the smyti
to this effect: “Setting up the fire is done either on the day of marriage or at the
division of the inheritance.”
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Medhatithi further uses both smyti and smytyantara with identical meanings in his commen-
tary on MDh 3.161 (Jha, p. 281) and with reference to two verses from Gautama:

tatha ca smrtib: “astau varsany udikseta sad ity eke” (GDh 18.19) iti.
There is a smyti to this effect: “She should wait for eight years; some say for six.”

and

smytyantare’pi tu pathyate “bbratari ca jyasasi” (GDh 18.18) iti.
However, we read also in a smrtyantara: “And when older brother (is missing).”

Here the smyti he cites is Gautama, a text with which Medhatithi was very familiar, citing it
more than any other Dharmasastra. And Vi$varapa, interestingly, at YDh 1.69 (p. 72) cites
the previous verse of Yajfiavalkya (YDh 1.68), calling it a smrti:

nanu iyam api smrtir eva “aputram gurvanujianat” (YDh 1.68) ityadi.
Surely, this too is indeed a smyti: “(He should approach) a sonless woman when

authorized by the elders.”

Two other pairs of expressions that approximate smrtyantara are (1) smarana and §ravana and
(2) vacana and ukta (as also simply aha). So, Medhatithi (on MDh 3.100; Jha, p. 253) once
again cites Gautama with the expression uktam in connection with receiving the teacher in
one’s house:

gurub prabbuvad upacaryah, “nivedya pacanakriya” (GDh 5.26) ity uktam.
The elder (or teacher) should be served just as the king. It is stated: “After an-
nouncing, he should do the cooking”

Commenting on MDh 3.108 (Jha, p. 256), furthermore, he uses vacanat to refer to Gautama:

aturasya tu Sariradhdranam yenopdyena bhavati vidhyantaratikramenapi ta-
syasrayanam yuktam: “sarvata evatmanam gopayet” (GDh 9.34) iti vacanat.
When someone is sick, however, it is proper to employ the therapy that would
cure him even if it entails violating an injunction, because of the statement: “Let
him take care of himself in every possible way.”

Elsewhere, on MDh 3.144 (Jha, p. 273), he simply says aha with reference to Gautama:

aba ca “vagrapavayabsilasampannah” (GDh 15.9).
And he says: “One who is endowed with eloquence, beauty, age, and virtue.”
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Viévartpa (on YDh 1.237; p. 159) uses both smytyantara and §ravanat in the same sentence:

hasabdo *vadharanarthab, smrtyantare “yatha brityus tatha kuryat” (MDh 3.253)
iti Sravanat.
The term ha is meant as an emphasis, because it is given in a smytiyantara: “He

should do as they tell him.
Viévaripa also (on YDh 1.145; p. 111) uses vacana to refer to Manu:

“panyasyo hi dvijah smrtah” (MDh 4.117) iti vacanat.
Because of the statement: “For it is said that the hand of a twice-born is his
mouth.”

The term smrtyantara with the meaning of “various smytis” is used by Medhatithi along with
samdcdra to point out the two major sources (miila) of dharma. The compound of these two
terms means the same as the older compound smytyacara. Commenting on MDh 4.43 (Jha, p.
348), he says that smytyantara and samacara support the prohibition of eating in the company
of one’s wife:

sa punar ayam idySab sabarthavisesab pramandantaratab smytyantarasamdcardadeb.
Now, this specific meaning of the term saba (“with”) is derived from various
means of knowledge (pramanantara) such as smytyantara and proper conduct.

Commenting on MDh 4.113 (Jha, p. 371), he explains the term astakdsu in the plural found
in the root text: astakas ca sarva astamyah, smrtyantarasamacarabbyam — “And ‘eighth days’
refer to all eighth days based on smytyantara and proper conduct.” Thus, various smytis and
normative practice support taking astakab to mean all astaka days.

One could cite dozens of other examples of smrtyantara — and other parallel terms that
serve as substitutes — to show that this expression need not, and most often does not, refer to
floating texts whose identity is unknown to the author. The expression was probably coined
at least by the time of Bharuci, that is, around the seventh century CE.? I think its use, like
many other idiomatic expressions, was most often determined by the style of each author.
When used in the plural, often in the locative, the expression may be translated as “in various
smytis” It is similar to a theologian saying that a particular point is made “in various Biblical
texts.” We know that frequently these “various smytis” were known to the author because he
cites specific texts immediately after he uses this expression. I also see smrtyantara used like
“certain” in English, when it is used with reference to something specific but not explicitly
named or stated. So, we can say this is found in “certain smytis,” and I believe this captures the

8 I have not been able to find smytyantara in either Sabara or Kumarila. I think, however, it is worth
a more thorough search.
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meaning of both “various” and “specific” Why Medhatithi, for example, can say “Gautama
says” in one place, and refer to Gautama as smrtyantara at other places is difficult to determine.
It appears that the use of the expression is very much dependent on the literary style of the
author. We should not try to read too much into it; overinterpreting it will only lead us astray.
It was, I think, a convenient expression, a shorthand, that many of Dharmasastric authors
found convenient as they composed their texts containing innumerable citations.

Abbreviations

BDh  Baudbayanadbarmasitra
GDh  Gautamadbarmasitra
MDh  Manavadharmasastra
NSm  Naradasmrti

VaDh  Vasistbadbarmasiitra
YDh  Yajaavalkyadbarmaiastra
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