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PETER BISSCHOP and ARLO GRIFFITHS

THE PASUPATA OBSERVANCE (ATHARVAVEDAPARISISTA 40)*

INTRODUCTION

The Parisistas of the Atharvaveda

In 1909-1910, Bolling and von Negelein published their edition of the
corpus of Pariistas of the Atharvaveda,! 72 in number.? In the preface
to their edition (p. vii) they expressed their hope “ultimately to publish
a translation of the Parisistas together with an exegetical commentary”.
Before doing so, they intended to publish “a volume dealing with the many
grammatical and lexicographical peculiarities which the texts present,
and containing also a number of unpublished texts that throw light upon
the subject matter of the Parisistas”. Caland observed (1911: 514): “Die
Bedeutung, welche diese Arbeit auch fiir die Religionswissenschaft haben
wird, kann erst nach der Ubersetzung ins volle Licht kommen; daB er [sic]
von grofler Bedeutung sein wird, lehrt uns schon die Inhaltsangabe”. Other
scholars have expressed themselves in similar terms about the importance
of this “detailed, valuable and informative survey — of course, from the
atharvanic point of view — of various kinds of religious practices in vogue
in definite milieus in the late Vedic and early Hindu period” (Gonda 1975:

* Shingo Einoo, Dominic Goodall, Harunaga Isaacson, Mieko Kajihara and Judit
Torzs6k have read an earlier draft of this article. Each has provided important suggestions
for its improvement. We are grateful for their help, as we are for the help received from
two friends in Pune, Madhavi Kolhatkar and Shrikant Bahulkar, in procuring a copy of
Modak 1967, a paper which at first proved elusive, because the reference in Dandekar’s
Vedic Bibliography 111: 54 to JKU(H) 9 is spurious.

1 See the important reviews by Fick in ZDMG 65 (1911), pp. 838-842, Keith in
JRAS for 1912, pp. 755-776, Winternitz in WZKM 23 (1909), pp. 401ff., and 24 (1910),
pp. 313ft., and the short notices by Caland (1911: 513-515) and Oldenberg in DLZ 1909
(pp- 2070f.), 1910 (pp. 930f.). Modak’s study of 1993, where the bibliography is unfor-
tunately rather haphazard and outdated, contains i.a. an introduction (pp. 189-202) to,
and useful summaries (pp. 203-399) of the contents of all the AV PariSistas. On Vedic
PariSista literature in general, we refer for the sake of brevity to Gonda 1978, index p. 678
s.v. parisista, and to Einoo 1996a.

2 Cf. Hatfield 1890.

#‘ Indo-Iranian Journal 46: 315-348, 2003.
‘ﬁ © 2003 Kluwer Academic Publishers. Printed in the Netherlands.
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307f.). Unfortunately, the plans of the editors were only very partially
realized,” and besides the few PariSistas which had already been translated
by Caland and by students of Bloomfield in the nineteenth century, only a
few more PariSistas have since been translated, by two students of Gonda:
Kohlbrugge (1938) and van den Bosch (1978).

Since the information provided by van den Bosch (the last translator of
a part of the corpus) in the introduction to his dissertation on AVPari$ 21—
29 is not in all respects correct, nor complete,* we here provide in tabular
form a survey of translations or — where a translation is not available — of
studies pertinent to the individual PariSistas.

Editions, translations and studies of individual AV Pariistas.

Nr(s). Ed. Princeps Translation NB

1-18 B&vVN - -

19 B&VN - Gonda 19677

20 Goodwin 1890 ibid. -

21-29 B&vVN van den Bosch 1978 -

30 B&vVN — —

31 B&VN - Only 31.9.4¢-9.5d ed. /
transl. Caland 1900: 183f.°

32-34 B&vN — —

35 Magoun 1889 ibid. Bohtlingk 1890

36-39 B&VN - -

40 B&VN - -

41-43 B&vN - -

44 Caland 1893: 240-243  ibid., pp. 95-106 -

45 B&vVN - -

46 B&vN - Weber 1858a,
Griffiths 2003a

47 B&vVN - -

48 B&VN -7 Bloomfield 1893

3 Cf. Kohlbrugge 1938: 2f.

4 The information on p. 1 is merely a reduced copy of Gonda 1975: 307f. n. 9.

5 Gonda’s article contains a translation of KausS 140, which this PariSista closely
follows, and the explanatory notes contain many remarks, with translations, on the variant
readings of the PariSista text as well.

6 The same portion was rendered into English by Tiirstig, WZKS 29 [1985], p. 92.

7 The lexicographical nature of this Pariista does not allow translation.
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Nr(s). Ed. Princeps Translation NB
49 B&VN - Siegling 19068
50 B&vVN - -
51 Weber 1868 - -
52-56 B&vN - -
57 B&vN Kohlbrugge 1938: -
20-27
58-61 B&vN op. cit., pp. 34-68 -
62 B&VN op. cit., pp. 27-31 -
63 B&vN op. cit., pp. 69-77 -
64 B&VN op. cit., pp. 141-144 Only 64.8.9-10.10
translated
65-66 B&VN - -
67 Weber 1858b° ibid. 67.8 untranslated
68 B&vN - von Negelein 1912
69-70 B&VN - -
70bc B&vVN Kohlbrugge op. cit., -
pp. 78-140
71 Hatfield 1893 op. cit., pp. 145-15910 -
72 B&VN - -

It is the purpose of the present paper to fill one of the gaps in this table.
Weber already observed (1858b: 339) that “die Atharva Parigishta fast
durchweg einen Rudra-sektarischen Charakter tragen”.!! This may be a
slight exaggeration, but it is a fact that the corpus contains several docu-
ments that throw light on the cult of Rudra-Siva. In the hope that we
will be able in the future to offer further studies, e.g., of AVParis§ 31
(Kotihoma) and 36 (Ucchusmakalpa), we focus now on AVPari$ 40, the

8 Another Atharvavedic recension of the Caranavyitha has been transmitted by the
Paippalada brahmins of Orissa, under the name Caranavyithopanisad. The MA Thesis
dealing with this recension, prepared in the early 1980s at Leiden University by Mrs.
Christa Bastiaansen under the guidance of Prof. Michael Witzel, appears to have been
lost. Griffiths is planning a study of this recension, on the basis of mss. collected by him in
Orissa.

9 Text and translation of the first seven sections of this PariSista are given by Weber as
parallels for seven sections of the Samavedic Adbhutabrahmana: 67.1 on pp. 320f., 67.2
pp. 324f., 67.3 pp. 322f., 67.4 pp. 329f., 67.5 p. 327, 67.6 pp. 340f., 67.7 p. 331; 67.8 has
not been edited or translated by Weber.

10° Cf. the earlier translation by Hatfield (1893), and the notes by Bohtlingk (1892).
I Cf. also Modak 1993: 445f.
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Pasupatavrata. We first offer some introductory comments on the study of
the Pasupata cult.

Pasupata Saivism
Our principal source for the interpretation of the Pasupatasiitra — the
fundamental text of Pasupata Saivism — is Kaundinya’s commentary,
the Paficarthabhdsya (Shastri 1940).'> However, an important aspect of
the Pasupata tradition which has not yet received much attention is the
existence of paraphrases of the Pdasupatasiitra in other sources. The
piece of text translated here contains clear parallels to some of the
siitras.!3 Although it is therefore an important document for the history
of Pasupata Saivism, it seems to have gone completely unnoticed by
scholars studying this cult. Its main importance may be said to lie in
the fact that it gives us insight into the social background of (some of)
the Pasupatas. Whereas the so-called Paiicarthika Pasupata scriptures, viz.
Kaundinya’s Paiicarthabhdasya on the Pasupatasitra and the Ganakarika
with the commentary Ratnatika attributed to Bhasarvajiia, have been
studied with regard to their philosophical and theological contents by
various scholars,"* much remains to be done on the social history of the
Pasupatas.!> We may refer to recent studies by Sanderson (2002: 29 with
note 32) and Bakker (2000), which point out that there must have existed
other types of Pasupata cults whose teachings and practices differed
considerably from those we read about in the Paficarthika scriptures.
Besides AVPari§ 40 there are other texts which contain parallels
or paraphrases of the Pasupatasitra. Well-known is the sixth chapter
(Nakulisapasupatadarsana) of Madhava’s Sarvadarsanasamgraha, the
first source on Pasupatas to be translated in the West (cf. Hara

12 The entire commentary has been rendered into English by Hara (1966) and
Chakraborti (1970). For the latter see the detailed review by Hara (1974).

13 Cf. AVPari$ 40.1.8-9 (PaSi 1.2), 40.1.11 (PaSi 1.5-6, 1.8), 40.1.12 (PaSa 1.8-9),
40.1.14 (PaSa 1.10-11), 40.2.5 (PaSu 4.22-24), 40.3.3 (PaSa 3.21-26), 40.6.2 (PaSa 1.13),
40.6.4 (PaSu 1.14, 1.17). Note that except for PaSii 3.21-26 and 4.22-24 all the sutras for
which there are parallels stem from the first part of the PaSu. These parallels appear —
intermingled with passages that have no parallel in the PaSt — in precisely the same order
they have in the PaSu. AVPari§ 40.2.5 and 40.3.3 may not go back to the PaSa, because
these are two of the five brahmamantras, which are transmitted in many other sources too
(cf. our annotation).

14 cf. e.g., Hara 1966, 1993, 1994, 1999; Dasgupta 1955 (pp. 130-149); Schultz 1958;
Oberhammer 1984, 1986, 1995.

15 For the little work that has been done on this subject, see the overview given by
Lorenzen (21991: 173ff.). For epigraphical references to Pasupatas, cf. Hara 1966: 35-70,
and Pathak 1960: 4-19. For a theory on the milieu where the cult may have originated, cf.
Oberlies 2000.
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1958). No references are made in the secondary literature to a
passage from Laksmidhara’s Krtyakalpataru where an otherwise unknown
“Lingapurana” is quoted which i.a. describes a Pasupatavrata in terms
reminiscent of some of the sitras.!® Another example comes from
the unpublished Nisvasamukha, the first part of the Saiddhantika
Nisvasatattvasamhita, which places the Saiddhantika teachings taught in
the major text in their non-Saiddhantika context. It contains i.a. two
accounts of the Atimarga,'” of which the first by and large follows the
course laid down in the Pasupatasitra.'® Finally, mention may be made
of a late Puranic source, the Pampamahatmya, a eulogy of the pilgrimage
centre Pampa (present Hampi in Karnataka), whose eleventh chapter of
the Uttarabhaga, entitled Paiicarthacaranaprasamsa, also contains some
clear echoes of the siitras.'® A noteworthy feature of the last three passages
is that they are all composed in §loka meter.>’

Whereas there are many other texts purporting to give instruction about
Pasupata yoga,?' they mostly do not show any signs of a direct know-
ledge of the siitras.?? The sources referred to above, however, can tell us
much about the transmission of the siitras — possibly even give glimpses of
some pre-Pasupatasitra form of them — and their interpretation in various
Pasupata circles.

16 KKT Tirthavivecanakanda p. 106, 1. 7ff. These verses occur within a mahatmya of
a linga called Mahapasupatesvara in Varanast (p. 105, 1. 12ff.). On the identity of this
“Lingapurana”, see Bisschop 2002: 240 (n. 36).

17 Cf. Sanderson 1988: 664, on the two great streams of Saivism: the Outer Path
(Atimarga) and the Path of Mantras (Mantramarga).

18 NAK 1-227, NGMPP A 41/14, folios 17" and 17V. We thank Dominic Goodall for
drawing our attention to this passage and providing us with a transcription. This passage
is especially important because it has been transmitted in an early Nepalese manuscript
(ca. CE 900). Cf. Goudriaan and Gupta 1981: 33ff.

19 This chapter has been edited in an appendix by Vasundhara Filliozat (2001). Unfortu-
nately, the edition is very poor and contains numerous mistakes and typographical errors.
Filliozat does not note the paraphrases of the Pasupatasiitra (p. 140: 2.12.20ff.) nor the
even more obvious quotation of the entire Ganakarika in this chapter (pp. 139-140:
2.12.5-14).

20 1t has long been observed that parts of the Pasupatasiitra itself are metrical. Cf.
Oberlies 2000: 181 (n. 28).

21 B.g. MBh 13 App. I Nr. 15 11. 4325-4402, LiP 1.88, VaP 11-15, SPg;, 174-182.

22 An exception to this is the Atharvasiras-Upanisad, which has a few lines in common
with PaSii 5.35-38. Cf. Hara 1967: 60-61.
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Geographical and onomastic links between Atharvavedic and Pasupata
traditions

How can we explain the presence of detailed knowledge of the Pasupata
cult among the Atharvavedic brahmins who composed AVPari§ 40? The
answer seems to lie in the fact that early medieval Atharvavedic tradi-
tion was centered in precisely the same area of western India (Gujarat,
Malwa)* as was the Pasupata cult, and that Saivism was a dominant
stream among Atharvavedins.

The following names of commentators on the Atharvavedic
Kausikasitra are known:** Bhadra (commentary lost),”> Rudra (lost),?¢
Darila, and KeSava. Meulenbeld, forthc., has confirmed the west Indian
provenance of these last two writers.?” In the family of Kesava (11th
century),?® the author of the Paddhati on the Kausikasitra, both
Vaisnava and Saiva names were used. Cf. Kausikapaddhati (Limaye et
al. 1982), p. 482: Kausiko Vatsasarma ca tatprapautro ’tha Darilah 1*°
Sastravijianam esam hi caturtho nopapadyate |l tad ayuktam hi yad
vaktum boddharah santy anekasah || tatha yad esam anvaye Kausiko
jAatavan | Vahasat KesSavotpannah KesSavad Ananta ucyate || Anantat
Somesvaro jatah Somesvarat Kesavas tatha | sarve te ’‘tharvavedinah

.30 The names Rudra, Bhadra and Somesvara suggest some involve-
ment with Saiva religion among western Indian Atharvavedins of the first
millennium CE.

As Witzel has emphasized (1986: 46f. and 59), grants of villages or
land to Atharvavedic brahmins have always been comparatively very rare.
The only available early medieval grants to Atharvavedic brahmins hail

23 At least as far as the Saunaka Sakha is concerned, it remained restricted to western
India up to modern times. All AVPari$§ mss. hail from Gujarat and Maharashtra.

24 The name Kausika itself, by the way, has Pasupata connections: cf. Bakker 2000: 6
and 14.

25 See ed. of the Kausikapaddhati (Limaye et al. 1982), p. xxi.

26 Tbid., pp. xxi and xxv.

27 1t had already been proven on linguistic grounds by Biihler (1891), a review which
has escaped Meulenbeld’s attention. Biihler keenly noted (p. 246) that “their language is
full of Gujaraticisms”, of which he gives several telling examples.

28 Meulenbeld (forthc.) is to our taste too skeptical about the dating proposed by Limaye
et al. (1982).

29 Quoted after the correction suggested on p. xxi of the edition. The text as edited
[p. 482] in fact reads tasya putro ’tha Darilah. This conjecture has been made in
order to bring Kesava’s statement in line with the colophon of the Darila ms. quoted
by Diwekar et al. 1972: x: mahavedatharvavida upadhyayavatsasarmanah prapautrasya
bhattadarilakrtau kausikabhasye . . .

30 Cf. also p- xxxv of the edition.
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from Gujarat. The plates of the Maitraka ruler Dhruvasena I (Biihler,
IA 5 [1876], pp. 204-206), found in erstwhile Bhaunagar State, [Gupta-
Valabhi] Samvat 207 = ca. CE 527, record a grant of a well and pasture
situated in Hastakavapra (“probably the modern Héthab in the Bhaunagar
territory”) to the Atharvavedin SacitiS§arman of the Draunayana gotra. The
plates of the Maitraka ruler Dharasena II (Diskalkar, ABORI 4 [1923],
pp- 33-41), [Gupta-Valabhi] Samvat 252 = ca. CE 572, found at Bhadva
(15 miles south-east of Rajkot in Kathiawad) record a grant of a village
Isikanaka to the Atharvavedin Rudragopa, son of Rudraghosa, of the
Kausravasa gotra, resident of Anarttapura. The Bhavnagar plates of the
Maitraka ruler Dharasena III (Diskalkar, EI 21 [1931-1932], pp. 181-
184), [Gupta-Valabhi] Samvat 304 = ca. CE 624, record a grant to the
Atharvavedin Mitrayasas, son of Visnuyasas, of the Atreya gotra, resident
of Hastavapra. The Kaira plates of the Early Gurjara ruler Dadda II
Prasantaraga (Mirashi, CII IV/1, 57-66), [Kalacuri] Samvat 380 = CE
629, found “in the town of Kéda or Kaira, the headquarters of a district
of the same name in Gujarat”, record the grant of a village to 40 brahmins
among whom 5 were Atharvavedins of the Cauli gotra, adherents of the
P[alippalada Sakha, immigrated from Bharukaccha, resident in Bherajjika.
Their names were: Bhadra, VayuSarman, Dronasvamin, Rudraditya, and
Piirnasvamin.’! The plates of Siladitya V (Biihler, IA 6 [1877], pp. 16—
21), probably dated to [Gupta-Valabhi] Samvat 441 = ca. CE 761, found
in “the Réja’s palace at Llinavada”, record the grant of a village to the
Atharvavedin Sambhulla, son of Datalla, of the Parasara gotra, resident
member of the community of Caturvedins of Dahaka. In these inscriptions,
especially the names Rudragopa, Rudraghosa, Bhadra*?> and Rudraditya
call our attention: a connection of these brahmins with Rudra worship
seems probable.

If we turn now to epigraphical evidence for the Pasupata cult in
early medieval western India, the absence of inscriptional records stem-
ming from Gujarat itself is striking. The first inscriptions from Gujarat
recording the names of Pasupata teachers date to the twelfth century, a time
when the Solanki dynasty ruled Gujarat (Majmudar 1960: 111-117%). We

31 Whether these five Atharvavedins ever actually enjoyed the usufruct of this grant is
doubtful: cf. Mirashi, CII IV/1, p. 68.

32 This recalls the name of the author of a lost commentary on the Kausikasitra.

33 Majmudar attributes the first epigraphical evidence for Pasupata teachers in Gujarat
to the eleventh century, but this is because he reckons three Saiva ascetics mentioned
as the recipients of grants in three earlier inscriptions among the Pasupatas (Majmudar,
p. 112): this conclusion cannot be validated. The other inscriptions which he discusses,
however, record a succession of teachers who trace their origin back to Gargya, the second
pupil of LakuliSa. They all seem to have belonged to Prabhasapatan (Somanatha). The
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do, however, have the Abhona Plates of the Kalacuri ruler Sankaragana
(Mirashi, CII IV/1, pp. 38-44), [Kalacuri] Samvat 347 = ca. CE 595, from
Kalavana (Nasik district): the diitaka seems to have been a mahapilupati>*
called ‘Pasupata’. The early Kalacuris ruled over a vast area including
Malwa, Maharashtra and Gujarat,35 and were followers of Siva as Pasu-
pati.>® Moreover, in a number of copper plates of the maharaja Bhulunda
of the Valkhas — a contemporary of Samudragupta (ca. CE 335-376) —
which have been unearthed at Bagh (Madhya Pradesh), Pasupatacaryas
are mentioned among the recipients of grants.” These inscriptions testify
to the presence of Pasupatas at an early age in western India.®

There is no reason to doubt the central role in the early history of
the Pasupata cult of Karohana,*® which lies in the immediate vicinity of

earliest inscription in which this tradition is recorded is the Somnathpattan Prasasti of
Bhava Brhaspati (Ozha 1889; Peterson 1895), dated Valabhi Samvat 850 = ca. CE 1169,
according to which Soma gave Somanatha to the Pasupatas, who had gone to Vrndavana
in the Krta age due to a curse of Parvati. On the command of Siva, Nandi$vara incarn-
ated in a brahmin family of the Gargeya lineage in Vanarasi [sic] in Kanyakubja as
Bhavabrhaspati and undertook the Pasupata observance. After a pilgrimage, and having
taught in various places, he came to Somanatha where the sacred site was handed over
to him by Kumarapala. Richard Davis (1994) suggests that behind the mythical motif
of the curse a historical event is hidden, viz. the destruction of the Somanatha temple
by Mahmiud’s forces in CE 1026. The temple was rebuilt and then later on restored by
Kumarapala in the 12th century.

34 Mirashi (CII IV/1, p. 45 n. 2): “Mahapilupati, the great commander of the elephant
force, is a technical official title”.

35 Cf. CILIV/1, p. xliv and p. x1vii.

36 Cf. Mirashi (CII IV/1, p- cxlvii): “All the three Early Kalachuri kings, Krishnaraja,
Sar’lkaragar_]a and Buddharaja, are described in the Kalachuri grants as paramamahésvara,
i.e., fervent devotees of Mah&svara (Siva). That they belonged to the Pasupata sect of
Saivism is shown by the description of Krishnaraja as devoted to Pasupati from his very
birth. Anantamahayi, the queen of Buddhar3ja, is specifically mentioned as a follower of
the Pasupata sect. The Diitaka of the Abhdna plates bore the name Pasupata itself. All
this is a clear indication of the influence the Pasupatas exercised in the court of the early
Kalachuris”.

37 The hoard of copper plates has been published by Ramesh and Tewari 1990. Cf. plate
nrs. 11, V, VI, IX, X, XII, XIV. These plates contain the earliest known inscriptional
references to Pasupatas. Plate nr. X, dated [Gupta?] Samvat 56 (ca. CE 376) records a
land grant to the shrine of the Mothers (matrsthanadevakula) which had been established
by the Pasupatacarya Bhagavant Lokodadhi in the village of Pificchikanaka.

38 Cf. also Hsuén Tsang’s description of Mo-la-pd (Malava), 2.000 li north-west [sic]
of Bharukaccha (?): “There are 100 Déva temples of different kinds. The heretics are very
numerous, but principally the PaSupatas (the cinder-covering heretics)” (tr. Beal 1884:
261).

39 Modern Karvan in Gujarat, 15 miles south of Baroda. Many epigraphical and archaeo-
logical finds have come to light which confirm its importance for the early Pasupata
movement. For a short bibliography on Karvan, see Hara 1967: 58-59. Other names
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the localities mentioned in the grants to Atharvavedins referred to above,
even though the relevant epigraphical evidence is not strictly contemporary
with those grants. In the original Skandapurana, whose earliest extant
manuscript is dated to CE 810,*° we have clear evidence for the predomi-
nance of this ayatana. It is here that Siva is said to have incarnated as
Lakulida, after which he initiated his four pupils Kaus$ika (in Ujjayani),
Gargya (in Jambumarga), Mitra (in Mathura) and a fourth one, probably
Kaurus(y)a (in Kuru).*! Similar statements appear in VaP 23.206-213 (=
LiP 1.24.126-133) and in the Cintra PraSasti (see n. 39). According to
the account given by Kaundinya — tentatively dated to the 4th—6th century
(Shastri 1940: 12) — in his commentary on PaSu 1.1 (pp. 3f.), the Lord
incarnated at Kayavatarana and (from there) walked to Ujjayini where
he initiated his first pupil KuSika. Thus from early medieval times there
existed a tradition which placed the home of the Pasupata cult in Karohana,
in Gujarat.

The inclusion of the Pasupatavrata among the AV PariSistas indicates
the prominent role which Pasupata Saivism must have played in or around
the Atharvavedic milieu in which these texts were composed.

Atharvavedaparisista 40: the Pasupatavrata

Regarding the dating of the corpus of AV PariSistas, it is to be kept in mind
(Modak 1993: 470) that the “Atharva-Veda Parisistas obviously represent
a composite text, being a collection of tracts presumably belonging to
different chronological periods”. Modak collects (pp. 471-473) various
arguments based on the vocabulary of the corpus (occurrence of late words
like dinara), dependence on presumably earlier sources (e.g., Manusmrti
and Arthasastra), precedence with regard to dependent texts (notably
Varahamihira’s Brhatsamhita), the state of astronomical knowledge etc.
However, since none of these arguments makes use of textual material
from AVPari§ 40, we cannot for this particular text agree with Modak’s

referring to the same place are Kaya(va)rohana, Kayavatara, Kayavatarana. Epigraphical
evidence for a connection between the Pasupata cult and Karohana is recorded in: 1) the
Eklingji Stone Inscription, dated Vikrama Samvat 1028 = ca. CE 971 (Bhandarkar 1904—
1907); 2) the Pald1 Inscription, dated Vikrama Samvat 1173 = ca. CE 1116 (Akshaya
Keerty Vyas, EI 30 [1933-1934], pp. 8-12); 3) the Cintra Prasasti of Sarangadeva, dated
Vikrama Samvat 1343 = ca. CE 1287 (Biihler, EI 1 [1892], pp. 271-287). A copper-
plate grant of the Gurjara ruler Jayabhata III, dated [Kalacuri] Samvat 456 = ca. CE 706,
was issued from the camp (vasaka) at Kayavatara (Bhagwanlal Indraji, IA 13 [1884],
pp- 70-81).

40 Cf. Adriaensen, Bakker and Isaacson 1998: 32. Yokochi (1999) has argued for a sixth-
century origin of the Skandapurana on the basis of iconographical evidence.

41 Cf. Bakker 2000: 13-14, quoting from Skandapurana 167 as edited by Bisschop.
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conclusion (p. 473) that “one may not be far from the truth if one assigns
the Atharva-Veda Parisistas to a period somewhere round about the begin-
ning of the Christian era”. The only date that can be given is that of the
earliest manuscript of the corpus, which also contains our PariSista: this is
the ms. ‘Roth’ (Bolling and von Negelein, p. xiii) probably dating to CE
1431 ([Vikrama] Samvat 1488).#? Since all mss. descend, according to the
editors, from one already corrupt archetype, we can push this date back by
at least another century, probably even further: there seems to be no reason
to doubt that our text belongs to sometime in the second half of the first
millennium CE. We know of no grounds for a more accurate dating.

The text seems to have some embedding in its corpus: at AVPari$
31.10.1-2, we read evam proktavidhanena kotihomasya Samkarah |
pritiman ucyate yena tac chubham bhautikam dadau || atharva bhautikam
labdhva Sisyebhyas tat punar dadau | Subham moksakaram punyam priyam
pasupater vratam ||, and the same name pasupater vratam occurs in our
PariSista at 40.6.14.*3 The Pasupata observance laid down in AVParis 40
partly goes back to the teachings of the Pasupatasiitra — as the parallels
with some of the siitras show —, but at the same time it is embedded within
an Atharvavedic context: cf. the recurrent Atharvavedic technical termino-
logy (40.3.8, 40.6.10-11), and the presupposed familiarity with mantras
of both the Saunaka and the Paippalada Samhita (40.2.1, 40.2.4, 40.3.9,
40.6.13). Instead of the four-phased ascetic career taught in Kaundinya’s
commentary on the Pasupatasiitra,** the present text prescribes a ritual
which can be performed within a limited period of time or for one’s entire
life (40.1.3). For many ritual details there are parallels in the Grhya- and
Dharmasiitra literature, as can be observed from our annotation.*’

The text of the Bolling and von Negelein edition for AVPari§ 40 is
rather dubious at several points, and is at times beyond emendation. Below
follows the text as we propose to read it, accompanied by our translation.
In matters of punctuation (placement of dandas), we follow the edition
(cf. p. xxi). On the division of the Pariista into six sections (khandas),
cf. Modak 1993: 197f.: the ‘khanda’ division of our PariSista is not as

42 This dating is only tentative, as the lunar date given in the colophon does not yield a
matching Friday (bhrguvasara) in 1431.

43 Modak (1993: 446 with n. 9) further supposes AVPari§ 51.4.5 (mahisakavrsabhah
sabhasmapaundrah krsipasupalyaratas ca ye manusyah | vividhabhayasamahitas tu sarve
ksayam upayanti sanaiscarasya ghate ) to refer to Pasupata ascetic practices. But the
sole basis for this is the doubtful conjecture sabhasmapaundrah, for which the mss. read
sabhasa®/sabhasa® .

44 Cf. Sanderson 1988: 664-665.

45 For a connection between Yajurvedic tradition and Pasupata scripture, cf. Oberlies
2000.
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“purely mechanical” as appears, according to Modak, to be the norm in
the corpus. It is to be kept in mind that the following mss. were available
to the editors for AVParis§ 40: ABCDE T Roth, U from tam it to visnuh in
40.4.2 and from prthivi in 40.6.6 to the end of the PariSista. B omits the text
of this PariSista after 40.3.4 (the indications given by the editors, p. 257,
about precisely where the omission commences, are not clear). The editors
seem frequently to have rejected readings from the manuscripts ADE: we,
however, are in several cases inclined to adopt rejected readings from these
manuscripts.

TEXT AND TRANSLATION

1.1 om atha pasupatavratadeso
Om. Now the instruction about the Pasupata observance.

1.2 nasrotriyaya nacaritavedavrataya nakrtavapanaya dadita ||
He [i.e., the guru]*® should not give*’ [this instruction / observance
(7)] to one who is not conversant with the Sruti, nor to one who has not
undertaken the Veda observance,*® nor to one who has not undergone
the shaving ceremony.*

1.3 masadvitricatuspaiicasamvatsaradvadasasamvatsaraparimitam nai-
sthikam va
[The observance] is of the length of a month, two, three, four, five
years, of twelve years, or for the duration of one’s entire life.°

46 In most cases the unspecified subject seems to be the student/practitioner, but here,
and in one other clear case (40.3.1-2), it must be the preceptor.

47 The medial optative of /da might appear awkward, but the same usage occurs once
more in 40.1.14 below, where it is clear (dadami / dadita) that the opposition active / middle
is insignificant here (cf. vardhayasva in 40.3.4). We have found no examples of vratam /
adesam \/da.

48 Cf. AVPari§ 46 and Griffiths 2003a.

49 This refers to the shaving of the beard and hair that is part of the samavartana ritual
at the end of the Vedic studenthood (Gonda 1980: 93, 384), or to the shaving at the end
of the godana (ibid., 462f.). The three restrictions imply that the practitioner should be a
brahmin. This implication is made explicit by the words which the preceptor causes the
practitioner to speak at 40.3.1. Cf. Kaundinya ad PaSu 1.1, p. 3, 1. 8: (evam)adirahitah
patvindriyo brahmanah Sisyah ‘The student is free from such [faults], sharp-witted [and] a
brahmin’.

30 Cf. the Harsa Stone Inscription (from the Harsa hill, 7 miles south of Sikar,
Rajasthan), dated [Vikrama] Samvat 1030 = ca. CE 973, where a Saiva ascetic called
Bhavadyota is described i.a. as follows: asin naisthikariipo yo diptapasupatavratah (Kiel-
horn, EI 2 [1894], p. 123, 1. 26). On the naisthika brahmacarin, see Kane Vol. II part 1,
pp. 375-376.
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1.4 athasyayatanani |l
Now the places of this [observance]:!
1.5 mahddevayatane 'pam samipe |l
at a sanctuary of Mahadeva, in the vicinity of water,
1.6 giriguhayam gavam gosthe ’gnyagare va
in a mountain cave,’? in a cow-pen or in a fire-house,
1.7 nadinam bahiinam pratisraye
at a confluence® of many rivers.
1.8 anusavanam || 9. bhasmanda snanam
[Once] per part of the day, [he should take] the bath in ash.
1.9 [contd.] raudrahomah™® snapanam ca sarpihkstragandhodakair
The offerings dedicated to Rudra and the bathing [of the image, are
to be performed] with clarified butter, milk, fragrant water.
1.10 gandhapuspadhiipadipodanapayasayavakalajadi  pradaksinantam
call
[The observance / bathing / pitjana (?)] begins with fragrances,

53

55

51 asya might rather refer to the practitioner, an interpretation that finds some support

in PaSa 1.7: ayatanavasi. Cf. Kaundinya’s commentary for the Pasupata definition of an
ayatana. Cf. also Gonda 1969: 17ff. [= 1975/11, p. 1941f.].

32 Cf. PaSi 5.9: sanyagaraguhavast. This, however, refers to the specific dwelling of
the practitioner in the third phase (avasthana) of the observance, whereas here no such
division seems to be intended.

53 Dresden 1941: 151 (on ManGS 2.12.3) gives the following glosses: ‘Feuer-hduschen’,
‘Feuergebiude’, ‘place for keeping the sacred fire’. The precise meaning of the word is not
clear here. The variant agnyagara seems to be slightly more common: at BharSS 1.6.14,
where this last term is interestingly juxtaposed with ayatana (parisamithanty agnyagarany
upalimpanty ayatanani), Kashikar 1964, pt. IL, p. 10, renders freely “The fire-chamber([s?]
should be swept clean, and the fire-places besmeared (with cow-dung)”. Caland 1928: 198
(on ApSs 19.16.12) takes it as referring to the Garhapatya or Ahavaniya altar. The pair
agnyagara and gavam gostha also occurs at ManuSm 4.58a.

54 The word pratisraya does not seem to be attested in the meaning we tentatively
assume here, with Modak 1967: 7. The editors only report a useless variant pratisrayo.
An emendation pratisrave would be hapax (nor does the verb prati-,/sru seem to exist),
and prasravane(su) at (a) source(s) (cf. 40.4.5 below) does not convince from the point of
view of the sense.

53 For clarity’s sake the numbering of the edition has been retained, but we divide the
text at a different place: anusavanam and bhasmana snanam have to be read together. This
is suggested by PaSu 1.2: bhasmana trisavanam snayita.

36 raudrahomah snapanam: em. The edition reads raudrahomasnapanam, but there is a
v.l. raudrahomasnapanam (mss. T and Roth). We adopt the long a of this variant in our
light emendation, for which cf. 40.3.9 below: vratena tvam ity ubhayir aham iti paiicabhit
raudran homan hutva homavasanena bhasmana snanam karoti. The only other attestation
of raudrahoma which we could trace, is in a passage promoting the employment of an
Atharvavedin as Purohita, in a manner strongly reminiscent of many AVPari$ passages:
MBh 12 App. I Nr. 8 1. 13 (raudrahomasahasram) and 1. 20 (raudrair homair).
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flowers, incense, lights, rice-porridge, milk-porridge, barley-porridge,
parched grain, and ends with circumambulation.’’

1.11 nivedya nirmalyagandhahar?®® hasagitavadanadyupaharan
Having presented the offerings of laughter, song, music etc.,>® bearing
fragrances and the garland which has been worn [by the image],

1.12 daksinena trtiyam upatisthate
he worships the third (?)®° to the right side! [of the image].

57 Circumambulation is defined in PaSi 2.8: apasavyam ca pradaksinam ‘And circum-
ambulation is the reverse [of what it normally is]’. This surely is not intended here. The
first four items in the list (gandha, puspa, dhiipa, dipa) are standard pija-items (cf. Einoo
1996b). Some are found in an untraced quotation at RT p. 8, 1l. 26-27: pirvam darbhdh
punar bhasma candanam sitram eva ca | puspani ca punar dhilpam mantra esa kramah
smytah |l (cf. Hara 1982: 190). The verse is introduced as a list of the various parts of the
diksa ceremony. In SPgy, 27.31-32 payasa and yavaka are prescribed for the worship at
the Daksinamdrti: daksinayam tu yo mirtau payasam saghrtam subhe | nivedayed varsam
ekam sa ca nandisamo bhavet || 31 || caravo dasasahasra yavakas ca caturgunah | Sesas ca
caravah yavakardhena sammitah |l 32 1.

58 The edition assumes one long compound, of which nirmalyagandhahari® would be
the first member. Cf. however PaSu 1.5-6: nirmalyam || 5 | lingadhart 11 6 |l. Note that
the Pasupata description in the ‘Linigapurana’ quoted at KKT Tirthavivecanakanda 2,
p- 106, 1. 15, has a compound liriganirmalyadhari. We may thus reasonably assume that
nirmalyagandhahart is either a corruption or a conscious revision of nirmalyalingadhari.
Anyhow it must be read as a separate word. Wearing the nirmalya is not one of the
upaharas as defined in PaSu 1.8, whereas in the edition’s text, as part of the compound,
it appears to be treated as such. For the Pasupata definition of nirmalya, cf. Kaundinya
ad PaSu 1.5. On the nirmalya in general, see Brunner 1969. Cf. also AVPari§ 36.28.1
(°Sivanirmalya®).

59 pasa 1.8: hasitagitanrttadumdumkaranamaskarajapyopaharenopatisthet ‘He should
worship with the offering of laughter, song, dance, bellowing, homage and muttering’.
°dumdumkara® in this siitra seems to be an emendation by the editor for °hudukkara®.
Sanderson 2002: 30 n. 32, lists a couple of passages from Saiva sources which suggest that
the intended vocalization is ‘HUDDUN’ (huddurikara).

60 For the unconvincing conjecture #7tiyam adopted by the editors, we have considered
the following alternatives: trivritam (a name for Siva at AVParis 36.9. 1-2); nrtyantam (‘the
dancing one’ = Siva); nrtyann (‘while dancing’). There is some evidence for all three
conjectures in the manuscripts: ACDE #rtam; B nytyatam; T Roth nrttam. The third sugges-
tion is partly supported by RT p. 18, 1l. 26-27: tad anu gitam arabhya gayann evottisthet |
tato gitasahitam eva nyrtyam kuryat |.

61 pasa 1.8-9: ... upaharenopatisthet || 8 || mahadevasya daksinamiirteh |l 9 1l. On the
interpretation of these siitras, cf. Bakker forthc. Bakker argues that the word miirti does not
refer to a concrete image but rather to a situation in which Siva shows his right, auspicious,
side. We assume, however, that at least in the present text an image is the object of refer-
ence, albeit not the iconographical Daksinamirti. Chakravarti 1943: 270, reports a variant
reading °miirtim for °miirteh in this sutra: this lectio facilior can probably be ignored. The
reading °miirteh is supported by the conclusion of Kaundinya’s extensive commentary on
PaSai 1.9, p. 38, 11. 10-11: ata etad uktam mahadevasya daksinamiirteh iti.
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1.13 katakakeyiiradharine namo vrsaya namo vrsabhadhvajaya namo

‘Homage to the wearer of bracelets and armlets,®> homage to the bull,

homage to the one who has the bull for his banner’.5*

1.14 vanaram te mukham raudram anindyam Subham pasum evajanane-
vajanakam ghoram jivam jatyam eva rukmam dadamity
ekavasa vivasa va viragani vastrani dadita |
Wearing one garment or wearing no garment at all,”* he should give
undyed65 clothes [to the image (?), with the words:] ‘Monkey-like
is (?) your face,® horrifying;®’ an irreproachable, auspicious animal
evajananevajanakam (7); I give a pure breastplate that is terrible, alive
(?)"68

1,64

2.1 gocarmamatram sthandilam upalipya gomayenollikhyabhyuksydagne
prehity agnim praniyopasamddhdaya paristirya brahmanam kalpa-
yitva nanyadevatadisi rudrasya daksinodapatram®®  sthapayitva
mahavyahrtibhir agnyayatane nidhaya rudram avahayati ||
Having smeared a piece of ground of the size of a cow’s hide
with cow-dung,”® having drawn [an auspicious sign] on it, having

62 In a stotra at MBh 13 App. INr. 6 1. 33, Siva is addressed as mahakeyiradharin.

63 Presumably, these words are to be spoken by the practitioner as part of the worship
enjoined in 40.1.12. Or do they belong together with the quotation in 40.1.14?

64 PaSa 1.10-11: ekavasah || 10 Il avasah va Il 11 1. The words of the siitras, which
give rules for the dress-code of the practitioner, seem here to have provoked a ritual
injunction that is focused rather on the image of Rudra. The dress-code of the sitras is
an infringement upon usual brahminical practice: cf. Kane Vol. II part 2, p. 671 and e.g.,
AgnivGS 2.6.3:98.12f. (= BaudhDhS 2.10.5) nardravasa naikavastro daivatani karmany
anusamcaret.

65 Cf. AVParis 68.2.47, where the word viragavasas denotes ominous creatures.

56 This seems to be related to AVPari§ 36.25.2 (Sirasa vanarendtha mukhavadyam
tu karayet | yatra tac chrityate tatra dagacchanti varastriyah |I), which follows a
verse describing the lighting of fire, in words similar to 40.2.1. The next verse but
one describes the putting on of ash and six verses further (36.28.1) it is stated:
samjaptaSivanirmalyadanad unmattatam vrajet. It is worth noting that Nandin, who is
said to be a second éamkara (dvitiya iva Samkarah), is sometimes described as having
the face of a monkey: cf. Bhattacharya 1977: 1545, 1549 and 1560 (n. 7 and n. 12). To the
passages listed there the following verses from the original Skandapurana may be added:
SPpp 132.53, 159.54 and 162.13.

57 One could also consider taking raudra as ‘relating to Rudra’, in which case one would
have to translate: ‘Your Rudra face is monkey-like . ...

68 The few variant readings reported by the editors give us no clue with which to improve
the text here. As the editors observe (p. 256): “The meter shows a deep corruption”.

69 Modak (1993: 466) is probably right that the text is to be understood as daksine
udapatram, with double sandhi.

70 Cf. AVParis 36.25.1ab: gocarmamatram sthandilam gomayenopalepayet.
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besprinkled it,”! having brought forth fire [with the mantra] ‘agne
prehi’,”? having added [fuel to it], having spread [grass] around [it],
having prepared a brahmin (?),”® having placed a water-vessel to the
right side of Rudra — not in any other deity’s direction — he invites
Rudra, installing him in the fire-place with the Great Utterances.”*

2.2 rudram kruddhasanimukham devanam isvaram param |
Svetapingalam devesam’ prapadye Saranagatah |l
‘I resort to Rudra, the supreme Lord of the gods, with a wrathful
thunderbolt face, the white-yellow one, Devesa (?), having come for
refuge’.

2.3 yasya yukta rathe simha vyaghras ca visamananah |
tam aham paundarikaksam devam avahaye Sivam
ity avahyabhyarcya ||

71 Cf. JaimGS 2.8:32.15f.: gomayena gocarmamatram sthandilam upalipya
laksanam ullikhyadbhir abhyuksya. Cf. also Kaus$S 2.25: nanabhyuksitam samstirnam
upayogam labheta ‘If spread unbesprinkled, it would not obtain any effectivity’. As in
the quoted JaimGS passage, the object of ullikhya is laksanam (cf. Gonda 1980: 232) also
i.a. at AgnivGS 1.7.1:41.2, 2.4.8:68.17, BaudhDhS 3.9.4, and we supply this object here
as well; this absolutive is never accompanied by an instrumental. It is a curious fact that
among the many Grhyasiitra passages (cf. also AVPari$§ 6.1.2) that enjoin the upalepana of
a sthandila, there is not a single one where the instrumental gomayena follows the words
(gocarmamatram) sthandilam upa-/lip.

72 This is AV(S) 4.14.5 ~ AV(P) 3.38.3.

73 The phrase brahmanam kalpayitva, for which the editors report no vari-
ants, is very doubtful. Although we do find one interesting passage that seems
to be comparable (BaudhGSS 4.20.2:352.4-8 dvau dvau brahmanau kalpayitva
navagrahasantyartham caturo brahmanams tayaiva sankhyaya gramasantihomartham
kalpayitvatha gramasantihome gramasyottarapiirvadeSe devagare catuspathe va Sucau
same dese gomayena gocarmamatram caturasram sthandilam upalipya), the meaning
in our context remains obscure. The Grhyasitras offer many examples of the phrases
sthandilam kalpayitva and dasanam kalpayitva. Could brahmanam be corrupt for a
particular kind of asana, e.g., brahmasanam (KausS 2.18, 3.5, 137.33+37)?

74 On the number of utterances possibly intended with the injunction mahavyahrtibhih
in the Atharvavedic tradition, cf. GB 1.1.6, 1.1.10, 1.3.3,2.2.14; KausS 3.4, 3.11-14, 91.6—
16, 92.13; AVPari$ 72.4.6.

75 The edition reads Svetapingalam devanam <mahdadevam> prapadye. No signi-
ficant variants are reported. In the Corrigenda (p. 648), the editors state “[mahadevam]
was intended”, but this does not help as they nowhere explain what they mean to
convey with square/angle brackets: one may surmise that they suggested the removal
of the transmitted mahddevam to improve the meter. In the Addenda (p. 649), Bolling
suggests that “mahadevam Saranagatah [prapadye] seems better”. We accept the dele-
tion of mahddevam, and — despite some remaining metrical difficulties (on the frequently
substandard meter in the AVParis, cf. Keith’s review referred to in n. 1 above) — conjecture
devesam, a very common epithet, in place of devanam.
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“This gracious, lotus-eyed god, to whose chariot lions are yoked, and
tigers with terrible / incomparable faces, do I invite’.”® [With these
two verses] he invites and worships [Rudra].

2.4 na tam yaksmeti guggulum’’ dhitpam ca dadyat ||
He should give bdellium and incense [with the hymn] ‘na fam
yaksma’.

2.5 tatpurusaya vidmahe mahadevaya dhimahi |
tan no rudrah pracodayat 1 "
‘We strive for Tatpurusa, we meditate for Mahadeva, Rudra shall
propel it to us’.

2.6 tasmai devaya vidmahe mahddevaya dhimahi |
tan no rudro "numanyatam || 7°
iti rudrasavitrim japtva ||

76 In BaudhGSS 3.9 and 4.2 we find two similar verses, addressed respectively to
Jyestha and Skanda: yasyah simha rathe yukta vyaghras capy anugaminah | tam imam
pundarikaksim jyestham avahayamy aham || (Harting 1922: 20, 1. 3-4) and yasya simha
rathe yukta vyaghras capy anugaminah | tam imam putrikaputram skandam avahayamy
aham || (Harting 1922: 25, 11. 4-5).

7T The edition reads: na tam yaksmaitu deva iti guggulum, and the editors report (p. 257)
that the mss. ADE omit deva iti. While the same two hymns (‘na tam yaksma’ and ‘etu
devah’) that the text of the edition quotes pratikena are quoted also at AVPari§ 4.4.7
and 4.5.10 (cf. also 6.2.2), there they accompany the giving of guggulukusthadhipam,
as opposed to our guggulum dhitpam ca. The first pratika refers to AV(S) 19.38 = AV(P)
19.24.1-3, a hymn dedicated to guggulu: presumably guggulu corresponds with gandha
in 40.1.10. The second pratika refers to AV(g) 19.39 = AV(P) 7.10, dedicated to kustha, a
plant that finds no correspondent in the list of 40.1.10, and that our text also does not enjoin
to be given. We therefore suppose that the text originally quoted only the first pratika, and
that the ADE reading na tam yaksmaitu guggulum still reflects this.

78 The edition divides far purusaya. The accented versions of TA 10.46, MS
2.9.1:119.7-8 and KS 17.11:253.20-21 (tdtpurusaya) and all of the later texts take this
as one word, a name of Rudra. This is the fourth of the five brahmamantras, the prayers
which end each of the five sections of the PaSu. The words of this mantra are also found
as PaSiu 4.22-24. Our translation partly follows the attempt made by Goudriaan and
Hooykaas 1971: 227. On tad in pada c, cf. Kaundinya ad PaSu 4.24: tad iti dykkriyasaktyor
grahanam.

79 This last mantra does not belong to the five brahmamantras and seems superfluous.
Cf. Oertel 1942: 32ff. on the avoidance of Rudra’s name with the substitute esa devah at AB
3.33, and with ayam devah at KS 10.6:130.20-131.1, 20[recte 22].12:67.16, 30.10:192.11.
Cf. also Oberlies 2000: 182 n. 32. rasmai devaya might thus be a comparable case of
‘euphemistic substitution’ for Rudra’s name. It seems more likely, however, that it was
intended as a gloss of tatpurusaya. Such an explanation could also be considered for
anumanyatam (= pracodayat).
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‘We strive for this god, we meditate for Mahadeva, Rudra shall permit
it to us’. Thus he mutters the Rudrasavitr1.?

2.7 yo agnau rudra ity anumantrayed avahane®' devadevasyavahayamy
aham iti ||
He should speak the mantra ‘yo agnau rudrah’* [over the fire
(cf. 40.2.1) / image (?)], at the Invitation of the God of gods, [adding
the words] ‘I perform the invitation’.

2.8 pramardane sarvasuravinasaya humphatkaram® karoti |l
At the Crushing (?)** he makes the sound Hum Phat for the sake of
destroying all demons.

2.9 nivedane "ham amukam nivedayamiti jati mundi paficasikht va ll
At the Presentation, having matted hair, being bald or having five tufts
[of hair],®> he [uses the words:] ‘I present this-and-this’.

3.1 brahmano ha va aham amukasagotro bhagavato mahesvarasya
vratam carisyamiti vacayitva ||
He should make [him] say: ‘I, a brahmin of such and such a gotra,

shall undertake the observance of Lord MaheSvara’.

3.2 tato ’sya maudijim prayacchati 1% savitrya tu dandam palasam

bailvam asvattham®' vasim lakutam khatvangam parasum va ll

80" The first of these two verses is called raudri gayatri by Kaundinya ad PaSu 1.17. Note
that although two verses are given in AVPari§ 40.2.5-6, they are not referred to as a dual,
and so the second may be an interpolation.

81 The edition reads ity anumantrayen namo astu yavad avahane, a conjecture following
the reading of mss. Ay and D: anumamtrave namo astu yavad avahane. The remainder of
the mss. point, however, to the text we adopt here (as such in BCTUROoth). If the words
namo astu yavad do belong in the text, they refer to the contents of the mantra: perhaps it is
to be recited in the anumantrana only ‘up to namo astu’ (see the next note, and cf. Modak
1967: 8 n. 7 and 1993: 424 n. 607).

82 This is AV(S) 7.87.1: Y6 agndu rudré yo apsv antdr yd ésadhir viridha avivésa | yd
ima visva bhiivanani caklpé tasmai rudrfzya ndmo astv agndye.

83 The edition reads om phatkaram, with all mss. except BCT, that read tuphatkaram.
We conjecture hum®, with reference to AVPari$ 36.1.4 and 36.9.3 (cf. also i.a. VInT 229),
although tu phatkaram may also be considered.

84 The word pramardana ‘crushing’ fits the intention sarvasuravindasaya, but seems not
to be attested in any similar contexts. It probably corresponds to vindasana at AVPari§
36.2.5cd: tiksnasrgvisayuktanam phatkaras ca vinasane.

85 On these hairstyles, cf. KiP 1.32.7¢, LiP 1.34.31a, VaP 23.53cd (= LiP 1.16.37ab)
and MBh 13 App. I Nr. 15 1. 4356, all passages dealing with Pasupatas.

86 The closest parallel that we have been able to find is KathGS 41.12 mauiijim trivitam
brahmandaya prayacchati, the only Grhyasiitra parallel where the same verb prayacchati is
used for the giving of the girdle.

87 With the exception of this third kind of wood, the instruction corresponds with the
common Grhyasiitra injunction for the Upanayana ritual, e.g., BharGS 1.2.3 bailvam
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Then he gives him the muiija-girdle. And with the SavitrT verse [he
gives him] a staff made of palasa-, bilva- or asvattha-wood, or [he
gives] a knife, a club, a skull-staff or an axe.%8

3.3 aghorebhyo 'tha ghorebhyo ghoraghoratarebhyas ca |
sarvatah Sarva sarvebhyo namas te rudrariipebhya® ity adau sarvam
namaskrtyopavisyajyam® niratisayitvedhman adipayaty antara iti
‘Homage from all sides, o Sarva, to all your horrific (rudra) forms,
the non-terrible ones, the terrible ones and the ones more terrible than
terrible’. After first paying homage to Sarva [with this mantra], he

palasam va dandam brahmanasya. Almost all authorities that enjoin a staff of asvattha
wood do so for the ksatriya (cf. Gonda 1980: 110): the Atharvavedic Kaus$S reads ...
palasam dandam brahmandya prayachati || asvattham ksatriyaya (57.4-5); cf. KathGS
41.22 palasam dandam brahmandya prayachaty asvattham rajanyaya naiyagrodham
vaisyaya, and GautDhS 1.22-23 bailvapalasau brahmanadandau || asvatthapailavau sese.
VarGS 5.27 palasam dandam brahmandaya prayacchati naiyagrodham ksatriyayasvattham
vaisydya appears to be an exception. Also GobhGS 2.10.11 parnabailvasvattha dandah is
probably to be interpreted as listing the types of wood for the three varnas respectively,
i.e., asvattha for the vaiSya. Other authorities do not mention asvattha wood, but generally
enjoin naiyagrodha wood for the ksatriya’s staff. Why the option of an asvattha danda
should have been added here for the brahmin practitioner remains unclear.

88 Probably the Rudrasavitrl (tatpurusaya vidmahe ...) is meant here. In the
Grhyasiitras, the giving of the girdle and staff, and instruction in the normal Savitr (tat
savitur ...) are basic elements of the Upanayana. The girdle and the staff are regular
attributes of the Vedic brahmacarin, but the last four items stem from a different milieu.
The skull-staff is one of the insignia of the Kapalika; the lakuta on the other hand seems
to have been associated with the Kalamukhas, who are sometimes designated as Lagudas.
See Lorenzen 21991: 2 and 5.

89 This verse is found also (with considerable variation of reading and accentuation)
i.a. MS 2.9.10:130.1-2 dghorebhyo dtha ghorébhyo aghoraghoratarébhyas ca | sarvdtah
Sarvasarvébhyo ndmas te rudra riipébhyo ndmah |l ; TA 10.45 aghdrebhyo ’tha ghorebhyo
ghoraghoratarebhyah [note double accent] | sdrvatah Sarva sdrvebhyo ndmas te astu
rudrdriapebhyah ||. 1t is also found as PaSu 3.21-26: aghorebhyah |1 21 || atha ghorebhyah ||
22 |l ghoraghoratarebhyas ca |l 23 || sarvebhyah || 24 || Sarvasarvebhyah || 25 || namas te
astu rudrariapebhyah 1| 26 |l. It is the fifth of the five brahmamantras. There are many
variants for this verse in various other sources as well. Cf. i.a. Goudriaan and Hooykaas
1971: 227. The edition reads 'ghoraghoratarebhyas, and it is specified (p. 257) that mss.
“ATURoth write the avagraha before ghora-; C corrupts it to ra”. Apparently, mss. BDE
have no avagraha, and the sense suggests this is the better reading. The edition further
reads Sarvasarvebhyo . .. rudra ripebhyah. The mss. are reported to have sarvasarvebhyo
(ACDETUROoth) and sarvatsarvebhyo (B).

90 The editors report, p. 257, that all mss. punctuate after °visya. It is not clear to us why
the editors could not accept punctuation here.
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sits down, niratisayitva (?)°! ghee [and] kindles fuel, with the word(s)
‘antara (7)’.%?

3.4 ya® idhma jatavedasah samiddhasya tebhyo vardhayasva prajaya
pasubhih sriya grhair dhaneneti |l
“The fuel sticks of Jatavedas who is kindled: increase [me (?)] from
them in offspring, cattle, glory, homestead, wealth’.

3.5 dvav agharav®* ajyabhagau juhuyad
He should offer two sprinklings, two portions of ghee, [with the
words:]

3.6 vayave svaha ll Sarvaya rudraya svaha |l pasupataye bhimaya svaha |l
santayadhipataye devaya svaheti |l
“To Vayu svaha. To the horrific Sarva svaha. To the fearful Pasupati

svaha. To the peaceful sovereign God svaha’.>

3.7 evam eva patninam tiasnim adhipasya juhuyad
Precisely in this way, [but] silently, he should offer to the wives of the

Sovereign.”®
91 ajyam is regularly the object of verb forms like nirvapati, adhisrayatiladhisritya,
grhitva, etc., but no convincing emendation of the reading niratisayitve® occurs to us. “M
niratiSayitve” in the apparatus (p. 257), with the editors’ siglum for the archetype of all
their mss., seems, by the way, to indicate that the long a is a conjecture of the editors. How
did the editors understand their text?

92 The ostensible pratika cannot be identified, and the text may be corrupt. One may
guess that behind the °#i of iti, an original 3rd person sg. verb form is concealed.

93 The edition reads simply idhma ..., without the relative pronoun. No variants are
reported. On our addition of ya, see the next note.

94 The edition reads yavagharav, but it is reported (p. 257) that the archetype of
all mss. (M) must have read yadavagharav. The conjecture of the editors is probably
wrong (the only compounds ending in @ghdra known to us are uttaraghara, sruvaghara,
vaisvadevaghara, none of which is comparable to an ostensible yavaghara). Our rather
bold reconstruction is as follows: not claiming to have any certainty about the process
which resulted in its assumed displacement, we move the aksara ya from here to the front
of 40.3.4, where the syntax demands its presence. For the remaining elements davagharav,
there is — with reference to such places as TB 1.6.3.3 dvav aghardu | dvav éjyabhdgau -
some reason to conjecture dvav dagharav, as we do here, rather than entirely removing
dav, as the various Grhyasitra parallels would suggest: e.g., HirGS 1.2.15 agharav
agharyajyabhdagau juhoti, and JaimGS 2.8:32.16 agharav ajyabhdagau hutva (Caland 1922:
“having sacrificed the two dgharas and the two ghee-portions”). On the meaning of aghara,
see Gonda 1980: 177 and 314.

95 These four exclamations accompany the two dagharas and two dajyabhagas of
the preceding rule. Cf. ApGS 1.2.5-6 ... dgharav agharayati darsapirnamdasavat
tisspim || athajyabhagau juhoty agnaye svahety uttarardhapiirvardhe somdya svaheti
daksinardhapirvardhe samam pirvena.

9% QOur interpretation follows from the injunctions for the Rudrapratisthakalpa described
BaudhGSS 2.16 (see Harting 1922: 9; cf. also BaudhGS 2.7.19, AgniVGS 2.5.8:87.6ff.),
where 8 forms of Rudra are offered a krsaram ajyamisram, followed by a gulodanam for
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3.8 evam sarvesu vratanivedanesu vratapatir juhoti |l
In this way [i.e., as in 40.3.5-7 (?)] he offers while [reciting the
verses] dedicated to the Lord of observances®’ at all presentations of
observances.”®

3.9 vratena tvam ity ubhayir aham® iti paiicabht raudran homan hutva
homavasanena bhasmana snanam karoti |l

their 8 wives, and a haridrodanam for their 8 sons: here, each libation is followed by ...
devaya | ... devasya patnyai | . .. devasya sutaya svaha. It is not entirely clear to us what
the words evam eva . .. tisnim refer to. Comparing the ApGS passage quoted in the last
note, and this BaudhGSS passage, one may guess that four more offerings are made in the
four directions, but this time silently.

97 The interpretation of the technical term vratapatih (also at 46.2.2, 46.7.3, 46.7.5,
as well as 40.6.10 below) is problematic: it obviously refers to some group of gram-
matically feminine items dedicated to (Agni) the ‘Lord of observances’. Modak (1993:
300f.) twice speaks of “vratapati mantras” and of “vratapati ... hymns”. The mantras
that might be referred to with this name could either be AV(P) 19.51.1-4 (quoted KausS
42.17 idavatsaraya . . . iti vratasamapanir adadhati where Kesava in his Kausikapaddhati
[Limaye et al. 1982: 214] explains idavatsaraya iti kalpajais caturbhir [sic: masc.] rgbhir
ajyam juhuyat), or more likely the prose mantras (agne vratapate ...) quoted at Kau$S
56.6-7, each containing the word vratapati, which Kesava [p. 289] introduces with the
words agnaye gurave ca brahmacari vratam nivedayet, but contrary to Modak’s sugges-
tion (1993: 425 n. 618) probably do not include AV(S) 7.74.4 (vraténa tvdm vratapate
...), because this mantra is separately quoted pratikena in 40.3.9. In this interpretation
(for which one might compare examples of the accusative of duration with technical
mantra-designations, such as SB 11.8.4.5 sprtir hutvd, 14.2.2.1 vatanamani Jjuhoti, and
AVPari§ 46.2.3 samasan hutva), one has to assume that the implicit fem. plural noun
is rcah: as Shrikant Bahulkar kindly points out to us, this does not exclude the prose
mantras of KausS 56.6-7, because in the Atharvavedic tradition even prose mantras are
taken as rcah and the Brhatsarvanukramani designates them accordingly (also Kesava
takes Kaus$S 56.6-7 as rcah because he says [p. 290] ... iti pratyrcam). However, the
technical term vratasamapanth at KausS 42.17 does not imply rcah but refers back to 42.16
samidhah. Moreover, the rule Kau$S 6.19 vratani vratapataya iti samidham adadhati,
which quotes AV(P) 19.51.4, is paraphrased at VaitS 4.22 vratani vratapataya iti vratavis-
arjanim adadhati, showing another technical term (vratavisarjant, cf. also Darila [Diwekar
etal. 1972: 118] on KausS 42.16-17) that does not imply rc. One might thus rather think of
supplying an accusative cognate with juhuyat like ajyahutih. Still, at AVPari§ 46.2.2 vratam
nivedya vratapatibhih samidho 'bhyadadhyad, the term vratapatth cannot be interpreted
in any other way than as a technical mantra-designation, and that is how we take it here as
well.

98 This general rule seems strangely out of place here. It is not clear to us to what
precisely evam refers back.

99 The edition reads ubhayrruham. The two pratikas refer respectively to AV(S) 7.74.4 =
AV(P) 20.31.10 (a verse dedicated to Agni as Vratapati) and AV(P) 1.37.1-5 (whence our
emendation: 1.37.1ab ubhayir aham ayatah paracir akaram tvat | .. .). These last mantras,
constituting a hymn for protection from Rudra’s arrows, have no parallel in AV(S), and
their citation here (in a text transmitted by Saunaka Atharvavedins) pratikena is therefore
noteworthy.
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With [the verse] ‘vratena tvam’ and the five [verses] ‘ubhayir aham’,
he brings the Rudra offerings,!® and bathes in ash at the end'®! of the
offering.

4.1 bhasmasnanam [tavad]'*? grahisyami sarvapapapranasanam |
bhasmasnanena rudro hi snato ’bhiit piita atmanda |l
I shall take a bath in ash, which destroys all evils, because Rudra,
when bathed in a bath of ash, became purified by himself.'%

4.2 bhasmana snayati'®* rudro visnuh snayate bhasmana |
tena snanena snamy aham yena snato mahesvarah |l 1%
Rudra is bathed in ash, Visnu is bathed in ash, in that bath do I bathe,
in which Mahes$vara is bathed,

4.3 yena snata uma devi rudro bharta mahesvarah |
yena snata ganah sarve yena snata dvijatayah |l
in which the Goddess Uma is bathed, [in which] Rudra [her] husband,
Mahesvara [is bathed], in which all the Ganas are bathed, in which the
twice-born are bathed,

4.4 yena snatah Sivah sarvah Samkaras ca vrsadhvajah |
snatani sarvabhiitani gangayamunasamgame'® ||
in which Siva, Sarva and the bull-bannered Samkara is bathed, [in
which]'" all beings are bathed [as if] 108 at the confluence of the
Ganga and the Yamuna.

4.5 snato ’ham sarvatirthesu nadiprasravanesu ca |
varunagneyasaumyanam bhasmana snanam uttamam |
tena snanena snamy aham yena snato mahesvarah |l
I have taken a bath at all fords and at the sources of rivers. The bath

100" ¢f. 40.1.9 [contd.], with accompanying note.

101 1f homavasanena is not simply to be emended to homavasane (it might be persever-
ated from AVParis$ 33.6.8), it must be an instr. of time: cf. Speijer 1886: 57.

102 The editors presumably use the square bracket here to suggest that deletion of ravad
would improve the meter.

103 Rudra and ash are apparently identified.

104" The editors initially chose to emend snayate, but see their Corrigenda, p. 648, and the
readings reported p. 257.

105 This hemistich is repeated in 40.4.5 below.

106 The edition reads gangayamunayagame, and a variant °yamunayorgame is
reported for mss. ADETRoth, °yamunayorgame for C. We, however, conjecture
gangayamunasamgame, a stock reference to Prayaga in Epic and Puranic literature (e.g.,
MBh 3.83.80d; MBh 5.118.1d; MtP 105.19a).

107 The contents seem to favor a different verse-division (and consequent deletion of ‘[in
which]’): 40.4.4ab would become 3ef; 4cd together with 5ab would form a separate verse
5, and Scdef verse 6.

108 Cf. the same equation of the bath in ash with a bath at Prayaga (and Kanakhala) in the
SP verse discussed in n. 111 below.
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in ash is the best among the water (varuna), fire (Ggneya) and cool
(saumya) baths.'®’ In that bath do I bathe, in which Mahegvara is
bathed.''?

5.1 bhiitis tu pingalo babhrur bhiitir visnuh sandatanah |
bhiitir brahma mahendras ca bhiitir devah saha rsibhih |l
Ash'!'! is Pingala, Babhru,''? ash is Visnu, Sanatana, ash is Brahma,
Mahendra, ash are the gods together with the sages.

109 The bath in ash is of the agneya type. Cf. SiUp 5.13: bhasmasnanam Sivasnanam
varunad adhikam smptam | jantusaivalanirmuktam agneyam pankavarjitam |l. Cf. also
Brunner, Oberhammer and Padoux 2000: 173f. That it was known as dgneya among
Pasupatas is confirmed by the following unidentified verse quoted by Kaundinya ad PaStu
1.9, p. 30 1. 1-2: yah snanam dcaren nityam agneyam samyatendriyah | kulaikavimsam
uddhrtya sa gacchet paramam gatim |l. The varuna type is done with water. Cf. e.g., SiUp
5.32: agneyam rudramantrena bhasmasnanam anuttamam | ambhasa varunam snanam
karyam varunamiirtina \l. SiUp 5.31 distinguishes altogether eight types of baths, but no
saumya type is mentioned: agneyam varunam mantram vayavyam tv aindrapaiicamam |
manasam $antitoyam ca jiianasnanam tathastamam |l Saiva Agamas mostly give a list of
six baths: varuna, agneya (or bhasma), mahendra (or divya), vayavya (or maruta), mantra
and manasa (Bhatt 1964: 172f. n. 1). Similar lists occur in Dharmanibandha literature:
KKT Niyatakalakdanda pp. 51 ff., ParSm Prayascittakanda 12.9-11 (with commentary
pp- 370ff.). In none of these passages is a saumyasnana mentioned. Shingo Einoo has
kindly provided us with a very elaborate collection of snana-lists from late Vedic and
Puranic sources, but a saumyasnana is not found anywhere. If an emendation be made, it
must be °bhaum(y)anam: cf. Kane Vol. II part 2, p. 667f.

10 The fifth and sixth padas are here repeated from 40.4.2 above.

UL For bhati (or vibhiti) in the meaning ‘ash’, cf. BJabUp 1.15: vibhatir bhasitam
bhasma ksaram rakseti bhasmano bhavanti pafica namani | paiicabhir namabhir bhyrsam
aisvaryakaranad bhitih | bhasma sarvaghabhaksanat | ... . Cf. in addition the following
Skandapurana verse quoted not only in Candes$vara’s Grhastharatnakara (cf. Adriaensen,
Bakker and Isaacson 1988: 12f.), but also at KKT Niyatakalakanda p. 54, 1. 9-10:
punyam kanakhale yac ca prayage yac ca sundari | tat phalam sakalam devi bhiitisnane
*vidhiyate ||, with Laksmidhara’s straightforward comment (1. 11): bhitir bhasma. This
verse does not occur in the older Nepalese recension of the Skandapurana, but can be iden-
tified in the Revakhanda (ms. R 243" 1. 8) and Ambikakhanda (ms. A4 214" 1. 7) recensions.
This confirms that Laksmidhara had before him a recension of the Skandapurana close to
these two recensions, as has been argued in Bisschop 2002. Instead of the KKT edition’s
dinedine we can now read vidhiyate, because this is the reading found in the Skandapurana
manuscripts and it is also reported for a number of manuscripts in the apparatus of the KKT.
Instead of yac ca sundari, A4 and R read respectively yad athapi va and yad athapi ca. The
verse quoted after this one can also be identified in the same two recensions (R 243V 1. 7; Ay
214V 1. 2). The two verses stem from a chapter (only transmitted in the Ambikakhanda and
Revakhanda recensions) which is devoted to a glorification of bathing in ash (bhitisnana
c.q. bhasmasnana).

12 Both epithets occur in a mantra addressed to Siva at AVPari§ 66.3.2: kalaya svaha |l
pingalaya tiksnaya jatilaya babhrava om bhiir om bhuva om svar om bhir bhuvah
svar jayavijayaya jayadhipataye kapardine karalaya vikatdya katiramatarayangirasa-
barhaspatyaikakapilamandalamundajatilakapalesvaradhipataye kapardine svaheti |l. Cf.
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5.2 bhitir me ’laksmim nirnuded bhiitir me Sriyam avahet |
bhiitir ma ayusa vittam varco brahma prayacchatu ||
Ash should drive away misfortune from me, ash should bring me
glory. Let ash give me wealth, splendor, Brahman, together with a
[full] life-span.

5.3 bhasmana caranto nityam dhyayinah paricintakah |
yanti pasupatam sthanam punaravrttidurlabham |l
Those constantly engaged with ash, reflecting, meditating, reach the
abode of Pagupati, from which it is hard to be reborn.!'!3

5.4 vdca tu yat krtam karma manasa ca vicintitam |

alaksmis catha''* duhsvapnam bhasmana tat pranasyatu ||
Whatever karman is produced in speaking and thought out in mind,
misfortune and nightmares, let [all] that be destroyed by ash.

5.5 moksanam moksakale ca bhasmasesam visarjayet |
mukto "ham sarvapapebhyo rudralokam vrajamy aham |l
And at the time of release he should shed the remainder of the ash,
which bestows release, [saying:]'!> ‘Released I am from all evils. I

am moving towards the world of Rudra’.

116 117

6.1 etat snanam varunam'° parvasu Sariralepena yathakramam

piirvam tiapavaset''3 ||

also MtP 47.138: babhrave ca pisangaya pingalayarundya ca | pinakine cesumate citraya
rohitaya ca ll.

U3 punaravrttidurlabha is a stock expression in Saiva Purdnas which mostly qualifies
words like rudraloka (cf. 40.5.5 just below) or matsamipa. In view of PaSu 4.19-20 (anena
vidhina rudrasamipam gatva l 19 || na kas cid brahmanah punar avartate 1l 20 |l) it is
conspicuous that the expression occurs frequently (nine times) in VaP 23, a chapter stem-
ming from Pasupata circles, which gives an account of Siva’s twenty-eight incarnations
starting with Sveta and ending with the Pasupata teacher Lakulisa (cf. Bisschop 2002: 239
n. 32). Cf. also MBh 12.327.67f and 12.335.76d.

114 The edition has capad, but on p. 258 the editors propose the conjecture adopted here.
The mss. ACDERoth read capa dahsvapnam, T reads capa duhsvapnam. A corruption of
tha to pa is very plausible.

115 The release of the remainder of ash may be connected with the varuna bath mentioned
above in 40.4.5, and just below, in 40.6.1. The practitioner perhaps has to wash off the
remainder of ash which still clings to his body on parvan days (cf. 40.6.1). The ‘time of
release’ would then be identical to parvan days. It seems that the verse plays with two
meanings of the word moksa, viz. release from the remainder of the ash and release from
samsara.

116 On the words erat snanam varunam, cf. AVPari§ 1.43.10: etat snanam ...
prajasthapanam (and 1.45.2, 7).

117 The edition reads yathakamam, while the reading adopted by us occurs in the three
sources A|CE.

118 The edition reads parvasipavaset. A variant pirvasti® (ADE) is recorded in the
apparatus. We conjecture pirvam tiipavaset, because we consider -nt- —  -st- a rather
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This water (varuna) bath!!® [is done] on parvan days, accompanied
by the rubbing [of fragrant substances] on the body, in due course, but
first he should fast.!?°

6.2 strisidram nabhibhaseta'*' |l

He should not speak to a woman or a Siidra.

6.3 tada savitrim japet |l
Then he should mutter the Savitri.'??

6.4 yadi bhaseta tada rudrasavitrim japet |l
If he is to speak [to them], then he should mutter the Rudrasavitri.'?

plausible corruption. Our conjecture seems more suitable than the predicative nominative
(cf. Speijer 1896: 31) that the mss. ADE actually seem to offer. The reading parvasii®
adopted by the editors could well be a corruption under influence of the preceding parvasu.
119 The varuna bath probably refers to the washing off of the remaining ash described
in 40.5.5. These lines seem to imply that the bathing in ash and the subsequent washing
off of the ash on parvan days are recurrent rituals, which form part of a ritual cycle of the
practitioner.

120 From Kaundinya’s commentary on PaSi 1.1 (p. 8, 1. 5-9) it follows that fasting was
also prescribed before inititation: sya ity esye kale | yavad ayam dcaryo grhasthadibhyo
"bhyagatam piirvam atahsabdat pariksitam brahmanam vratopavasadyam mahdadevasya
daksinasyam mirtau sadyojatadisamskrtena bhasmana samskaroti utpattilingavyavrttim
krtva mantrasravanam ca karoti tavad esyah kalah kriyate | * “Shall” (sya) refers to the
time required, namely the time that is required (before the exposition can begin) by the
dcarya to consecrate a brahmin (who has started the fasting observance) at Mahadeva’s
“right mirti”, with ashes that are consecrated with the (five) mantras “Sadyojata” etc.,
and to inititiate him in the mantra, after he has made him lay off the signs of his origin
— a brahmin whose (antecedents) have earlier been screened, as follows from the word
“therefore” (atah) in the Sutra, and who comes (to him) from amongst the householders
etc.” (transl. Bakker forthc.).

121 pasa 1.13: strisiadram nabhibhaset. Note the difference between active and middle
voice (also in 40.6.4 just below). Cf. among many other places KathGS 5.3 strisidram
nabhibhaseta; BaudhGS 3.4.24 na striya na Siidrena saha sambhaseta yadi sambhaseta
brahmanena saha sambhaseta; BaudhDhS 3.8.17 strisiidrair nabhibhaseta miitrapurise
navekseta; BaudhDhS 4.5 .4cd strisidrair nabhibhaseta brahmacart havirvratah; ManuSm
11.223cd strisadrapatitams caiva nabhibhaseta karhi cit; an active form finally at MBh
12.36.35ab strisiidrapatitams capi nabhibhased vratanvitah.

122 Does this refer to the Rudrasavitri? Is a conditional clause also implicit here, as in the
next injunction?

123 pasa 1.14 and 1.17: yady aveksed yady abhibhaset || 14 |l raudrim gayatrim
bahurapim va japet |l 17 |l. Note that PaSu 1.15-16 (upasprsya |l 15 || pranayamam krtva |
16 1I) are not reflected in our text. The apparent redundancy of rules 40.6.3 and 40.6.4 is
awkward. Could it be that 40.6.3 preserves a highly condensed pre-Pasupatasiitra formu-
lation of the rule, which both in the Pancarthika and in our tradition was felt to be in need
of being made more explicit (40.6.4)? For the Rudrasavitri, cf. 40.2.5-6 above.
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6.5 kamandalukapale bhinne bhiimir bhiimim agad ity apsu pravesayet ||
If his water pot or his begging bowl'?* is broken, he should immerse
it in water, [with the mantra] ‘bhimir bhiamim agad’ .'*>

6.6 retahskande
yan me retas tejasa samnisadya
dehat praskandet punar na bhavaya |
tad agnir vayuh . .. ...
api ceyam prthivi kaficakhanteti |l
If semen is spilled: ‘My semen which, while sitting down (?) with

heat, should spill forth from my body without return (?), or fire that

, life-span . .., and this earth . ..”.1%

124 The interpretation of this compound is uncertain. One could also take it as a
karmadharaya (‘a bowl, i.e., a pot’) or as a tatpurusa (‘a pot-1id?’).

125 The pratika refers to the probably late Vedic mantra quoted in full at KausS 136.2:
bhiimir bhiimim agan mata mataram apy agat | ydhyasma putraih pasubhir yo no dvesti
sa bhidyatam. It is noteworthy that the actual reading agan of the Kaus$S mss., which
Bloomfield (1890) emended to avagan on the basis of Kétygs 25.5.29, is confirmed by
our pratika. The indications of Bloomfield 1906: 672 show that all other texts (e.g., SadvB
1.6.20, ApMP 2.15.17) read agan, and Bloomfield’s emendation is thus to be undone (as
is his reference to it, loc. cit.).

126 Expiation for inadvertent ejaculation (on the part of the brahmacarin) is a common
theme in the Grhya/Dharma literature. Cf. BaudhGS 4.11.1, BaudhDhS 2.1.29, GautDhS
23.20, VaikhSmS 8.2, and YajiiSm 3.278 yan me ’dya reta ity abhyam skannam reto
"bhimantrayet | stanantaram bhruvor madhyam tenanamikaya sprset |l. The corrupt and
incompletely transmitted tristubh verse shows agreement in some ways with the verses
(existing in a few different forms) called Retasya in the Vedic ritual sutras. In their
Taittirtya form (with defective accentuation), they are found TA 1.30.1: piinar mam aitv
indriydm | ptinar ayuh punar bhagah | piinar brahmanam aitu ma | punar drdvinam aitu
mal yan me ’dyd rétah pnhlwm dskan | ydd osadhir apydsarad ydd apahl iddm tdt
punar a dade dlrghayutvaya varcase | ydn me rétah prdsicyate | ydn ma a]ayate puinah |
téna mam amjtam kuru téna suprajdasam kuru. In their (Madhyandina) Vajasaneyin
form, they are found SB(M) 14.9.4.5 (cf. BAU(K) 6.4.4-5): bahii va iddm suptdsya va
jagrato va réta skandati | tdd abhi mrsed dnu va mantrayeta ydn me ’dya rétah pﬁhmm
dskantsid ydd oésadhir apydsarad ydd apdh [-] iddm ahdm tdd réta a dade piinar mam
ditv indriydm punav téjah punar bhagah punar agndyo dhisnya yathasthandm kalpantam
ity anamzkangusthabhyam adﬁyantarena stanau va bhrivau va ni myiijyat |l. We have
considered the following emendations: samnisicya (cf. mss. DERoth samnisidya), punar
me bhavaya (or bhagaya), and cayuh. We do not understand the editors’ assertion (p. 258)
that pada b lacks a syllable: only the cadence is not satisfactory. Their suggestion to
read dehat praskanden na punarbhavaya would rectify this. If punar na bhavaya or
na punarbhavaya is correct, we may compare i.a. SVidhB 3.8.5 tatra me sthanam kurv
apunarbhavaya punarjanmanah (cf. Konow 1893: 78 n. 4) and MBh 12.47.60 94* 11. 34
dasasvamedht punar eti janma krsnapranami na punarbhavaya.
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6.7 samyak kva cit karoti

He makes it good (?) / does it properly (?) somewhere.!?
128

7

6.8 vratam updadhyayacchando'=° vartayet |l
He should practise the observance according to the wish of his
teacher.

6.9 tata udiksanam |l

Then [follows] the upward gaze.'?

6.10 vratapatir juhoti ||
He offers while [reciting the verses] dedicated to the Lord of observ-
ances.!30

6.11 samaso "ham vratasvistakrta iti hutvadityabhimukhas tistheta |l

Having offered [with the words] *... to Vratasvistakrt’ he should

stand facing the sun.'?!

127" Could this refer to the expiatory wiping of some semen between the breasts or the
eyebrows? See the preceding note. There are several options for emending the text, which
are all interlinked with the interpretation of 40.6.8 below: 1) samyak kva cit karoti vratam
upadhyayacchando varjayet ‘He makes the observance right somewhere. He should avoid
what his teacher disapproves of’; 2) samyak kva cit karoti vrttam upadhyayacchando
vartayet ‘He makes it right somewhere. He should comport himself in a manner approved
of by his teacher’; 3) samyak kva cid vrttam upadhyayacchando vartayet ‘Throughout
he should comport himself in a manner approved of by his teacher’; 4) samyak kva cid
vrttam upadhyayacchando varjayet “Throughout he should avoid behavior that his teacher
disapproves of’. There is some evidence in the manuscripts for all the suggested readings:
CTUROoth read cid (for kva cid?) and omit karoti; AD have dvrrttam and E dvratam for
vratam; T has upadhyatyacchamdo and Roth upadhyayechamdo. The evidence for karoti
seems to be very weak, especially because ADE, although they do have karoti, at the same
time transmit a ligature dvra/dvrr. We are inclined to opt for one of the last two suggestions,
and read 6.7 and 6.8 as one line.

128 Instead of upadhyayacchando the edition reads upadhyayachando (on the editors’ use
of cha for ccha see their statement p. xx). There are other ways of solving this line (see the
preceding note). If the present conjecture is not taken up then vartayet should be emended
to varjayet.

129 The teacher making the brahmacarin gaze at the sun is a common element of the
Upanayana according to the Grhyasutras. Cf. BharGS 1.9:9.14 adityam udiksayati; cf. also
Kane Vol. II part 1, p. 286 and Gonda 1980: 381. In our context, it seems to mark the end
of the observance.

130" Cf. 40.3.8 above.

131 The problems which the text of this rule poses cannot yet be solved satisfactorily. The
editors only report one useless variant tisthet (Roth). We suppose that samdso conceals a
form of samdsa, a technical designation for the hymns AV(S) 19.22-23 (cf. Bolling and von
Negelein, p. 290, and Sayana’s introductions to the two hymns) that is used immediately
after vratapatih also at 46.2.3 (samasan) and 46.7.3 (samasau). Cf. also 46.2.9 samasavat,
and perhaps 46.8.1 samasikam (?). In the light of 46.7.3 one might think of an emendation
to samdsau, maybe as a separate rule, but this would leave 'ham hanging in the air. Adjec-
tives of the type svistakrta are not attested, so a nominative interpretation seems impossible.
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6.12 yan me duruktam durhutam durdhyatam durvicintitam |
tan me bhagavan iSanah sarvam tvam ksantum arhasi |l
‘May you, O Lord I$ana, please forgive me whatever has been badly
spoken, badly offered, badly meditated, badly understood by me’.!

6.13 navonavo bhavasi jayamana ity apsu pravahayed |
[With the mantra] ‘navonavo bhavasi jayamanah’'* he should
dismiss [the sun, being Rudra] into the water.'**

6.14 ye sraddhayedam pasupater vratam caranti |
tesam madhu visakse he dadate na punargamanam madhurivadye-
haiva ca |
te rudra viratau pasupatisayujyam gaccha<n>ti
Those who undertake this observance of Pasupati with faith, to them
they give nectar visakse he (?7) and there is no return here and now . . ..
On dying (viratau) they, as Rudras, reach union with Pasupati.'?®

6.15 tad esa slokah ||
Regarding this there is the following $loka:

6.16 vilinapasapaiijarah samaptatattvagocarah |
prayanti Samkaram param patim vibhum sadasivam
Those for whom the net of bonds is dissolved, who have attained
the realm of Truth, they reach Samkara, the Supreme, the Lord, the
Powerful one, the Eternal Siva.

135

137 I

Agni is often called Svistakrt, and Vratasvistakrt may be a contamination of this with the
name Vratapati. With reference to dedications idam agnaye found in some Vedic siitras
(e.g., KausS 87.8), we hesitantly propose to restore the text as follows: samasau [ | ] idam

vratasvistakrta iti hutva . . . ‘Having offered [reciting] the two Samasa-hymns, [and stating]
“this is for Vratasvistakrt”, ...”. On the Svistakrt oblations, cf. Gonda 1980: 349ff., and
AVParis 20.4.2.

132

This verse seems to be addressed to the sun, apparently identified with Rudra: cf. KaP
2.18.34-47 and Hazra 1935: 286.

133 AV(S) 7.81.2 = 14.1.24 / AV(P) 18.3.3.

134 The sequence ity apsu pra- might be thought to have been copied from 40.6.5 just
above, but the presence of apsu agrees nicely with the contents of the quoted mantra, which
is dedicated to the sun, hence to Rudra. We find no other examples of an apsu pravahana
(of the sun). We do, however, find references to a simple pravahana ‘dismissal (of a deity
or the ancestors) at the end of a worship’, immediately following the Svistakrt oblation,
at BaudhGSS 2.5.6 and 3.15.8 (for the latter passage, dealing with the worship of Rudra,
cf. Harting 1922: 23 and 53).

135 We are not able to solve the many textual problems we encounter here. The following
variants are reported: yah (ACDEURoth) for ye; kamadhu (CTRoth) for madhu; visikse (T)
for visakse; deha (E) for he; vistaratau (D) for viratau; pasupatih (ADE) for pasupati®.
Furthermore it is reported that CTURoth omit na punargamanam to prayam (in 16c).

136 The ultimate goal of the Pasupatas. Cf. PaSi 5.33: labhate rudrasayujyam.

137 Cf. Modak 1993: 469: “The purely iambic metre pramanika used at the end of the
pasupata-vrata is noteworthy”.
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ABBREVIATIONS
AB Aitareyabrahmana, ed. Aufrecht 1879
AgnivGS Agnivesyagrhyasitra, ed. Ravi Varma 1940
ApGS Apastambagrhyasiitra, ed. Winternitz 1887
ApMP Apastambamantrapétha, ed. Winternitz 1897
ApSS Apastambasrautasiitra, ed. Garbe 1882-1902
AV(P) Atharvavedasamhita (Paippalada), ed. Bhattacharya 1997138
AV(S) Atharvavedasambhita (Saunaka), ed. Vishva Bandhu 1960

AVPari$ Atharvavedaparisista, ed. Bolling and von Negelein 1909-1910
BAU(K) Brhadaranyakopanisad (Kanva), ed. Olivelle 1998

BaudhDhS  Baudhayanadharmasiitra, ed. Olivelle 2000

BaudhGS Baudhayanagrhyasitra, ed. Shama Sastri 1920

BaudhGSS  Baudhdayanagrhyasesasiitra, ed. Shama Sastri 1920, cf. Harting 1922
BharGS Bharadvajagrhyasiitra, ed. Salomons 1913

BharSS Bharadvajasrautasitra, ed. Kashikar 1964

BJabUp Brhajjabalopanisad, ed. Sastri 1950

GautDhS Gautamadharmasiitra, ed. Olivelle 2000

GB Gopathabrahmana, ed. Gaastra 1919
GobhGS Gobhilagrhyasiitra, ed. Knauer 1885
HirGS Hiranyakesigrhyasitra, ed. Kirste 1889

JaimGS Jaiminiyagrhyasitra, ed. Caland 1922
KathGS Kathakagrhyasiitra, ed. Caland 1925

Kmyés Katyayanasrautasitra, ed. Weber 1859

KausS Kausikasiitra, ed. Bloomfield 1890

KKT Kntyakalpataru, ed. Aiyangar 1942, 1950

KS Kathakasambhita, ed. von Schroeder 1900-1910
KuP Karmapurana, ed. Gupta 1971

LiP Lingapurana, ed. Shastri 1980

ManGS Manavagrhyasitra, Knauer 1897

ManuSm Manusmyti, ed. Jolly 1887

MBh Mahabharata, ed. Sukthankar et al. 1927-1959
MS Maitrayanisamhita, ed. von Schroeder 1881-1886
MtP Matsyapurana, ed. Apte 1907

ParSm Parasarasmyrti, ed. Tarkalankara 1893

PaSu Pasupatasiitra, ed. Shastri 1940

RT Ratnatika, ed. Dalal 1966

SadvB Sadvimsabrahmana, ed. Eelsingh 1908

SB(M) Satapathabrahmana (Madhyandina), Weber 1855
SiUp Sivopanisad, ed. Kunhan Raja 1933

SPgh Skandapurana, ed. Bhattarai 1988

SVidhB Samavidhanabrahmana, ed. Konow 1893

TA Taittiriyaranyaka, ed. Phadake 1898

TB Taittiriyabrahmana, ed. Sastri ‘Godbole’ 1898

138 For Kandas 16-20, we rely on and follow the numbering of the Orissa manuscripts
(Griffiths 2003b).
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VaikhSmS  Vaikhanasasmartasiitra, ed. Caland 1927

VaitS Vaitanasitra, ed. Garbe 1878

VaP Vayupurana, ed. Khemaraja 1983

VarGS Varahagrhyasitra, ed. Raghu Vira 1932

viT Vinasikhatantra, ed. Goudriaan 1985

YajiiS Yajiiavalkyasmyti, ed. Acharya 1949
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