Astrid Zotter

How to Initiate a Tree:
The Asvatthopanayana in Prescriptive Texts*

Putrair vina subhaphalam na bhaven naranam dusputrakair api tathobhayalokanasah |
etad vicarya sudhina paripalya vrksan yatnena vedavidhina parikalpaniyah ||

Without sons there can be no auspicious outcome for men, whereas with bad sons there is loss [for
them] in both worlds (i.e. in this world and the next). In consideration of this, the wise man makes eve-
ry effort to cultivate trees, which are to be adopted [by him] according to Vedic ritual procedure.

From the Taruputravidhi of the Caturvargacintamani'

Following introductory remarks on the cultural significance of the asvattha tree in gen-
eral, information about textual guidelines for conducting the asvatthopanayana will be
presented. One text will be examined more closely with regard to parallels to the stand-
ard upanayana and other rituals. The analysis of the text, as expected, shows that the
latter allows certain leeway for ascribing different meanings and purposes to the ritual
some of which will be pointed out in the conclusion. The paper is solely concerned with
manuals prescribing how the asvatthopanayana is to be performed. No actual perform-
ance of the ritual has been taken into account. The text of an Asvatthopanayanavidhi is
provided in an appendix.

The asvattha tree (Ficus religiosa L.)

One of the evergreens among South Asian ritual flora is the asvattha tree (Ficus reli-
giosa L.), also known as pippala, bodhidruma or dharmadruma.* Its religious signifi-
cance is attested as early as the Indus valley civilization, at whose sites it has been
found depicted on different objects.” The earliest written evidence dates from the later
parts of the Rgveda.* In Vedic ritual, the asvattha ranks among the trees fit to be sacri-

* My thanks go to Philip Pierce for revising the English of this paper.
Danakhanda, pp. 1055-6.
For a botanical description and an account of germination and later development stages of the tree
under different circumstances, see Galil (1984). Further Sanskrit synonyms and its medicinal pro-
perties are given in Arya Vaidya Sala (1995: 38—42).

3 On the asvattha as a motif on products of the Harappan civilization, see Franke-Vogt (1991: 94-38,
104); for the famous “fig deity seal,” see Parpola (1992).

4  Asvattha is mentioned in RV 1.135.8 and 10.97.5. The word pippala occurs in RV 1.164 and
5.54.12, but it is not clear whether it already refers there to the fruit of the Ficus religiosa or to that
of some other tree.
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ficed (yajiiiya).’ Its prominence continues up to the present day. Its leaf is one of the
group of “five leaves” (paricapallava) popularly used in Hindu ritual.® In South Asia
the tree is widely cultivated and can be encountered along the roadside, at public meet-
ing grounds or in temple compounds. Especially on Saturday mornings representatives
of the species attract the attention of women worshippers, who treat the tree to such de-
votional service as sprinkling water on its roots or winding threads around its trunk.

Volumes could be written by way of introduction to the asvattha tree. Here I will
confine myself to highlighting the most important aspects of its cultural significance.
This tree of impressive appearance belongs to the class of vanaspati.” It is described in
texts as the foremost among trees, standing symbolically for samsara.® It is termed the
king of trees (vrksardja).’

The extraordinary length of the petioles of the asvartha makes for constant move-
ment among its leaves; hence the tree is also called calapatra. Vedic traditions have the
Maruts, the wind gods, residing in the tree. In different parts of South Asia it, like other
fig tree species, is believed to be haunted by spirits of deceased Brahmins.'’ In texts,
the pippala 1s spoken of as housing different divinities: for example, the Apsarases,
Agni, Ravi or Nirrti (as the elder sister of Laksmi).'" In Puranic texts and popular belief

5 For the group of yajiitya, as opposed to ayariiiya trees, and their later use in pigja, see A. Zotter
(2009: 295 [with further references], 313).

6 Sources vary as to which leaves make up the paiicapallava. Usually four species of ficus plus the
mango (Mangifera indica L.) are listed; cf. Caturvargacintamani, Danakhanda, p. 109: “The leaves
of asvattha, udumbara, plaksa, cita [and] nyagrodha are [collectively] called ‘the five boughs’;
[they are] auspicious in all rituals” (asvatthodumbaraplaksacitanyagrodhapallavah | paficabharga
iti proktah sarvakarmasu Sobhanah).

7 In Manavadharmasastra 1.47 this term is defined thus: “Those that bear fruit without [first bear-
ing] flowers are known as vanaspati” (apuspah phalavanto ye te vanaspatayah smrtah). A similar
definition is mentioned by Abbott (1932: 334) and Viennot (1954: 23). According to Manava-
dharmasastra 4.39, a vanaspati is one of the things a student who has finished his studies but has
not married yet (a snataka) must circumambulate.

8 The notion of a samsaravrksa probably first occurs in RV 1.24.7. Only later is it explicitly associ-
ated with the asvartha tree (Kathopanisad 6.1; Bhagavadgita 15.1ff.). This tree needs to be uproot-
ed in order for one to attain liberation. Emeneau (1949: 364-9) summarizes previous discussions of
the asvattha as a tree having roots that extend upwards and branches downwards.

9 The asvattha is termed a king of the trees of Brahmin birth (asvatthah sarvavrksanam raja brah-
manavarnakah; NGMPP A 435/39, fol. 4v2). In Atharvaveda 4.37.4 the asvattha and nyagrodha
appear together as the great crowned trees (mahavrksa Sikhandinah); cf. Parpola 1992: 229. Like
many of its other associations, the asvattha shares that of kingship with the other three major
Indian varieties of fig trees.

10 Abbott reports that “all varieties of the fig-tree are haunted by the spirit of a pandit who died with-
out imparting his knowledge to others (Brahmaraksasa)” (1932: 316). Ojha (1991: 65) records the
belief that initiated Brahmin youths who have died unwedded reside in an asvattha.

11 Vedic texts call the asvattha a seat of the gods (devasadana; e.g. Atharvaveda 5.4.3). Different
myths relating to the origin of the asvattha and its association with divinities in Vedic, post-Vedic
and Puranic literature are recounted by Ojha (1991).
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it is particularly associated with Visnu.'?

The asvattha tree thrives virtually everywhere. It is fast-growing, the destructive
force of its roots being notorious. Though usually cultivated as a ground tree propagat-
ed by cuttings, by nature it starts life as an epiphyte. It germinates on buildings, walls
and other trees, and from there shoots its roots down to the ground. Unlike other (true)
strangler figs, such as the banyan, it does not kill its host tree by ringing the trunk with
its roots but rather by splitting it apart.”’ In the hymn Atharvaveda 3.6, an asvattha
growing on a male khadira (Acacia catechu WILLD.) tree is addressed in order to en-
sure one’s own success in killing enemies. Another hymn of the Atharvaveda (6.11),
telling of an asvattha which has become parasitic on a female sami (Prosopis spicigera
L.) tree, is, according to Kausikasiitra 35.8, recited during the pumsavana rite to secure
male offspring (Parpola 1992: 228).

The pippala falls under the category of milk-producing trees; hence it is called
ksitradruma. With its milky sap it is said to be able to nourish the dead. Pots filled with
water are hung from its branches the first ten days following a death (Gutschow & Mi-
chaels 2005: 10-1; Ojha 1991: 70-1). To water or circumambulate the tree is said to
release ancestors from the underworld and help them ascend to heaven.' It is one of the
plants girls are married to when their birth horoscope displays a danger of widow-
hood—thus averting an untimely death from their future human husbands. "’

In rituals, the tree is not only associated with death and the dead but also with the
unborn. Like other trees, the asvattha can be adopted as a son by those who have no
offspring. It is considered meritorious to circumambulate or embrace the tree. The ex-
pected fruits of such an act include fertility for barren women or securing the birth of a
male child.'® An asvattha is customarily planted near temple compounds or other pro-
minent places together with other trees, to one of which it may be married, standing as

12 E.g. Skandapurana 6.247.35-44. Cf. Gupta 2001: 32; Pai 2000: 451-5. In asvattha rituals the tree
may be addressed as Visnu (e.g. in the Pippalavrata of the Karmakandapradipa [2]: p. 185, or the
Asvatthasecana of the Caturvargacintamani, Danakhanda, pp. 993—4).

13 Emeneau’s (1949) claim that the asvartha is a true strangler fig, one that does not penetrate another
tree with its roots but rather encircles the trunk with them, was proven incorrect by Galil (1984),
who notes examples of Ficus religiosa splitting the trunks of Melia azedarach L. (Skt. nimba) and
Acacia catechu WILLD. (Skt. khadira). This stage of development is very rare, though; according to
Galil (1984: 197ff.), it only occurs under certain conditions. This unusual phenomenon has not
been observed among any other fig species.

14 Dharmasindhu (p. 38 Asvatthasevanalfor °secana®?]vidhi). See also below (Conclusion).

15 Even nowadays girls with an inauspicious birth horoscope continue to be married to the asvattha,
while boys are married to the fulast (Ocimum sanctum L.). This was confirmed by Brahmin in-
formants in Allahabad. The Karmakandapradipa [2] (pp. 185-8), a modern manual on the ten life-
cycle rituals, describes the proper performance of such a marriage.

16 Abbott 1932: 317, 322f.; Gupta 2001: 35; Kane 1968ff.: II, 894. In the Dharmakosa (pp. 2498—
500) the ritual treatment of the asvattha is explained under garbhadhana, the life-cycle ritual of in-
semination. According to the section title of the passage, the benefits include increasing the likeli-
hood of obtaining a son or some other wish (putradipraptyartham dhyanastutipradaksinadiripa-
nanavidhasvatthasevavidhanam; DharmakoSa, p. 2498).



344 Astrid Zotter

the bridegroom to a margosa (Skt. nimba, Melia azedarach L.), or as the bride when
given away to a banyan tree (Skt. nyagrodha, Ficus benghalensis L.)."

The textual guidelines for performing an asvatthopanayana

Sometimes the initiation known as upanayana is performed for an asvattha.'® I have not
been able to witness such a ritual in the Kathmandu Valley. There the above-mentioned
marriage between that tree and a nyagrodha is more popular today, with the asvattha as
the female.

In one of the late Grhya texts, the Baudhayanagrhyaparisistasiitra’® (2.10), are
found guidelines (vidhi) for the performance of an asvatthopanayana.” There it is call-
ed asvatthasamskara (2.10.1). The text describes a short core ritual couched in the basic
pattern of the Grhya fire ritual. The time for the performance may be chosen freely
(2.10.2). Preparations (2.10.3) include the feeding of Brahmins and the uttering of
benedictions (asisah). Then water is sprinkled around the tree while reciting the Vedic
verse asvatthe vo nisadanam... (RV 10.97.5); the asvattha is worshipped; and a sacrifi-
cial cord (yajiiopavita) is fastened to it (2.10.3—4). The fire sacrifice is performed up to
agnimukha (10.2.5).*' The tree is equipped with the paraphernalia of a student (10.2.5).
A garment (vasas) and girdle (mekhald) are donned silently, whereas a knot (granthi) is
tied into the girdle with the intoning of a mantra. Again, a hide (ajina) and a staff
(danda) are handed over silently, and then a name is given. The upanayana proper
(10.2.6) is performed by uttering devasya tva... (e.g. Hiranyakesigrhyasitra 1.5.8%).
The fire sacrifice is resumed and concluded (10.2.7-9) with offerings of cooked food
(pakva) into fire (while reciting the gayatri), ajya oblations (while uttering ksetriyai
tva... [Apastambagrhyasiitra 6.15.4; Hiranyakesigrhyasitra 2.3.10] and six> vyahrtis),
the offering to Agni Svistakrt and the setting down of the remains of the sacrificial ma-

17 Abbott 1932: 335; Gupta 2001: 33; Ojha 1991: 77; On 16 June 2008 the Himalayan Times reported
an actual case of a marriage between a pipal and a banyan tree. I thank J. Buss for this reference.

18 Abbott 1932: 335. Kane (1968ff.: II, 300) mentions an epigraphic reference to the performance of
the ritual in A.D. 1358.

19 According to Harting (1922: xxiv) this text cannot have assumed its final form earlier than the 3™
century A.D.

20 A brief summary of the vidhi is given by Gonda (1980: 356).

21 As Harting (1922: xxx) has stated, in the Baudhayanagrhyaparisistasitra the expression devayaja-
nollekhanaprabhrtyagnimukhat krtva is used to refer to the initial parts of the fire ritual, which
starts by drawing lines on the sacrificial ground, continues with a number of rites and ends with the
agnimukha, an offering consisting of twelve oblations of clarified butter (gjyahuti) into fire. For
more on the agnimukha, see Gonda (1980: 352).

22 The Baudhayanagrhyaparisistasitra belongs to the tradition of the Black Yajurveda, which is why ref-
erences to the mantras here are from texts of this Vedic branch.

23 Normally, three or seven vyahrtis, the names of the worlds, are uttered. As in the asvatthopa-
nayana described below, the common three mahavyahrtis (bhiir bhuvah svah) are mentioned when
offering oblations.
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terial (hutasesa) on a paldsa (Butea frondosa ROXB.) leaf. Finally, concluding rites are
performed (10.2.10-11).

Some of the elements of this ritual, namely the worship of the tree, the handing over
of paraphernalia and the initiation, can also be found in later and more elaborate vidhis
for the asvatthopanayana. Among Dharmasastra compilations (nibandha) and ritual
manuals copied by priests in Nepal, only versions of two related texts have so far
turned up. The pertinent data are summarized in the following table:

Found in Ascribed to Time and place
Asvatthopanayana | Jayasimhakalpadruma, pp. 893—4 Saunaka A.D. 1713, Jaipur
a}ccording to NGMPP A 435/39 (see below) Saunaka A.D. 1792, Nepal
Saunaka NGMPP E 1662/7 - A.D. 1918, Nepal

(Gorkha)

Asvatthopanayana- | Dharmasindhu, p. 281 Purtakamaldkara late 18" cent.,
prayoga Maharashtra

NGMPP A 435/39 (see below) Madanaratna and ~ A.D. 1792, Nepal

others
Karmakandapradipa [1], p. 331 Kamalakarabhatta  A.D. 1921, Nasik

Table 1: Textual guidelines for the asvatthopanayana (nibandhas and handbooks)

The metrical text called Asvatthopanayana consists of thirty anustubh verses spoken by
the seer Saunaka. It was copied in two handwritten manuals from Nepal filmed by the
NGMPP (A 435/39, E 1662/7). It can also be found in the Jayasimhakalpadruma, a ni-
bandha from Rajasthan composed at the court of Savai Jaisingh by the Maharaja’s pre-
ceptor, Ratnakara Diksita.”* The other manual serviceable for the performance of the
ritual is a prose text with the title Asvatthopanayanaprayoga. Apart from the Nepalese
handbook under discussion here, it occurs in the popular Dharmasindhu by Kasinatha
Upadhyaya® and a recent collection of ritual-related material, called Karmakandapra-
dipa, in the tradition of the White Yajurveda. The ascriptions in these two texts seem to
be to the Pirtakamaldkara, written in the first half of the 17" century by the famous
scholar Kamalakarabhatta in Benares.”® The attribution could not be confirmed since
this text has yet to be published.

The same holds good for the textual source cited in the Nepalese handbook, to
which my further analysis will be limited. This manual is the only version which con-
tains both the metrical and prose texts, clearly basing the latter on the former and

24 T am indebted to H. Isaacson for the reference to this text and to M. Boehm-Tettelbach for provid-
ing a copy of the rare edition of it. For details concerning the origin of the Jayasimhakalpadruma
and its author, see Horstmann (2009: 24-30, 131-2).

25 See Rocher’s introduction to the edition quoted here for details concerning date, place and author.

26 On Kamalakarabhatta, see Kane (1968ff.: I, 925-37). Kane (ibid.: 928) mentions that the Pirta-
kamalakara, amongst other topics, deals with the dedication of asvattha trees.
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ascribing the prayoga section to the Madanarama and other sources.” In all likelihood
this is a reference to the Madanaratna(pradipa), which, as Kane (1968ff.: I, 809) sug-
gests, was compiled by a group of pandits for King Madanasimhadeva, who may have
flourished in the Delhi region between 1450 and 1500. Regrettably, the project of edit-
ing this extensive nibandha came to a halt in the 1960s after the second of three vol-
umes of the Danavivekoddyota, one of seven chapters of the work, was published. The
published parts of the work do not cover the asvatthopanayana. But judging from the
general structure of the text, in which rituals are treated by providing a vidhi from a
metrical text (usually a Puranic one), accompanied by a prayoga in prose, it is not un-
likely that the text copied in the Nepalese manuscript ultimately goes back to the Mada-
naratnapradipa. As the heading of the text in the manual mentions “Madanaratna and
other [sources],” the manual may have been copied not directly from the Madanaratna
itself but from an unidentified intermediary. Whether this intermediary text was one of
the popular nibandhas of the 16™ or 17" century, such as Kamalakarabhatta’s Piirta-
kamalakara, which are known to have relied upon the Madanaratnapradipa as one of
their sources (Kane 1968ff.: I, 808) and to have been influential in Nepal, must be left
to further investigation.

Although the questions of transmission and origin of the text under discussion, and
its relation to the other transmitted versions, cannot be answered in the present state of
research, it should have become clear from the foregoing that the Nepalese manual dat-
ed A.D. 1792 and edited in the appendix to the present paper is representative of the
prescriptive texts relating to the asvatthopanayana as known so far.

Although the Asvatthopanayana (A§U) according to Saunaka and the Asvatthopa-
nayanaprayoga (ASUP) both treat the same ritual, at times they diverge from one an-
other. In order to point out these differences the contents of the two texts will be out-
lined one after the other. These rather detailed summaries will at the same time serve in
lieu of exact translations.

The Asvatthopanayana first defines the occasion (ASU 1b—3, 5) and object of the rit-
ual (ASU 4). Preparatory rites start inside the house (ASU 6-7) with the brushing of
teeth, bathing and other daily ritual duties (nityakarman); worshipping one’s chosen
deity (istadevata); offering to one’s ancestors in the auspicious nandisraddha; declaring
the day to be auspicious (punyahavacana); and uttering benedictions (asirvacana). The
ritual prelude further calls for a procession to the asvartha tree (ASU 8—10b). Prepara-
tions continue at the ritual site (ASU 10c—15) with the sprinkling of water over the roots
of the tree, performing another punyahavdcana north-west of the asvattha, electing a
priest to officiate during the ritual (brahmavarana), bathing (the tree?) with the five
substances of immortality (paficamrtasnana) and conducting a fire offering (homa) ac-
cording to one’s own Vedic branch (svasakhaya) east of the tree. Then the tree is fitted
out with paraphernalia while reciting appropriate mantras (ASU 16-17) and is wor-

27 The text runs thus: “Now [follows] the procedure for the asvatthopanayana, as explained by Sau-
naka according to the Madanaratna and other [sources]” (atha madanaratnadyanusarena Saunako-
ktam[sic] asvatthopanayanaprayogah).
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shipped while reciting the mantra asvatthe vo... (RV 10.94.5; ASU 18). Twelve obla-
tions of clarified butter (@jya) are offered, each time accompanied by a mantra (ASU
19-21). The first words (pratika) of these Vedic formulas are quoted. The first three
oblations are offered to the accompaniment of the vyahrtis; the fourth to sixth, of the
three mantras starting with agna ayamsi... (RV 9.66.19-21); the seventh, again of the
vyahrtis (pronounced all three together)®; the eighth, of ya osadhih... (RV 10.97.1); the
ninth, of ya phalinih... (RV 10.97.15); the tenth, of asvatthe vo... (RV 10.97.5); the
eleventh, of vanaspate Satavalso... (RV 3.8.11); and the last, of dva suparna... (RV
1.164.20). Now the performer sits down west of the asvartha facing east, touches the
tree with his right hand and recites the savitrimantra (e.g. RV 3.62.10) thrice, preceded
by the three vyahrtis (ASU 22-23b). Beholding the tree, he utters devasya tva... (e.g.
AS$vGS 1.20.4) and recites the dhruvasikta (RV 10.173), again preceded by the three
vyahrtis (ASU 23c—24b). Afterwards he touches the tree with a golden rod and an-
nounces, “I install the asvattha™® (ASU 24c—5b). The fire sacrifice is concluded (A§U
25cd), and the asvattha tree is worshipped with different services (ASU 26). The priest-
ly fee including a cow with a calf is given to the performer, and other Brahmins are
venerated and fed together with the clients’ relatives (ASU 27-29b). Finally, the result
of the ritual (punyaphala) is enunciated (ASU 29¢—30b).

The sequence of actions® given in the Asvatthopanayanaprayoga (ASUP) differs.
For the most part, truncations, enlargements, rearrangements and other changes are re-
lated to the application-bound nature of a prayoga text, because rendering a metrical
text serviceable for an actual ritual performance almost necessarily demands modifica-
tions. Other deviations depend on factors not immediately apparent.

The list of preparatory rites in the ASUP is at variance with that of the ASU. On the
one hand, it is less detailed, leaving out the procession to the ritual site and not even
mentioning the location of the performance. This may be due to the impracticality of an
elaborate procession, including Brahmins reciting the Veda, musicians and singing wo-
men. On the other hand, the prayoga adds certain details relating to ritual standards,
such as a mantra for brushing teeth or worshipping (pizjana) Ganesa and the Matrkas.
Importantly, the text contains the ritual resolution (samkalpa) to be pronounced. This

28 This is how I interpret the verse ASU 19: “One should offer @jya while [uttering] the three [man-
tras] starting with agna ayamsi..., having previously offered [it] and [to be followed] afterwards
while [uttering] the three vyahrtis”. The vyahrtis are usually pronounced during four oblations as
om bhith svaha, om bhuvah svaha, om svah svaha, and om bhir bhuvah svah svahd, so that the pre-
sent interpretation in which the first three formulas are pronounced before, and the fourth after, the
agna ayamsi... sequence produces the number of oblations required to make up twelve.

29 The text ASU 24¢—25b can be understood as: “[Pronouncing] the word asvattha in the second case
(i.e. the accusative), [while touching the tree] with a golden rod, he should pronounce the words ‘I
install...” (i.e. asvattham sthapayami)” (asvatthanamam uccarya vibhaktya ca dvitiyaya | Salakaya su-
varnasya sthapayeti padam vadet). 1 read sthapayami for sthapayeti, as in the parallel version in
NGMPP E 1662/7 and in the prayoga section (suvarnasalakaya asvattham sprstva asvattham stha-
payamiti vadet).

30 To facilitate orientation within the Sanskrit text, a shortened form of this synopsis has been used to
provide the framework for presenting the edited text of the manual (see appendix).
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statement of the aim of the ritual, apparently a quote of the punyaphala in the Saunaka
text, is provided in direct speech, which can easily be transformed into the full formula
by an experienced ritual performer.*!

Preparations relating to the tree and the fire are described as in the basic text. The
ritual proper starts with the asvattha being equipped with a student’s utensils. The man-
tras prescribed appear here, as in the later description of the twelve @jya oblations, in
their application-bound form. Each mantra is furnished with its full viniyoga formula,
consisting of the seer (rsi) by whom the Vedic hymn was revealed, the deity (devata) it
is addressed to, its metre (chandas) and its application (viniyoga). The mantra itself is
given not only in the form of a pratika, but also in a more elaborate (if still abbreviated)
form. During the ritual performance the complete viniyoga formula should be pro-
nounced before each mantra (Hanneder 1997: 153).

The ritual description proceeds in a way by now familiar, with the worship of the
asvattha while uttering asvatthe vo... (RV 10.97.5). But unlike in the metrical text, it is
before the twelve oblations (dvadasahuti) are offered into fire that the tree is touched
while pronouncing the words devasya tva... (e.g. A§vGS 1.20.4) and thrice uttering the
savitri. There is no apparent reason for this rearrangement. Likewise it is hard to ex-
plain why the tree is touched with a golden rod twice, once before and once after the
dvadasahuti. Further, the mantras for the twelve offerings differ, and regardless of the
fact that the verses are properly listed one after another, it is a little hard to arrive at an
exact tally of the twelve mantras. The mantras are again given with their viniyogas and
parts of the full liturgical setting required for the djyahutis.* At its beginning, the list is
close to the Saunaka text. The first four oblations are made in combination with the
vyahrtis; and the fifth to seventh, with RV 9.66.19-21. But then not the first and fif-
teenth verses of RV 10.97 but only the twenty-second of that hymn, osadhayah sam-
vadanto... (RV 10.97.22), is prescribed. The list of mantras continues as above with RV
10.97.5, RV 3.8.11 and RV 1.164.20. To account for the missing twelfth oblation one
has either to accept a lacuna in the text or take the following six verses of the dhruva-
sukta (RV 10.173) as an insertion and count the following vyahrtis as going with the
last oblation. I personally would opt for this latter solution, while still considering it not
fully satisfactory.

31 Rather than a union with Brahma, it is a union with Visnu that is here said to be the desired result.
This may be due to the fact that Visnu is associated more often than Brahma with the asvattha tree
(see above p. 345). For the standard elements of a samkalpa formula including a detailed proclama-
tion of time and place (here—as typically—implied in the expression “having announced the time
and place” [desakalau samkirtya]) and personal details of the performer, see Michaels (2005: 53—
8).

32 During an actual performance each mantra is preceded not only by its viniyoga but also by the pra-
nava (the syllable om) and followed by the common fydga formula, so that the text of the vidhi:
vyahrtinam paramestiprajapatih prajapati brhati | home vini® om bhii svaha | agnayedam etc. can
be read out as: vyahrtinam paramestiprajapatir rsih | prajapati devata | brhatt chandah | home
viniyogah | om bhith svaha | idam agnaye na mama etc. The clarified butter is to be poured into the
fire while pronouncing svaha.
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The rest of the ritual is described in accordance with the Saunaka text. The tree is
touched with a golden rod while (again) uttering “I install the asvattha”, the fire sacri-
fice is concluded, the tree is worshipped with sixteen services (sodasopacarapiija),
again while reciting the mantra asvatthe vo... (RV 10.94.5), and finally the Brahmins
and other guests are served.

Analysis

The text will be analyzed in two ways. First, the elements of which the ritual is com-
posed will be compared with other rituals. In a second step, the mantras used through-
out the ritual will be focused on more closely. This distinction between actions and
speech is not useful in every case, and it will be shown that the significance of mantras
can be determined more precisely when the associated acts are taken into account.

In addition to the name itself, there are other clear indications that the asvatthopa-
nayana is an upanayana. The time parameter is a good example. Both texts state that
the ceremony should be performed, depending on the planter’s varna, in the tree’s 8",
11™ or 12" year. This is a standard prescription for ages at which boys of respectively
Brahmin, Ksatriya and VaiSya birth are considered fit to undergo the upanayana—as
attested, for example, in AS$GS 1.19.1-4 and in many other texts. This assigns the tree
the role of an initiand. The relationship of planter to tree is that of an agnatic relative.
The specification of the precise time suited for the ritual agrees with that commonly set
for the performance of an upanayana. The general statement that the ritual should be
performed at a time proper for upanayana (e.g. ASUP: upanayanoktamuhiirte) is further
specified as that the sun should be on its northern course, Jupiter and Venus favourably
aspected, intercalary or lapse months avoided, and the whole restricted to the fore-
noon.*

The main stages of the asvatthopanayana are modelled on the human initiation ritu-
al. The standard equipment needed by a student of the Veda is given to the tree: a pair
of garments (vastrayugma) is wrapped around the tree, a sacrificial thread (yajiiopavita)
is attached to it, and a girdle (mekhala) made of musija grass (Saccharum arundinaceum
RETZ.) is wrapped thrice around the trunk, each time with the recitation of a mantra. A
black hide (krsnajina) and a staff (danda) are silently offered. The central ritual act of
initiating the tree also very closely resembles its counterpart in the human world. It will
be treated later when the mantras are analyzed.

Other elements seem to allude to an installation ritual (pratistha). The prayoga text
explains that in the case where the planter of the tree is a Stidra a Puranic mantra asso-
ciated with an aramapratistha should be uttered, since an upanayana is not to be per-
formed by him. The text does not state this explicitly, but perhaps an asvatthopanayana
is replaced by an aramapratistha whenever the performer has no right (adhikdra) to

33 For general rules for scheduling an upanayana, see Kane (1968ff.: II, 276-7) and C. Zotter (2009:
chi3).
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perform an upanayana. The Saunaka text (ASU 8-9) describes a procession from the
house to the asvattha. After performing preparatory rites in the house, one proceeds
with the ritual equipment in an easterly direction to the asvattha, accompanied by mu-
sical instruments, women singing and Brahmins reciting the Veda. This is analogous to
chariot processions in which sacred images are taken to temples, there to be conse-
crated through pratistha rituals. Hikita (2005a: 157-8, 170) notes such processions in
descriptions of pratisthas in Puranas and Paficaratra texts. Another feature of the
asvatthopanayana is clearly taken over from pratistha rituals. The tree is touched with
a golden rod while uttering: “I install the asvattha tree”.** Many instances from texts on
pratistha could be quoted in which a golden instrument is used either to open the eyes
or to anoint them.* For Hikita, in such ritual “[t]he most important phase is to trace the
eyes with a golden stick” (2005a: 192).%® Possibly the utterance “I install the asvartha”
is modelled on a pratistha ritual as well. Colas (1994: 517) cites an installation cere-
mony found in Vaikhanasasmartasatra 4.10-11 calling on the performer to recite, on
the last day, the visnusitkta (RV 1.154.1-6) and the purusasikta (RV 10.90), and then to
declare “I install Visnu™.

In the asvatthopanayana, the tree is treated not only the way an initiand is in an upa-
nayana or a divine image during pratistha, but also as it would be treated in other ritu-
als centred on the asvattha. The sprinkling of the roots prescribed as a preliminary rite
is known to be meritorious from a short vidhi quoted in the Danakhanda of Hemadri’s
Caturvargacintamani (pp. 993—4). The piija of the asvattha is also known as a separate
ritual.”’

The asvatthopanayana ritual is related to the upanayana in terms not only of com-
position but also of liturgy.*® The mantras in some cases indeed resemble their applica-
tion in the human upanayana. The mantra with which the sacred thread is given to the
tree is the same as that recited in the upanayana ritual when the initiand is invested
with the yajiiopavita. This same mantra is from then on to be recited every morning and
whenever the sacred thread is changed or touched.”

34 The utterance aham asvattham sthapayami is prescribed in ASUP. For the ASU text see n. 29.

35 E.g. BaudhayanagrhyapariSistasitra 2.13.11: hiranyena tejasa caksur vimocayet “tejo si” iti. See
Colas (1994: 514, n. 2; 516) for further references; Cf. Hikita 2005a: 158; Mori 2005: 217.

36 That the opening of the eyes still is not part of every pratistha and thus should not be perceived as
an element defining such rituals is shown by G. Colas in the present volume.

37 Directions for a full-fledged pizja of the asvattha with sixteen services (sodasSopacarapiija) are pro-
vided in the Karmakandapradipa [2] (pp. 195—-6) and the Brhatkarmakandapaddhati (pp. 216-9).

38 Though it is said one should perform the fire sacrifice according one’s own sakha, almost all man-
tras derive from the Rigvedic tradition. Exceptions are the well-known verses for the yajiopavita
and dantadhavana. The pertinent verse for the latter reads: ayur balam yaso varcah prajah pasu-
vasini ca | brahmaprajiiam ca medham ca tvam no dehi vanaspate. This is prescribed as a general
dantadhavanamantra (cf. Kane 1968ff.: II, 654). It also occurs as the twelfth verse of the Asvattha-
stotra (Brhatstotraratnakara p. 278).

39 The full mantra reads: yajAiopavitam paramam pavitram prajapater yat sahajam purastat | ayusyam
agryam pratimufica Subhram yajiiopavitam balam astu tejah. For a discussion of the late appear-
ance of the mantra, see Kane (1968ff.: II, 291, n. 682).
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There is another striking similarity to the upanayana in one of the key stages of the
asvatthopanayana. The performer of the ritual sits down west of the tree facing east,
touches the tree with his right hand, pronounces the savitri thrice and utters devasya
tva... (ASU 22-23). A similar sequence of acts and words is prescribed by several
Grhyasiitras for the initiation of a human candidate.* For example, in A§GS 1.20.4 the
teacher takes the hand of the initiand and utters the mantra devasya tva..., which in Ol-
denberg’s translation reads: “By the impulse of god Savitr, with the arms of the two
ASvins, with Pusan’s hands I seize thy hand, N.N.” (Oldenberg 1989: I, 188). The par-
allelism is obvious from the remark in the ASUP that one should add at the end of the
verse: “I seize thy hand, asvattha!” The teaching of the famous savitri/gayatrt (i.e. RV
3.62.10) to the initiate (gayatryopadesa) is a central element of the upanayana.

This example is particularly suited to illustrating the fact that an examination of iso-
lated ritual features here would be of little help in identifying analogies to the upanaya-
na. The pratika of the mantra devasya tva... alone allows for a host of interpretations
and associations, for it occurs in many texts and ritual contexts from Vedic time on-
wards. In Bloomfield’s Vedic Concordance (1990: 492—4) the treatment of this single
pratika fills nearly two pages. Only when seen in its specific ritual setting is it permissi-
ble to limit its significance to an initiation context.

One other case demonstrates that the interpretation of a mantra without reference to
context can lead to overstating an analogy. It is with a recitation of yuvam vastrani...
(RV 1.152.1) that a pair of garments (vastrayugma) is given to the asvattha. It is imme-
diately tempting to draw a parallel with the use of the same mantra in a life-cycle ritual.
According to ASGS 3.8.9, this verse should be spoken by a student who has returned
home from his teacher’s house (samavartana) and puts on new clothes. Closer inspec-
tion reveals that the ritual setting of the mantra differs considerably. During the sama-
vartana the returnee “washed himself with lukewarm water, and having put on two
(new) garments which have not been washed, with the (verse), ‘Garments with fat
splendour you put on (Mitra and Varuna)’ (Rig-veda I, 152, 1), he should anoint his
eyes...” (A§vGS 3.8.9*"), whereas in an asvatthopanayana the mantra accompanies the
giving of clothes as part of a student’s necessities in the upanayana, that is, at the be-
ginning of a period of study. To claim a parallelism solely on the basis of the mantra
yuvam vastrani..., whose wording obviously links it with putting on clothes, would to
my mind overstretch the facts.

For another sequence of mantras, by contrast, there is good reason to claim that the
initiation of the asvartha shares them with the upanayana. But the parallelism is on a
more general level. Three of twelve djya oblations are offered into fire while intoning
the three verses starting with: agna ayamsi... (RV 9.66.19-21). These are prescribed by
ASGS 1.4 as three of four verses for ajya offerings on the occasion of four different

40 Tt is found not only in ASGS 1.20 but also in Sarnkhayanagrhyasiitra 2.2.12 (this text, too, belongs
to the Rigvedic tradition). Hiranyakesigrhyasiitra 1.5.8 of the Black Yajurveda and Gobhilagrhya-
siitra 2.10.26 of the Samavedic tradition describe similar sequences.

41 Translation by Oldenberg (1989: I, 227).
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samskaras: the first cutting of hair (caulakarman), initiation (upanayana), cutting the
beard (godana) and marriage (vivaha).**

The dhruvasitkta (RV 10.173), which is supposed to be recited at the end of the
asvatthopanayana (ASU, ASUP), is a hymn in “praise of the king” (rajastuti) according
to its viniyoga. According to Rgvidhana 4.114 (also counted as 4.21.4), it is to be re-
cited when a king is consecrated after being sprinkled with water (abhisicya) and bless-
ed (asirbhir abhinandya), while according to ASGS 3.12.1-2 the royal priest should de-
claim the six verses while standing west of the king’s chariot, before the king heads off
to battle. But the Rigvedic hymn and its counterpart in the Atharvaveda (6.87-88) occur
not only in royal rituals. Reciting the six verses (in which the word dhruva is insistently
repeated) in other rituals is geared to yield firmness or fixity of purpose and to verbally
reaffirm an act.® Their use in the asvatthopanayana can be seen as analogous to that in
pratistha ceremonies. Once divine entities are in their proper places, the hymn is re-
cited over them.*

Other mantras seem to be related to the asvattha as such. In dva suparna... (RV
1.164.20), prescribed for one of the twelve d@jya oblations, the second famous name of
the asvattha, pippala, occurs. The word asvattha itself is mentioned in asvatthe vo ni-
sadanam... (RV 10.97.5), which seems to be the standard asvartha mantra. This mantra
occurs several times not only in the text under discussion but also in other rituals for
the tree. The asvattha is regularly addressed with this formula.*” This verse and others
used for the gjya offerings are taken from the hymn to the herbs, the osadhisitkta (RV
1.97). In the ASU, the seventh to ninth oblations are offered respectively with the words
yva osadhir... (RV 10.97.1), yah phalinir... (RV 10.97.15) and asvatthe vo... (RV
10.97.5). The ASUP prescribes for the eighth and ninth respectively osadhayah sam-
vadante... (RV 10.97.22) and asvatthe vo... (RV 10.97.5). The osadhisiikta tends to be
applicable to plants in general. For example, this hymn reoccurring in the Vajasaneyi-
samhita of the White Yajurveda (12.75-101) is said to be recited when seeds are sown
at the site of a prospective fire altar. Some of its mantras also turn up in different
paddhatis involving a jar (kalasa) being consecrated and then filled with different plant

42 The addition of the vyahrtis before this series can also be justified on the basis of this text. As stat-
ed in ASGS 1.4.4-5, the oblations can be offered to the accompaniment of both the mantras and the
vyahrtis or of either of them.

43 As Whitney remarks in his translation, Atharvaveda 6.87 and 88 are used “in a kamya rite ... by one
desiring fixity (dhrauvya or sthairya); in a rite of expiation for earthquakes...”

44 This fact was brought to my attention by Gérard Colas. Three instances are found in his study of
the Maricisamhita (see Colas 1986: Index 3 s.v. dhruvasiikta). Other examples relating to a prati-
stha are found in Goundriaan’s translation of the Kasyapajianakanda (Goudriaan 1965: 65, 113,
145, 195).

45 E.g. in the Asvatthadana prescribed in the Caturvargacintamani (Danakhanda, pp. 1036-7) or in
the Dharmakosa (p. 2500). In the description of worship in the Brhatkarmakandapaddhati (pp. 216—
9), the verse is termed a dhyanamantra, whereas the sixteen upacaras are accompanied by verses from
the Puranic Asvatthastotra.
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substances. The verse vanaspate Satavalso... (RV 3.8.11), prescribed for the tenth or
eleventh ajyahuti, seems to situate the asvattha within a larger class of sacrificial trees.
The hymn is used to address a tree before it is felled for the production of sacrificial
utensils.*’

Some of the mantras mentioned seem to work on the principle of lexical analogy.
The last mantra, unmentioned so far, can be seen to fall under this category: pravepa
ma... (RV 10.34.1) is used when binding a girdle around the tree. This verse is taken
from the song of the gambler, and at first glance seems to be totally unconnected with
the application here. But in the second half of the verse the mountain Mujavat is men-
tioned, which Yaska in his Nirukta (9.8) relates to muiija, the material the girdle of the
initiate (maufiji) is made of.

Conclusion

The remodelling of a human life-cycle ritual for non-humans is not a feature unique to
the asvatthopanayana. During the consecration of gardens or trees, the leaves of trees
are pierced with a golden instrument, an act texts term the “piercing of the ear” (karna-
vedhana).” Likewise, a number of samskaras can be applied to the fire (agni) ignited in
homas.* Human samskaras performed within installation rituals for images of worship
are treated by Gérard Colas and Alexander von Rospatt in this volume. Pratisthas and
samskaras seem to get along well. Both mark ritual beginnings, and both serve as gate-
ways to the ritual sphere.

But unlike the other cases mentioned, the asvatthopanayana does not involve a
samskara being performed within a pratistha or vice versa. The present analysis leads
rather to the conclusion that this ritual as a whole is intended to be both an upanayana
and a pratistha. Elements from both types of ritual, including mantras, are placed side
by side. They are not hierarchized in a way that makes one an element within the struc-
tural framework of the other. Thus the ritual can be reinterpreted and reapplied in dif-
ferent contexts. When the ritual is seen as a pratistha, the tree undergoes a process to
qualify as a proper object of worship. The asvattha is not supposed to be worshipped

46 According to a Nepalese tradition, verses of the hymn are recited while putting the following items in-
to a kalasa: a bundle of ten herbs called sarvausadhi (the first verse), a fruit or areca nut (the fifteenth)
and a bundle of paiicapallava (the fifth); see C. Zotter (2009: 81). In a description of the same rite re-
corded by Biihnemann (1988: 46) according to a Rigvedic manual, only the fifth and the fifteenth verses
occur, accompanying the paiicapallava and areca nut respectively.

47 See Geldner’s note on the translation.

48 Filliozat (2004: 99) quotes an example for aramapratistha from the Padmapurana. See also Caturvarga-
cintamani, Danakhanda, p. 1048 (vrksapratistha quoted from the Matsyapurana).

49 Hikita 2005a: 149 and 2005b: 275; see also A. von Rospatt’s (p. 252-3) and C. Zotter’s (p. 36)
contributions in the present volume.
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either if it has not undergone an upanayana or vivaha.” For the first time in its life the
tree is worshipped and addressed as it will be from that point onwards. Seen as an upa-
nayana ritual, the tree acquires the sacramental status of a potential male marriage part-
ner. Subsequently it can be married to girls or to a margosa tree.

Through the asvatthopanayana not only is the tree sacralized and established in the
ritual sphere, but also the relationship between the planter and the tree is reaffirmed and
reshaped. Ritually, the planter is the tree’s father. The adoption of trees as sons (taru-
putra) can be helpful for those without any male offspring, or those with base offspring,
as the verse quoted at the beginning from Hemadri’s Taruputravidhi states. Trees can
substitute for sons by nourishing their deceased human father and helping him to cross
to the next world, that is, by carrying out the ancestor rituals (sraddha) that normally
fall to the lot of natural sons.”

A mythical account of the adoption of a tree found in the Skandapurana (1.2.27.17-
23; cf. Matsyapurana 154.506—12) suggests the relevance of the ritual in still another
field. Parvati adopts a sprout from an asoka tree and fosters it. She summons the seven
seers to perform the samskaras and utter benedictions for the tree. Asked about the ben-
efits of declaring trees sons, the goddess points out the merits of cultivating trees and
establishing public water places. The adoption and care of trees is described, under the
broader concept of pirtadharma or utsarga, by other sources, too.”* This includes pious
donations for public use, such as water sources or gardens and parks.” The dedication
of such facilities is, according to Dharmasastric tradition, marked by ritual.”* These rit-
uals, firstly, signify all abandonment of individual ownership; secondly, they sacralize
the donation, and therefore impose an obligation to care for it.

The last-mentioned point is creatively interpreted, in the modern context, as a call to
engage in environmentalist activities. As was reported in June 2008 from Puri, Orissa, a
marriage between a pipal and a banyan tree was organized and carried out by the local
priest to create awareness for the need to conserve trees. The ritual became a means by

50 akrte maumjibamdhe tu akrte tu vivahake | naiva sevam praku[r|vita puja narho kadacana
(NGMPP A 435/39, fol. 4v3). Similarly Abbott: “independently the asvath, the vat and the
audumbar are not the abode of a god, but when their thread and marriage ceremonies have been
performed they are visited by gods; the asvath and nim by Visnu, the audumbar by Brahma, Visnu
and Mahes$var” (1932: 337).

51 Kane quotes the Anusasanaparvan 58.30-31 of the Mahabharata in this regard (vrksadam putravad
vrksas tarayanti paratra ca | tasmat tadage sadvrksa ropyah sreyorthina sada | putravat paripalyas
ca putras te dharmatah smrtah; Kane 1968ff.: II, 895). Planted trees will be sons in the next world,
according to the Visnudharmasiitra 91.4 (vrksaropayitur vrksah paraloke putra bhavanti; quoted by
Kane 1968ff.: II, 895). The Padmapurana (1.58.6) says that asvatthas should be planted near a
pond. The leaves that fall into the water are regarded as pindas offered to the ancestors of the one
who planted the tree; cf. Abbott 1932: 335.

52 The Danakhanda of the Caturvargacintamani (pp. 1001-56) deals at length with topics such as cre-
ating public water supplies, planting trees and laying out gardens. In the Dharmasindhu (pp. 281-
2) the asvatthopanayana and Taruputravidhi are treated together.

53 On purta or utsarga, see Kane (1968ff.: II, 889-96) and Pai (2000: 449-50).

54 On rituals for the inauguration of water reservoirs, see Einoo (2002).
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which “the villagers have showed their resolve not to allow anyone to cut trees in the

area”.>
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Appendix: Asvatthopanayanavidhi

Description of the manuscript

Microfilm copy: NGMPP A 435/39, filmed 26.07.1972; National Archives, Kathmandu
Ms. No 4-632.

Description: 5 folios; 10 lines; 11.0 x 8.0 cm; foliation: verso left (addition: asva®) and
right (addition: sriramah).

Contents: Asvatthopanayana: fols. 1v=2v5; Asvatthopanayanaprayoga: fols. 2v5-4r2;
Asvatthavivaha: fol. 4r2-4v1; Asvatthodyapana: fols. 4v1-5r3; deities for asvartha-
homa: fol. 5r4-6. Complete.

Date: V.S. 1849 pausa Suklapaksa 14 (27 December 1792), Thursday.

Beginning: $ri || Saunako "ham pravaksyami asvatthasyopanayanam |

End: srth samvat 1849 pausa su° 14 guva®

Editorial remarks

The text has for the most part been left as it stands in the manuscript (for example, na-
sals have not been normalized). It has not been collated with the other versions of the
text. In places where the text makes no sense or is otherwise corrupt, suggestions on
how to restore it are given in footnotes that refer to the other available versions of the
text (see table above, p. 345). Mantras have been verified against their sources. Danda
usage has been normalized, and the avagraha sign, which is nowhere employed, has
been added. Verse numbering is introduced to the metrical text, while a segmentation,
added in brackets, is meant to facilitate orientation within the prose text. At the begin-
ning of a new folio, the folio number is provided within square brackets. Likewise ref-
erences to mantras are added, and the mantras themselves typed in bold.

Text

[Fol. 1v] sri ||

Saunako "ham pravaksyami asvatthasyopanayanam |
sthapanadrstame™ varse dvadaSaikadase ’piva | 1 ||
uktakdalds tatha Sastah kuryus tasyopanayanam |
tatrottardyane Sresthe gurusukraprakasite | 2 ||
maghaphalgunayoh kurydc caitre vaisakhajyesthayoh |
ksayamasadhimase ca varjayen maujibamdhanam’ | 3 ||
na kurya® cheditasvatthe vidyuddavagnina hate |
upanayanam kurvita skamdhaparnamkuranvite || 4 ||
Suklapakse subharkse ca suvare tithilagnake |
camdranukiilye kartus ca diva kuryat prayatnatah | 5 ||
damtanam dhavanam kuryat kuryat snanam sacailakam |

56 Read sthapanad astame for sthapandadrstame (cf. Jayasimhakalpadruma).
57 Read mauiiji® for mauji®.
58 Read kuryac for kurya (ct. Jayasimhakalpadruma).
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kritva ca nityakarmani piijya caivestadevata || 6 ||

namdisraddham prakurvita grhe punyahavacanam |

tasminn eva dine kuryac cannahemaphaladibhih || 7 ||
krtvasirvacanam pirve tato gachet prayatnatah |

niiryam’ ghosais ca vividhaih punyastribhih samanvitah || 8 |
brahmanair vedaghosais ca gitavaditranisvanaih |
vastrayajiiopavitam ca maujidamdajinanvitam® | 9 ||
pijadravyam ca homam ca grhitvasvatthasannidhau |

tatah praksalitamghris cacamyopavised bhuvi®® || 10 ||
asvatthesanadigbhage krtva punyahavacanam |

acaryam varayet pascat kulinam vedaparagam | 11 ||
trihpamcadasahastena gomayenopalipya ca |

dhanyapistena sampiirya gamdhamalyadisobhanaih || 12 ||
vastropavitagam[fol. 2rldhastair amguliyakakumdalaih |

kartta sampijayed bhaktya vittasathyam na karayet || 13 ||

tenaiva karayed vidvan asvatthasyopanayanam |

kuryat pamcamrtai® snanam tattanmamtraih prthak prthak || 14 ||
asvatthapurvadigbhage homam kuryat svasakhaya |

ullekhanadi yattamtram carum tatra prakalpayet || 15 |
vastrayugmam tato dadyad yuvam vastrani [RV 1.152.1] mamtratah |
yajiiopavitam dadyac ca yajhiopavitam ity ami® || 16 ||

mekhalavat triravestya pravepa meti [RV 10.34.1] mamtratah |
tiusnim krsnajinam damdam pradadattu® yathakramam || 17 ||
gamdhapuspaksataih suklair asvatthasya tu pascime |

asvasye® vo nisadanam [RV 10.97.5] ity rca pijayet sudhih || 18 ||
tisrbhir juhuyad ajyam agna ayiasy® [RV 9.66.19-21] anukramat |
purastad uparistac ca hutva vyahrtibhis tribhih || 19 ||

ya osadhir [RV 10.97.1] yah phalinir [97.15] asvatthe va [97.5] iti tv atha |
vanaspate val§o®” [RV 3.8.11] dva suparneti [RV 1.164.20] mamtratah || 20 ||
samidbhis caruna caiva palasais ca prthak prthak |

jahva®® dvadasabhih samyagg ekavrtya samahitah || 21 ||

59 Read tiaryam for niryam (cf. Jayasimhakalpadruma).

60 Read mauiiji® for mauji°.

61 To fulfil the metrical requirements, one is forced to accept a hiatus between the quarters: tatah
praksalitanghris ca acamyopavised bhuvi. Jayasimhakalpadruma reads: tatah praksalitamghris
cacamya copavised bhuvi.

62 Read pamcamrtaih for pamcamrtai (cf. Jayasimhakalpadruma).

63 Read api for ami (cf. NGMPP E 1662/7; Jayasimhakalpadruma).

64 Read pradadyat tu for pradadattu (cf. Jayasimhakalpadruma).

65 Read asvatthe for asvasye (cf. Jayasimhakalpadruma).

66 Read ayamsy for ayiisy.

67 Read satavalso for valso to serve the metrical requirements and to cite the pratika of RV 3.8.11
correctly (cf. Jayasimhakalpadruma).

68 Read hutva for jahva (cf. Jayasimhakalpadruma).
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asvatthapascime bhage pranmukhas copavisya ca |

daksinenaiva hastena sprstvasvattham dvijottama || 22 ||

bhiir bhuva svah® piirvam tu savitrim trir japed atha |

niriksayet tato ‘Svattham devasya ttveti [e.g. ASvGS 1.20.4] mamtratah || 23 ||
a tvaharsam amtaredhi [RV 10.173] dhruvasiiktena vyahrtitritayena ca’ |
asvatthanamam uccarya vibhaktyd ca dvitiyaya || 24 ||

Salakaya suvarnasya sthapayeti’’ padam [fol. 2v] vadet |

hutva svistakrtam pascad dhomasesam samapayet | 25 |

gandhdaksataih svarnapuspair dhipadipopaharakaih |

bhaksadyaih™ phalatambiilais tato ’Svattham prapiijayet | 26 |

dhenum savatsakam dadyad dcaryaya sadaksinam |

asvatthachaditam vastram acaryaya pradapayet || 27 |

anyesam api vipranam svasaktyda piijayet tatah |

brahmane daksinam dadyad dhomavittanusaratah || 28 ||

brahmanan bhojayitva tu”> bhumjita bamdhubhih saha |

evam yah kurute tasya vardhamte Srir asamsayam || 29 |

kulakotim samudhrtya brahmasayujyam apnuyat |

| iti Saunakoktam asvatthopanayanam |

[Title]
| atha madanaratnadyanusarena Saunakoktam asvatthopanayanaprayogah ||

[Specification of the proper time for and object of the ritual]

361

tac ca brahmanaksatriyavaisyanam vrksasthapandadrstame™ ekadase dvadase va varse
gurusukrayor astadyabhave upanayanoktamuhiirte piirvahne karyam || Sidrasthapite
‘Svatthe tu pirvoktapauranikaramapratisthamamtram na tipanayanam || tasyopanaya-
nam narhatvad ity uktam | madanaratne tatha | na kuryac cheditasvatthe vidyud-

davagnina hate || upavitam prakuvita” skamdhaparnamkuranvite ||

[Preparatory rites]

| atha prayogah | karta ayur balam iti damtadhavanam kritva sacailam snatva desa-
kalau samkirttya sarvapapaksayakulakotisamuddharanapirvakavisnusayujyapraptika
[fol. 3rlmo ’svatthopanayanam karisyeti samkalpa™ ganeSapijanam svastipunyaha-
vacanam matrkapijanam namdisraddhani krtvacaryam vrnuyat pijayet || athacaryah

69 Read om bhiir bhuvah svah to fill out the metre (cf. E 1662/7, fol. 4r10; Jayasimhakalpadrumay).
70 Metrical requirements call for taking dhruvasiktena as a gloss (Jayasimhakalpadruma reads: a

tveti dhruvasiiktena).
71 E 1662/7, fol. 4r12 reads sthapayami for sthapayeti (cf. prayoga and n. 29).
72 Read bhaksya® for bhaksa® (cf. Jayasimhakalpadruma).
73 E 1662/7, fol. 4v3 reads bhojayitvastau for bhojayitva tu (cf. prayoga).
74 Read °astame for °rstame.
75 Read prakurvita for prakuvita.
76 Read samkalpya for samkalpa (cf. Dharmasindhu).



362 Astrid Zotter

pamcamrtaih Suddhodakena sarvausadhijalais casvattham abhisicya pistatakena vi-
bhiisya tatpiirve sthandilam krtva carusrapanadyajyabhdagam tam kritva |

[Giving of paraphernalia while reciting mantras]

yurva’’ vastranity asya aucathyo dirghatama mitravarunau tristup || vasodharane vi°
yuvam vastrani pi° rgah | avarita®” the [RV 1.152.1] vastrayugmenavestya || yajiiopa-
vitam ity asya parabrahma” paramatma tristubh | yajfiopavitadharane vi° yajiiopa-
vitam® t || ayusyam agryam® jah | iti yajiopavitam datva | pravepa ma ity asya
maumjavayana ailissah kavaso dha aksa® tristup | maujibamdhane® vi° pravepa ma
brha® nah || somasyeva® n [RV 10.34.1] iti mekhalam triravestya krsnajinam damdam
ca tissnim datva ||

[Worship while reciting RV 10.97.5]
asvatthe vo nisadanam ity rcena sampijya ||

[Initiation]
devasya tveti [e.g. ASvGS 1.20.4] mamtramte hastam grnami® asvattheti sprstva savya-
hrtikam gayatrim trir japitva

[Touching with a golden rod]
asvatthe vo nisadanam [RV 10.97.5] iti sitktena vyahrtibhis casvattham sthapayami iti
svarnasalakaya sprstva

[Twelve offerings into fire; Nos. 1-11]
ajyena palasasamidbhis caruna ca pratyekam vaksyamanamamtrair dvadasahutir juhu-
yat | mantras tu | vyahrtinam paramestiprajapatih prajapati brhati | home vini® [1] om
bhii® svaha | agnayedam | [2] bhuva® svaha vayavedam | [3] svah svaha si[fol.
3viryayedam | [4] bhiir bhuva® svah | bhiir bhuva®® svah svaha prajapatayedam | [5-7]
agna ayisiti® tisrnam Satam® vaikhanasa rsayah | agnih pavamano devata | gayatri
chamdah | home® | agna ayusi®® nah | are badhah® n@® [RV 9.66.19] svaha | agni’ rsih
pava® tah | tamimahe® yam [RV 9.66.20] svaha | tribhih pratyekam agnaye pava-

77 Read yuvam for yurva.

78 Read avatira® for avarita®.

79 Read °brahmda for °brahma.

80 Read kavaso aksa for kavaso dha aksa.
81 Read mauriji° for mauji°.

82 Read grhnami for grnami.

83 Read bhith for bhii.

84 Read bhuvah for bhuva.

85 Read bhuvah for bhuva.

86 Read bhuvah for bhuva.

87 Read ayumsiti for ayisiti.

88 Read sata® for satam.

89 Read ayumsi for ayusi.

90 Read badhas® nam for badhah® na.
91 Read agnir for agni.
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manayedam | [8] osadhayah sam va° jiia || yasmai krno® si [RV 10.97.22] sva° |
osadhibhyah idam | [9] asvatthe va ity asyatharvano bhisag osadhayo 'nustup | asvatthe
vo°® ta | gobhaja yittki®” sam [RV 10.97.5] svaha | osadhibhya idam® | [10] vanaspate
ity asya gathino visvamitra yipas tristup || vanaspate Sata® ma | yam tvam ayam® ya |
[RV 3.8.11] vanaspatibhya idam® | [11] dva suparnaucathyo dirghatama visvedeva
tristup || dva suparna sa® the® | tayor anya® mi” [RV 1.164.20] svaha | pippalayedam |

[Recitation of the dhruvasiikta]
a tvaharsam iti sannam dhruva amgirasardjastutir imdra$ canustup || @ tvaharsam
amtar edhi® i || visastva sarva® t [RV 10.173.1] svaha imdrayedam | ihaivaidhi® li"" |
imdra iveha® ya [173.2] || imam imdro® sa | tasmai somo® tih [173.3) | dhruva dyau*
dhruva® me | dhruvam visvam idam® yam [173.4] | dhruvam te raja varu® tih | dhruvam
ta imdras ca® tam [173.5] | dhruvam dhrivena ha® si | atho ta imdra® t [173.6] || sarva-
tra imdrayeti |

[Twelve offerings into fire; No. 12]
[12] bhit bhuva svah® svaha | prajapatayedam ||

[Touching with a golden rod]
suvarnasalakaya asvattham sprstva asvattham sthapayamiti vadet |

[End of the fire sacrifice]
tatah svistakrdadihomasesam samapya ||

[Worship with sixteen devotional services]
asvatthe va® iti mantrena a[fol. 4r)svattham sodasopacaraih sampiijya |

[Fee and ministration to Brahmins and friends]
dacaryaya sahiranyam gam datva || anyebhyo ’pi daksinam dadyat | asvatthavastradya-
caryaya datva astau brahmanan bhojayittva suhrdyukto bhumjiteti ||
| ity asvatthopanayanam |

92 That only two mantras, RV 9.66.19 and 20, are mentioned should be taken as a transmissional cor-
ruption, since the text clearly indicates three mantras (agna dyimsi and the following ones) in the
preceding viniyoga, while at the same time naming Agni Pavamana as the deity to which the three
ajya oblations should be offered.

93 Read itki® for yittki®.

94 Read °te for °the.

95 Read °ti for °mi.

96 Read °lih for °li.

97 Read °lih for °li.

98 Read dyaur for dyau.

99 Read bhiir bhuvah svah for bhii bhuva svah.






