INTRODUCTION

Soma represents a multifaceted state in the whole extent of the Vedic
literature. Soma is the name of a plant from which Soma juice is extracted
and offered to the Gods. As the ritual plays a very important role in Rgveda
it is only natural that Soma, the plant, the juice of which is so much used in
the ritual is deified as one of the most important of Vedic God Soma. Soma,
the Vedic God or Soma ritual is the making of synchronization of myth and
ritual. Soma has been compared to and equated with many Vedic deities.
Indra was the most popular of the Vedic deities and was known to be the
ultimate consumer of large amounts of Soma . In the post Vedic mythology,
Soma is identified with the Moon. Soma is the lord of all the plants. Soma is
also called ‘Rajan’ and appears among the eight Vasus and the eight Loka-
palas. Soma is a God of the flowing waters, a God of inspiration. There are
a few myths that surround the origin of Soma as a God.

The word Soma comes from the root Vsu which means to extract or to
make ready, prepare. These two meanings of the root give the two faces of
Soma. On the side of esistence, extracting the finest quality of the foodstuffs
in the process of metabolism and on the side of intelligence, preparing for all
possible values of activity in the Soma is that thing which puts those two

values together.

Soma played an extremely important role in Vedic rituals. Some of
the most famous rituals are the Consecration of the King (Rajasuya), the
drink of Power ritual (Vajapeya), varies Fire rituals (4gnistoma). Soma juice
is glorified as a drink of longevity. One of the important images of the
Rgveda is Agni (the sacred fire) as the guide leading us to immortality
(amrta) through the ritual of Soma. In the ritualistic process Soma ritual is
one of the most important one which gradually assumed a cardinal and all

important position in the Vedic religion.
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Soma is described as a King and a Ksatriya. Soma’s rise to kingship
also proves glorification of Soma cult. The Ninth Mandala of the Rgveda,
it’s all the one hundred forty four hymns and six hymns from other books
are dedicated to the God Soma. The entire Ninth Mandala of Rgveda is in
praise of Soma which is pressed by stones and flows through the woollen

strainer into the wooden vats.

The exhilarating power of Soma led to its being regarded as a divine
drink bestowing immortal life. Hence it is called amrta, draught of
immortality. Soma is immortal and the Gods drank him for immortality?. He
places his worshipper in the everlasting and imperishable world where there
is eternal light and glory, and makes him immortal where king Vaivasvata
lives®. Soma has medicinal power also. In the Ayurveda, Soma is
‘Osadhiraja’, the king of all the medicine. Katyayana in Anukramanika
states ‘Pavanam Saumvar’. Soma, the divinity had its Indo-lranian counter
representative. In Avesta Yasna IX: 17-20 Hoama is invoked where it is
mentioned that an eagle brought Hoama from heaven to a high mountain.
The God Soma heals the sick, making the blind to see and the lame to walk.
He is the guardian of men’s bodies and occupies their every limb, bestowing
life in this world. The Soma draught is even said to dispel sin from the heart,
to destroy falsehood and to promote truth. Soma had a very influential role

developing and sustaining the Vedic tradition.



A DISCUSSION ON VEDIC GODS

Yaska* divides the different Deities or forms of the same Deity
enumerated in the fifth chapter of the Naighantuka, into the three orders of
prthivisthanadevata i.e terrestrial Gods®, antariksasthanadevata i.e.
atmospheric or intermediate Gods® and dyusthana devata i.e. celestial
Gods’. He further remarks that in the opinion of his predecessors who
expounded the Veda (nairuktah) there are only three Deities, Agni on earth,
Vayu or Indra in air, Sirya in heaven®. God Sirya protects us from the
hindrances of Dyusthana, the atmospherie God Vayu protects us from the
hindrances of antariksasthana and Agni protects us from the obstacle of
terrestrial regaion. In the Rgveda we find that all Deities of three regione
are not so prominent, but only Siarya, Indra or Vayu and Agni are prominent
Gods of three ragions because they are representstatives of the Gods of
their respective regions. Each of these he continues has various appellations
according to differences of function, just as the same person may act in the
capacity of Hotr, Adhvaryu, Brahman, Udgatr. Yaska himself does not
admit that all the various Gods are only forms or manifestations of the three
representative Deities, though he allows that those forming each of the
three orders are allied in sphere and functions. The fifth chapter of the
Naighantuka on which Yaska comments, contains in its enumeration of
Gods a number of minor Deities and deified objects, so that the total far

exceeds eleven in each division.

Agni, Apah, Prthivi and Soma belong to the terrestrial region. The
Gods belonging to atmospheric region are Indra, Vayu, Rudra, Marut,
Parjanya. The Gods of celestial region are Sirya, Mitra, Varuna, Dyuh,
Piisan, Savita, Aditya, Asvins, Usas and Ratri. An earlier or first age of the
Gods is also spoken of °. The AV speaks of ten Gods!® as having existed

before the rest. The Gods too were originally mortal. This expressly stated
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in the AVl Gods were originally not immortal is implied in the Rgveda.
For immortality was bestowed on them by Savita *?or by Agni 3. They are
also said to have obtained it by drinking Soma'4, which is called the prin
ciple of immortality!®. According to a later conception Indra is stated to
have conwuered heaven by tapas or austerity'®. The Gods are said to have
attained divine rank by the same means!’ or to have overcome death by
continence and austerity. Each God has a number of activities and each
name has a reference to one such activity. The different names indicate

their greatness.

Yaska speaking of the nature of the Gods, remarks that what is seen of
them is not anthropomorphic at all, as in the case of the Sun, the Earth and
others.'® The natural bases of the Vedic Gods have, to begin with, but few
specific characteristics, while they share some of the attributes of other
phenomena belonging to the same domain. Thus Dawn, Sun and Fire have
the common features of being luminous dispelling darkness, appearing in
the morning. The absence of distinctiveness dispelling darkness, appearing
in the morning. The absence of distinctiveness must be still greater when
several Deities have sprung from different aspects of one and the same
phenomenon. Hence the character of each Vedic God is made up of only a
few essential traits combined with a number of other features common to
all the Gods, such as brilliance, power, beneficence and wisdom. Certain
great cosmical functions are predicated of nearly every leading Deity
individually. The action of supporting or establishing heaven and earth is so
generally attributed to them, that in the Atharva Veda, it is even ascribed to
a magical bunch of darbha grass. Nearly a dozen Gods are described as
having created the two worlds and rather more are said to have produced
the Sun, to have placed it in the sky or to have prepared a path for it. Four

or five are also spoken of as having spread out the earth, the sky or the two



worlds. Several (Sirya, Savita, Pisan, Indra, Parjanya and the Adityas) are
lords of all that moves and is stationary.

Such common features tend to obscure what is essential, because in
hymns of prayer and praise they naturally assume special prominence.
Again, Gods belonging to different departments, but having prominent
functions in common, are apt to be approximated. Thus Agni, primarily the
God of terrestrial fire, dispels the demons of darkness with his light, while
Indra, the aerial God of the thunderstorm, slays them with his lightning. Into
the conception of the fire-god further enters his aspect as lightning in the
atmosphere. The assimilation is increased by such Gods often being invoked

in pairs.

The indefiniteness of outline caused by the possession of so many
common attributes, coupled with the tendency to wipe out the few
distinctive ones by assigning nearly every power to every God, renders
identification of one God with another. Such identification is as a matter of
fact frequent in the Rgveda. Thus a poet addressing the fire-god exclaims:
“Thou at thy birth, O Agni, art Varuna; when kindled thou becomes Mitra,
in thee, O son of strength, all Gods are centred; thou art Indra to the
worshipper”!®. Reflexions in particular on the nature of Agni, so important a
God in the eyes of a priesthood devoted to a fire cult, on his many
manifestations as individual fires on earth and on his other aspects as
atmospheric fire in lightning and as celestial fire in the Sun, aspects which
the Vedic poets are fond of alluding to in riddles, would suggest the idea
that various Deities are but different forms of a single divine being. This
idea is found in more than one passage of the Rgveda ‘the one being priests
speak of in many ways; they call it Agni, Yama, Matarisvan’. ‘Priests and
poets with words make into many the bird (the Sun) that is but one’. Thus it
appears that by the end of the Rgvedic period a kind of polytheistic

monotheism had been arrived at. We find there even the incioient pantheistic



conception of a deity representing not only all the Gods but nature as well.
For the Goddess Aditi is identified not only with all the Gods, but with men,
all that has been and shall be born, air and heaven?® and Prajapati is not

only the one God above all Gods, but embraces all things.?*

In the older parts of the Rgveda, individual Gods are often invoked as
the highest but this notion is not carried out to its logical conclusion. Even
when a God is spoken of as unique (eka) or chief, as is natural enough in
laudations, such statements rose their temporarily monotheistic force
through the modifications or corlections supplied by the context or even by
the same verse. Thus a poet says that ‘Agni alone, like Varuna, is lord of
wealth’. It should also be remembered that Gods are constantly invoked in
pairs, triads and larger group, even the exalted Varuna being mostly

addressed in conjunction with one other God or with several other Gods.

The Rgveda, as well as the AV. states the Gods to be thirty three in
number??, this total being several times expressed as ‘thrice eleven’2. In one
passage eleven on earth and eleven in the waters?*. The AV similarly divides
the Gods into dwellers in heaven, air and earth, but without specifying any
number®. The aggregate of thirty three could not always have been regarded
as exhaustive, for in a few passages?® other Gods are mentioned along with
the thirty three. They are also spoken of in a more general way as forming
three troops?’. A threefold division is implied when the Gods are connected
with heaven, earth and waters?®, The Brahmanas also give the number of the

Gods as thirty three.
A brief discussion of the major Vedic Gods are as followes :

Indra — Indra is the leading Deity of the Veda. The largest number of
hymns of the Rgveda is exclusively devoted to the glorification of the Indra.
The God Indra is more realistic in approach. Indra basically represents the

spread of kingship and protection of the subjects. He has been depieted as a



here, all his heroic deads have been described by the ecstasy of the Vedic

poets.

Agni - The fire God Agni is the most important of the terrestrial
Gods. Next to Indra come great rituals Deity Agni. His food is ghee and
wood, melted butter is his beverage and he is nourished three times a day.
He is the mouth by which the Gods eat the sacrificial offerings. His
brightness is much dwelt upon, he shines like the Sun, his luster is like the
rays of the down and the Sun. He shines even at night and dispels the
darkness with his beams. Agni is more closely associated with human life
than any other Deity. He is the only God called grhapati, lord of the house.
He takes the offerings of men to the Gods and brings the Gods to the ritual.
As knowing all the details of ritual he is wise and all knowing and is
exclusively called Jatavedas, he who knows all created beings. He is a great
benefactor of his worshippers, protecting and delivering them and bestowing
on them all kinds of boons, but pre-eminently domestic welfare, offspring

and prosperity.

Soma - The God Soma is one of the prominent Deities of the Veda.
So for the naturalistic and spiritual aspects of the God Soma concerned the
spiritual attributes leads to the highest bliss and happiness. Soma is a drink
of longevity. The pavamana Soma leads to immortality. Evaluated on the
standard of frequency, Soma comes third in order of significance among the
Vedic Gods. Soma in creeper from is crushed for procuring its juice for its
useful role in the ritual. In the post Vedic literature Soma is a regular name
of the Moon. The process by which the celestial Soma gradually coaleaced
with the Moon is not difficult to understand. Soma on the one view point is
continually thought of as celestial and dazzling, sometimes as dispelling
darkness and swelling in the waters and on the other view point is very often
called a drop, Indu. Thus Soma in the bowils is described in one passage to

appear like the Moon in waters and in another passage Soma has been
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narrated as the drop (drapsa) which goes to the ocean, looking with the eye

of a vulture?® is generally admitted to allude to the Moon.

Sirya - In the Rgveda ten complete hymns are dedicated to Sirya and
IS mentioned on many occasions with other Gods. The Gods brought him up,
who was concealed in the ocean®. Being symbolic of Agni he was located
by the Gods in heaven3!. Sirya illuminates the whole world, for men and
Gods®?. He dispels the darkness with his light®. Sirya measures the days
and extends the days of life. He is pleaded to remove diseases®*. Healing is
his special province. He is the soul of the moving world®®. He supports the

sky and is called the pillar of the sky3®.

Varuna - Varuna, the mid-region God transcends everything, he
looks at the earth and makes the soil full of waters, in the mid-region he
creates winds and in heaven he creates light. Thus Varuna makes these three
worlds full of light, air and water making the world a good inhabitat of the
human race. He drives man from the world of darkness to the world of light.
He is the symbol of lovliness. The earth which is dry becomes fresh as a
well-bathed person. The mountain served with waters appear to be the
symbol of meditative life. Thus Varuna symbolizes life, light and

meditation.

Asvins - These twin Deities are the most preminent Gods after Indra,
Agni and Soma. They are decribed as the physicians of Gods and men,

wonder-workers and saviours of the oppressed from their suffering.

Adityas - The group of Gods called Adityas is solemnized in six
whole hymns and in parts of two others in the Rgveda. No more than half a
dozen are anywhere narrated and that only once, Mitra, Aryaman, Bhaga,
Varuna, Daksa, Armsa *'. In the last books of the Rgveda, the number is once

stated to be seven and once eight®e,



Vayu - Vayu, the wind God is often described as associated with
Indra in his exploits while the latter moves in the company of Parjanya.

Vayu is as fast as thought. He possesses the power of healing.

Prthivi - Prthivi is considered as a terrestrial God or
Prthivisthanadevata which emerges from its name. In the Rgveda only one
hymn (Rgveda 5.84) of three verses is found where Prthivi is worshipped.
The Goddess Earth is not only our visual Earth, she has also an integral

expansion of the whole universe.

Apah - Apah is worshipped as the Goddess of the flow of life without
which life cannot exist on earth. Waters give us relief from sins; we
therefore utter incantations of this Goddess of water. Apah bring virtue foe
us and remove vice from us. The Apah keep us alive like our mothers giving

milk to their sons and daughters.

Rudra - Rudra, an atmospheric God occupies a subordinate position
in the Rgveda, being celebrated in only three hymns, in part of another and
in one conjointly with Soma. He is fierce and destructive. But his blessings
are sought for the welfare of human beings as well as the animal world. He

IS the strongest of the strong and unassailable, unsurpassed in might.

Usas - Usas gives us light. Light of Usas is the wisdom that people
derived from the mother of the dawn (i.e Usas). She gives us sacrifice, she
gives us knowledge and she gives us auspicious wealth. Usas paves the way
to the Sun to move on in his axis, so Usas is the most useful Goddess for

this world. Without her existence people cannot survive.

Maruts - This group of Deities is prominent in the Rgveda. The
Maruts are the helper of cows and rivers for producing crops. They are
described as youthful warriors armed with golden spears and decorated with
golden helmets and gold ornaments and driving golden chariots. They shed

rain; they are supplicated to bring healing remedies.
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Savita - Savita is the God who stands before the rise of the Sun; it
means the God Savita gives strength and vitality to the Sun God for moving
freely in the world. Savita is the lovable God for the worshippers who give
oblation to him. He is worshipped for knowledge by the Vedic 4ryans. He
produces consciousness in human being and drives them to the path of
truchs. The sages always pray for their coveted wealth and they always try

to become free from sin3’.

Mitra - Mitra is spoken of as an associate of Varuna. He represents
prominently the beneficent side of the Sun’s power. He stimulates people to

activity, holds fast heaven and earth and watches people ceaselessly.

Piisan - Pusan is a pastoral God and guardian of cattle. He is friendly
with the mankind. He moves onword observing the universe and makes his
abode in heaven. He is a guardian of roads, removing dangers out of the

way.

Ratri - The Goddess of night, under the name of Ratri is invoked in
only one hymn (Rgveda 10.127). She is the sister of Usas. At her approach
men beasts and birds go to rest. She protects her worshipers from the wolf

and the thief, guiding them to safety.

Dyaus - Dyaus is personified as the God of heaven. He is generally
coupled with Prthivi in the dual compound dyavaprthivi, the iniversal
parents. The boundless and illuminating firmament shining with the bright
rays of the Sun by day and with the mellow light of the Moon and stars by
night answered to the feelings for the Infinite and it was because of this that

the sky was deified.

Parjanya - Only three hymns are attributed to Parjanya. The shedding
of rain is his most prominent characteristic. In this activity he is associated
with thunder and lightuing. He is in a special degree the producer and

nourisher of vegetation.
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ASSOCIATION OF SOMAWITH OTHER GODS

In the Rgveda the Soma hold the third position following Indra and
Agni, from the point of view of the total number hymns dedicated to them.
The Gods were originally mortal®®. For immortality was bestowed on them
by Savita® or by Agni. They are also said to have obtained it by drinking
Soma, which is called the principle of immortality*®. The benevolence of the
Gods resembles that of human being recited while the Soma is pressed, the
offering is cast in the fire and priests attend to the intricate details of the
ritual. The beverage of the Gods is Soma. The abode of the Gods is
variously described as heaven, the third heaven, or the highest step of Visnu,
where they live a joyous life exhilarated by Soma. Soma is an all powerful
God. It is he who gives strength to Indra and enables him to conquer his
enemy Vrtra, the snake of darkness. He is further, like Vispu, Indra and
Varuna; the supporter of heaven and earth, and of gods and men. Therefore,

Soma is closely associated with all other Gods.

Indra’s excessive love for the Soma drink is beyond controversy. He
is the best drinker of Soma; full with Soma his belly swells like the ocean*L.
He proceeds towards the Soma libation with the same urge as the horse
approaches the mare. The more Indra is in the rapture of Soma the more he
showers wealth in the form of cows, etc. to his worshippers. Invigorated by
Soma, Indra fights his enemies, kills them and devastates their cities. When
Indra is entangled in long battles, his wife also offers the Soma drink to him
in the house. Invigorated by Soma Indra exhibits his martial feats; in the
battlefield he enjoys Soma the best. Stimulated by Soma he destroys ninety-
nine ramparts of Sambara*?. The strongest of Indra’s enemies was Vrtra. He
became competent to kill him after being invigorated by Soma. Indra’s fried
Agni (according to Sayana) cooked three hundred buffaloes and prepared
three pools of Soma for him in order to render him strong enough to kill

Vrtra®®. After consuming all this he killed Ahi and released the rivers*. The
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refrain, ‘sémasya ta made indras cakdra’® in the exhilaration of Soma Indra

did all these, signifies the important part played by Soma in the Indra-myth.

Indra drank Soma just after his birth*¢. Indra drank the ambrosia
(piviisa) which he had desired and which was hidden in the mountain; his
mother gave Soma the infant as the first thing to drink in her parental home
(according to Sayana, even before she gave him breast milk she gave him
Soma*’); Soma was brought to him from heaven by the hawk (syena). ‘Indra
found the Soma from heaven kept in a hidden place as the nestling of the
birds is kept in vast endless rocks’. The bird in mental speed went across the
city made of ayas reached heaven and brought Soma for the vajra holder.
Indra is smapah sémapabnam?® ‘the Soma drinker of Soma drinkers’. He is
enriched by the Soma drink—sémavrddha*. He is the best Soma drinker—
sémapatama® and he is the lord of Soma —sdmapati®. Indra is the only
Deity to enjoy all the three oblations and the midday oblation was solely for

him (madhyandinam savanam caru yat te)®?.

Soma has an intimately close connection with Agni because of the
equality that is drawn between its inebriating qualities and the subtlety of
flames respectively. Both Soma and Agni were major rituals described in the
Rgveda, therefore, they were both distinctly connected in their roles
regarding communication with the other vedic Deities. Agni in ancient
Indian myth is seen as the ‘God of Fire’. And as fire is associated with
earthly occurrences, so too is Agni linked with the terrestrial realm; where
he is the most important Deity in the terrestrial hierarchy. But not only is he
the most powerful Deity in the terrestrial realm, but is also one of the most
powerful Vedic Gods in general. He is seen as the destroyer of darkness and
the force that drive away the demons at night. He is consider the ‘messenger
of the Gods’. He is the one who is responsible for the delivery of rituals to
the Gods. But besides being just a courier, he is also portrayed as the

devourer of the rituals. Agni is the fire of ritual and this is s mediator
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between men and the Gods and Soma is the hallucinogenic drink of the

ritual.

Varuna 1s the most prominent of the celestial Deities. He is very
closely associated with the Soma, in Soma’s incarnation as the drink of the
Gods. Varuna is one of the most important of the Vedic Gods. Varuna is the
keeper of the cosmic order, a force called rta. It is rta which keeps
everything working as it should, and Varuna’s role as the one who governs

rta makes him very important indeed.

Varuna sits on the strewn grass at the ritual®3, and like other Gods he
and Mitra drink Soma 4. Nor are spices peculiar to Varuna and Mitra, for
they are also attributed to Agni, to Soma®. Varuna placed fire in the waters,
the Sun in the sky, Soma on the rock®. He is connected with the waters as
Soma with the mountain®’. As a divine father he sheds rain-waters®8. Varuna
or the Adityas are sometimes called guardians of order (rtasya gopa), but

this term is also applied to Agni and Soma.

Gandharva is moreover, in the Rgveda often associated with Soma. He
guards the place of Soma and protects the races of the Gods®®. Observing all
the forms of Soma, he stands on the vault of heaven®. Together with
Parjanya and the daughter of the Sun, the Gandharvas cherish Soma 62,
Through Gandharva’s mouth the Gods drink their draught®. The Mai.Sari
states that the Gandharvas kept Soma for the Gods, but having allowed it to
be stolen, were as a punishment excluded from the Soma draught. Doubtless
owing to this association with Soma, Gandharva is described as knowing
plants®. It is probably as a jealous guardian of Soma that Gandharva in the
Rgveda appears as a hostile being, who is pierced by Indra in the regions of
air%® or whom Indra is invoked to overcome. For in a later text Soma is
besought to elude the Gandharva Visvavasu in the form of an eagle®®. Soma
is further said to have dwelt among the Gandharvas or to have been stolen
by the Gandharva Visvavasu, but to have been bought from the Gandharvas,
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as they were fond of females, at the price of the Goddess Vac®’. Moreover,
the archer Krsanu, who shoots at the eagle that carries off the Soma ©8,

appears to be a Gandharva, being expressly said to be one in Tai.4r.%°.

Gandharva is some times connected with the waters. Soma poured
into water is called ‘the Gandharva of waters’’®. The union of Gandharva
with the water nymph is typical of marriage. He is, therefore, connected
with the wedding ceremony and the unmarried maiden is said to belong to

Gandharva as well as to Soma and Agni’*.

Maruts are also associated with Soma. In rituals the Maruts are
offered with the usual Soma libation, sometimes independently, sometimes
with Agni and other Gods and mostly with Indra. “May the Maruts who are
of one mind come to the Soma offering like a flock of swans’?. Soma is
pressed between the two stones for the Maruts”. The Maruts are the regular
enjoyers of the midday Soma libation”® along with Indra and with other

Gods as well.

Maruts are several times called singers in the Rgveda. They are the
singers of heaven. They sing the praises while drinking the intoxicating
Soma and they also know the previous heroic deeds of the hero™. In
Rgveda, the poet praises the Maruts for the songs sung (by them) and
generating the might in Indra (indriyam)’®. Later in the same hymn they are
said to have cleft open the (of Vala) while blowing the pipe and praised for
having performed heroic deeds after consuming large quantities of Soma,
made Somasya ranyani cakrire. The Maruts praised Indra and pressed Soma
for him, when he killed Ahi Vrtra. It seems that the Maruts were equipped
with a group of poets well versed in the art of composing and singing the
praises of warriors on the battle field in order to rouse their vehemence and

fire con cess, functioning like the war cry.
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God Visnu is associated with Soma. During the Atithya-isti of the
Soma ritual which is dedicated to him®, before the Upasad’, during the
Udavasaniya of the same. Of the Aikadasina animals one belongs to Visnu
and one to Indra-Visnu. Elsewhere distinction is made between three types
of Visnu: Visnu, Visnpu urukrama, Vispu uruga and these are characterized
by the offering of different animals’®. Visnu appears like a yajamana who
presses the Soma for Indra. It is true that at several places in the Ninth
Mandala of Rgveda he is mentioned beside the Gods, particularly next to
Indra, as a partaker of the Soma draught’®. On the fourth day of the
Asvamedha, the section intended for recitation begins with the words, somo
vaispavah. It is said in Sat.Br: visna urugayaisa te Somas tam raksasva ma

tva dabhann iti yajiia vai Visnus tad yajfiayaivaitat paridadati.

Visnu is introduced into Soma ritual only through Indra. When
associated with Indra as a dual divinity, Visnu shares Indra’s powers of
drinking Soma. Owing to this friendship Indra drinks Soma beside Visnu®*
and thereby increases his strength®. Indra drank the Soma pressed by Visnu
in three cups®. The little attention paid to the God is all the more striking
since during the Soma ritual Visnu is not at all mentioned in the verses, but
he is drawn into association in this ritual, as in others® with various
implements, particularly with the Havirdhana cart®®. At the individual parts
of the cart or of the hut, mantras are recited which contain Visnu’s name®.
Offerings are made on both the wheel tracks of the cart with verses
addressed to Visnu®’. Agni and Visnu are worshipped often outside the Diksa
of the Soma ritual also. As early as in the AV® they are spoken of as
guarding ghrtasya guhyasya nama. One who wishes to practise or avert

witchcraft is advised to offer a purodasa for the two Gods®.

Brhaspati or Bramhanaspati is also associated with God Soma. He,
like Indra, is called the Soma drinker. His most important achievement is

that he causes the Sun and the Moon to ascend alternately—a deed not done
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by any other God. The specific quality of Brhaspati of causing the Sun and
the Moon to rise alternately has reference to his abstract and concrete
functions. The motor centre of speech is the storehouse of spoken and seen
words. They must rise to consciousness as thoughts before they are
expressed in speech. The material areas of speech in the brain do not
themselves originate words which are located there. It is through the agency
of Soma that thoughts are brought to consciousness, in the Rgveda Soma is
called the ‘awakener of thought’®’; he is said to stimulate voice, which he
impels as the rower does his boat®. He is even called ‘Lord of speech’,
vacaspati®*. It seems, according to the Rgveda idea, that Soma has a definite
connection with the conscious expression of speech. Soma as the cerebro-
spinal fluid must ascend to exert a certain amount of rhythmic pressure on
the motor-speech centre to evolve speech. In fact, all the creative acts of
Indra and Brhaspati are ascribed to Soma. He is the exciter of conscious

movements.

The twin divine physicians, the Asvins, hold an important position in
the Vedic pantheon. In the Rgveda the Asvins hold the fourth position
following Indra, Agni and Soma, from the point of view of the total number
of hymns dedicated to them. The Rgveda singers generously offer Soma
libation to the Asvins. For about fifty times they have been offered Soma in
fifty one hymns dedicate to them. Along with other words of invocation in
which they had been offered Soma libation five times they had been invoked
with the prayer, pibatam somyam maddhu®, thrice with, somam pibatam
As$vina®, twice with patdm sémam rtavrdha®, one with, pibatam somyam
madhumantam Asvina®® and once with, pibdtha inmadhunah somydsya®’. A
deliberation on the Asvinas without referring to their close relation with
madhu is simply impossible. Of the many epithets of the Asvins that are
found in the Rgveda a few are madhuvarna®® ‘honey coloured’, madhupau®®

‘drinkers of honey’, madhvi*®‘honeyed’.
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The Asvins had been deprived of the right to the Soma libation and
that later they regained that right has been recorded for the first time in the
Tai.Sarm'! and then in later literature. In the Tai.Sam we learn for the first
time that the Asvins had been denied the right to the Soma drink on the
ground that they were doctors and that they had mixed much among men
and have become impious; the Asvins, however, established themselves to
that much coveted right by dint of their own merit. It is mentioned in
Tai.Sam: yajiiasya siro cchidyata te deva asvinav abruvan bhisajau vai stah
idam yajiiasya sirah prati dhattam iti tav abritam varam vynavahai graha
eva nav atrapi grhyatam iti tabhyam etam asvinam agrhnan tato vai
yvajiiasya sirah prattyadhattam yad asvino grhate yajniasya niskrtyai tau

deva abriivan apitau va imaumanusyacarau bhisajav iti*%?,

There exists a special relationship between Soma and Sirya. The
verses of Rgveda tell us of the meeting of Soma and the Goddess, the
daughter of Siryal®. What is most significant is the commingling of the
voices of Soma, Sirya and the priests. There is, moreover, a kind of linkage
or relation between the God and the Goddess, which is coupled with a mode
of progression. Soma begins a process by setting the word in motion. Sirya
who is endowed with the rava is like an incamation of Vak. It is known that
Soma is also vacdspati. Besides, Soma is patir gavam. Vak and the milk of
the cows can go very well together for some reason according to another

verse of the hymn, although Vak is not mentioned by name!®,

Various individual Gods are said to have produced the Sun. Indra-
Soma brought up Sirya with light!®®, Soma placed light in the Sun'®,

generated Sizryal®, caused him to shine® or raised him in heaven®.

Rudra, Lord of Yoga, who restores the wholeness of the absolute.
Rudra heals the ills of mortals with the remedies that he himself created in
the waters into which he plunged when Brahma had asked him to create
mortals. Rather than creating mortals, fallible by nature and prone to
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disease, he chose to do tapas and create the herbs and plants that would be
their medicine. Rudra is associated only with Soma in a quite indifferent
hymn. VI1.74, of the Rgveda and in some wish fulfilment rituals performed
for attaining progeny, for warding off diseases etc!!?. In the case of the caru
for a sick person, the Hotr is led blindfolded into the forest and then the
bandages are removed a caru for Brahmavarcas, for which the milk of a

white cow with a white calf is used, is offered behind an enclosure.

Rudra holds the arrow in one hand and a plant or a water vessel in the
other. He holds the destructive and the vitalizing fire that pulsates in water
and plants and heals. It was Soma himself, Soma who is God, plant and
elixir of life, who revealed to a Rgveda poet the healing power of the
waters!'! and the plants. Soma, the elixir of life, the drink of immortality,
was pressed from a plant. Soma the God arose from the drink and inspired
the poet-seers. From far away, the plant was brought to man by a falcon'*?,
Krsanu, the archer, by an infinitesimal fraction of time had failed to pierce
with his arrow the falcon who had raped the Soma and who, with the Soma
plant clutched in his claw, precipitated himself toward the world of man.
Krsanu could not prevent the immortal God from coming within the reach of
those who would witness his presence on earth by their songs, which he
inspired. Nor could be prevent the balm of Soma from healing mortal ills.
The elixir of life inspires the seers, heals the sick, and assuages the ills of
life. Soma and Rudra are healers. Rudra heals with the remedies that he has
created for the ills that he has inflicted on man. These medicine heal the ills

of mortals whose coming into existence Rudra failed to prevent.

Soma and Rudra are invoked together in one and the same hymn of
the Rgveda®®. They are dual divinities, co-operative powers. No other God
1s ever associated with or takes part on equal terms in Rudra’s being domain.
‘Soma is the bestower of seed; Agni is the begether of affspring’!!4. In as

much as Rudra is Agni, they co-operate in the very field that Rudra, the wild
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hunter, meant to be nonexistent. Whereas life has come into existence,
Rudra and Soma conjointly heal the ills of the body and free it from guilt.
Sickness is only a consequence of sin. Soma, the elixir of immortality, is the
hidden essence of Tvastr. Tvastr is a name of the Father. He does not create
per generation but per artem. Soma, the elixir of immortality, is stored in a
wondrous container, the Moon!!®>. The Moon vessel goes on changing its
shape cyclically, within its own limits. The changes measure time, from the
shape of the crescent to the full disc that dwindles, disappears, and shows
again as crescent, repeating the same sequence of shapes time after time.
The Moon is a mystic container, a vessel from which the Gods and the dead,
the ancestors, drink Soma, the ever-refilling water of life, of immortality?:®.
On his head Siva carries the crescent Moon, symbol of the renewal of
vegetative life, of recurrent time and the abode of the dead. Thus the Moon
is the lord of plants, luminous vessel of Soma and one with Soma, who
himself from ancient times is their king. Rudra heals the wounds he inflicts.
When he frees the body of man from sickness, it is guilt from which he
liberates him. Sickness is seen as a consequence of sin, Rudra-Soma, the
healers of the ills of the body; also free the mind from the concerns of the
body!!’. Soma, the drink of immortality transports the seer into the regions
of the Gods, where he seer into the regions of the Gods, where he sees them
face to face. Rudra, the thousand eyed God, puts into the right hand to the
seer an herb that makes him see everything—the three heavens, the three

earths and all existences down to the sorcerers and the ghouls!*®,

The Gandharva Krsanu aimed his arrow from on high so as to prevent
the Soma, which had been raped by the falcons from being brought down to
man on earth. Rudra let fly his arrow against the Father, who was engaged in
the procreative act. Rudra avenged the infringement of pre-existential
wholeness, but didnot prevent the seed of the Father from falling down to

earth. Soma and semen had the same fate and destination. The semen of the
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Father was to bring about the life of man on earth and its continuity. Soma
was to raise man to a level of inspiration so high that from it the fated
descent of Soma and that of the semen of Father Heaven could be intuited.
From the high peaks of vision would appear a panorama of many paths of
ascent, by rituals to be performed and by inner realizations expressed in
hymns and other works of art. Krsanu by his failure was instrumental in
letting Soma and inspiration come to man; Rudra, in a time caused reverse
effect of his intention, brought the life itself of mankind to this earth, and
with it he brought time. At the first dawn of the world he rose, the fiery

archer.

The Apah or waters are associated with God Soma. The waters of the
sea are compassed between heaven and earth. They are waters which have
an aerial as well as terrestrial course. They flow in the wake of the Soma
juice which is collected in vats as waters of the sea''®. The streams of
Saraswatr and Sindhu have also the same course and may be identified with
the Soma juice. The stream of Saraswati is said to be pure, flowing from the
mountains; she fills the terrestrial regions and wide atmospheric space and
occupies three abodes!?°. She is invoked to descend from the sky to the
ritual*?L. The occupation of the three abodes by Saraswati cannot be taken to
mean that her course runs through heaven, air and earth. The three abodes
are the three vats from which Saraswatt, identified with the Soma juice, is
said to flow after purification. The dwelling of Soma with Vivasvat who is
in close association with Indra, suggests that the seat of Vivasvat must be
nearer Indra. This is the highest atmospheric region where it joins the vault
of heaven. Another stream, personified as Sindhu, has the same abode.
Soma and Sindhu must therefore be identical. Soma, Sindhu and Saraswatt
have a common above the atmosphere and not in heaven. It seems that
Vedic bards of different periods personified a single stream with three

different names. The waters of the sea are reinforced by the waters of the
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rivers which are seven in number. The stream Saraswati is said to have
seven tributaries, who are sisters'?2, The tributaries of Sindhu are said to
flow forward triply seven and seven!?3, Soma, too, has seven rives as sisters

who nursed Soma when an infant24,

Soma is associated with Parjanya. Parjanya is described as a self-
dependent sovereign who rules over the world in which all beings and the
three heavens are established together with the triply flowing waters. He is
the bull the impregnates everything, and in him is the soul that moves and
stands in the Rgveda world. The three reservoirs that pour their treasures
around Parjanya are the three vats through which the Soma juice flows when
purified. One peculiarity of this Deity is his lack of initiative for he is
goaded to activity by the Maruts, Vrtra, Varuna and Soma to shed rain'?®,

his most prominent characteristic.

He is, therefore, said to dispose of his body according to his own
wish. Mitra and Varuna i.e. the cerebro-spinal fluid surrounding the whole
of the nervous system, and Soma, as the cerebro-spinal fluid within it,
behave like Maruts and force Parjanya to discharge rain in the form of
efferent impulses. Their activity is orderly and incessnt. The magic of
Varuna’s power is said to rest in heaven (the brain). He makes the inverted
cask (the outer convex surface of the brain) pour waters in heaven, earth, air
and moistens the ground. Soma, too, as it flows along the three reservoirs,
behaves like stormy winds and drops of Soma, as they speed along from
heaven and air towards the earth'?®, excite Parjanya to discharge his
contents, for he is said to produce waters and cause heaven and earth to
rain'?’. The Vedic rsis have thus assigned a very important function to the
cerebro-spinal fluid circulating within and around the central nervous
system as an excitant of reflex activity. The variations of pressure between
them perhaps have something to do with exiciting the reflex activity.

Varuna, the cerebro-spinal fluid outside the central nervous system, by
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exerting pressure on the cortical layer of the brain can only excite voluntary
activity, as rain which may spread along the whole length of the nervous
system and cause movement to occur. Soma, the cerebro-spinal fluid within
the nervous system, exerts a constant rhythmic pressure on the masses of
grey matter that line the cavity of the nervous system and they, as Parjanya,
are stimulated to nourish and poduce vegetation in the form of independent
nerve-units of the autonomic nervous system which keeps up that incessant

activity of the vital organs necessary for the activity and life of the body.

Soma is also associated with Yama. Soma is pressed for Yama, ghee
is offered to him*?® and he is besought to come to the ritual and place
himself on the seat'?®. Yama is invoked to lead his worshippers to the Gods

and to prolong life'%,

Along with Varuna, the Asvina, Yama and Pisan, king Soma is also
prayed to far deliverance from death and to save the worshipper from the
south—the quater of Yama'3L. In the other world he who cooks the vistarin
brahmaudana (rice for the Brahmin priest at a ritual) lives with Yama
delighting himself in the company of the Apsaras (nymphs) who are
connected with Soma 132, The Mai.Sar calls Soma the God of the Fathers,
thus indirectly identifying him with Yama; Candramas (i.e. Soma, the
Moon) is called the eye of the Fathers®. The Tai. Br. says very clearly that
Yama resides in the heart of the Moon, thus establishing his lunar
bearings*43. The Sat.Br. frequently calls the Fathers Soma vantah or states
the reverse, i.e. calls Soma Pitymat*®®. This confirms Yama’s relationship
with Soma, for Yama is the God of Fathers, par excellence. Soma is used as
an image of the chain of births and it seems possible that passages affirming
faith in rebirth on the analogy of the Moon, which waxes and wanes
periodically, give the underlying link through which the Moon became an
image of transmigration of the soul, a path of the Fathers (Ritryana) and an

associate of Yama who supervises the soul’s course after death. The Tai.Br.
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equates the mythical hero in the Moon with Yama®. At the offering of
Pindapitr yajfia to the Fathers Soma is invoked as Kavyavahana, bearer of
the libation, usually an epithet of Agni. Soma is always invoked in
connection with the rituals for the ancestors. When we called Yama a lunar
God, his connection with Soma becomes fundamental and where ever we
have transmigration or metempsychosis in any form the Moon is behind the
concept and thus becomes inseparably connected with the God of the next
world and with the progress of the soul after death. In a Sraddha ceremony
one should say, ‘to Soma with the Fathers’. The leunar eclipse is supposed
to produce uncleanness and a person must cleanse himself properly; it is

significant that prayers are addressed to Yama for this purification.

Tvastr is closely associated with Soma. Tvastr is especially a guardian
of Soma, which is called ‘the mead of Tvast 37, It is in his house that Indra
drinks Soma and presumately steals it, even slaying his father in order to
obtain it. The omniform Tvastr has a son named Visvaripa (the Omniform),
who is a guardian of cows. The hostility of Indra is directed against the son
in order to win these cows, just as against the father in order to gain
possession of the Soma. Even Tvastr himself is said to tremble with fear at
the wrath of Indra’®® and is represented as inferior to Indra, in as much as not
even he was able to perform a feat done by Indra. The Tai.Saz.'® tells a
story of how Tvastr, whose son had been slain by Indra, refused to allow the
latter to assist at his Soma ritual, by Indra came and drank off the Soma by

force.

Terrestrial Soma is compared to the milk of Aditi*° and milk only can
be meant by the daughter of Aditi who yields to Soma as he flows to the
vat!4!, There may be a similar allusion when priests with their ten fingers are

said to purify Soma on the lap of Aditi*%.
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Tutelary Deities are once indentified with Soma, being addressed as
Indu. In anther verse'# he is called a firm pillar, a cuirass of Soma-pressers

and seems to be identified with Indra.

The only Deities with whom Pizsan is invoked conjointly in the dual

are Soma!* and Indral*®, whose brother he is once called!.

Soma is in the Ninth Mandala of Rgveda brought into intimate
relation to Vivasvat. Soma dwells with Vivasvat'4’ and is cleansed by the
daughters (fingers) of Vivasvat'“®. The prayers of Vivasvat urge the tawny
to flow. The seven sisters (waters) urge the wise Soma on the course of
Vivasvat!*®, The streams of Soma flow through the sieve having obtained

(the blessing) of Vivasvat and producing the blessing (bhagan) of dawn**0,

Trta mentioned or associated ten times with Soma either as the
beverage or the Deity. Trta is mentioned alone as having rent Vrtra by the
power of the Soma draught®®. In the Ninth Mandala of Rgveda, doubtless
owing to its peculiar character, Trta appears in the special capacity of a
preparer of Soma, features alluded to only once in the rest of the Rgveda %2
Soma is purified by Trta 3. Trta’s maidens (the fingers) urge the tawny
drop with stones for Indra to drink!®*. Soma occupies the secret place near
the two pressing stones of Trta °° and is besought to bring wealth in a
stream on the ridges (prsthesu) or Trta 6. Soma caused the Sun along with
the sisters to shine on the summit (sanu) of Trta®™’. They press out the stalk,
the bull that dwells on the mountains, who, like a buffalo, is purified on the
summit; hymns accompany him as he roars; Trta cherishes (him who is like)
Varuna in the ocean®®8, When Soma pours the mead, he calls up the name of

Trta®®.

When drunk by Indra, Soma caused the Sun to rise in heaven®®. So

this cosmic action comes to be attributed to Soma independently. He caused
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to Sun to shine!®?, caused the light of the sky to shine'®? and produced the

Sun in the waters163,

Soma is occasionally called a treasure®4 or the wealth of the Gods?¢®.
Soma can also afford protection from foes. He drives away goblins and like
some other Deities but more frequently receive the epithet of globin-slayer

(raksohan). Soma is the only God who is called a slayer of the wicked?¢®,

A DISCUSSION ON VEDIC RITUALS

Our knowledge of the Vedic ritual is derived from three sources: the
Samhitas, the Brahmanas and the Srauta and Grhyasitras. The earliest
reference to the Vedic ritual is found in the Rgveda Samhita. The names of
sacrificial objects are mentioned: yapa, idhma, samidh, juhi, gravanah,
drone, camasa etc. The three savannas of the Somaydga have been
mentioned. The Rgveda also knew the existence of at least seven priests:
Hoty, Potr, Nestr, Agnidh, Prasasir, Adhvaryu and Brahman. A Stage was
reached when the hymns, as a poet claims, could only be understood by
means of yaga. It is certain, therefore, that in the Rgveda period the ritual

was fairly extensive.

The sacrifices are the first origin and basic dharma according to
Rgveda. The sacrificial fire is central to all Vedic ritual. Sacrifice is called
“Yajiia’ in Sanskrit. The word yajfia is derived from the root “Vya;’ with the
suffix ‘Nan’ (Devapujasangatikaranadanesu). The word yajiia actually
means giving something in the fire to propitiate Gods for securing

prosperity, removing undesirable elements and for securing the heaven.®’

In the Nirukta, the word yajiia is used in the sense of offering oblation
in the fire'%8, The ritual is all important and it has been expressly stated to be
the best act ever performed®®. To speak metaphorically, it is like a ship

sailing heavenword. The Sat.Br. enjoins that ritual is a compulsory duty for
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a man. Man is bound to perform rituals because he, from the very birth,
owes a debt to the Gods and he must satisfy them by offering sacrificial
oblation in the fire. In another place the Brahmana observes that man by his
own self is born as a debt to death and in that sacrifiers, thereby he redeems
himself from death!’®. Not only the mortal beings but even the Gods also
attained their divine glory and heavenly status by means of ritual. Besides

these, Gods also attained immortality by performing ritual®’*.

Regarding the origin of the ritual Saz.Br. says, the Prajapati remains
to be the main source of ritual and he again himself has been identified with
ritual. It is found that after giving himself to the Gods Prajapati created his
counterpart (pratima) viz. the ritual. Prajapati is said to have discovered the
ritual. Prajapati is also said to have created subjects (praja) along with the

rituall’2,

The vyajiia is a very important performance as said in the
Srimadbhagavatgita—“All the living beings grow from crops, the crops
grow from the cloud, the cloud grows from the ritual, the ritual comes into
existence from work, work from the Veda and the Veda from the Supreme

Being (Parabrahma) 173,

There are various types of rituals serving different ends. Some are
obligatory (Nitya), where as others are occasional (Naimittika) rituals. The
rituals which are performed daily as a compulsory life long ritual session are
termed obligatory but the kamya or wish-yielding rituals come under the
occasional type. Agnihotra is the example of obligatory ritual while
occasional rituals are wish-yielding and their results range from the birth of

a son, bringing down rain etc to the attainment of union with the Deities.

The ritual or sacrifice may be divided into five classes viz. Homa, Isti,
Pasu, Soma and Satra. Every type of ritual has its Prakrti or model and

Vikrti or modifications which follow the pattern of the model. The Prakrti is

26



also called Pradhana—the main ritual and Vikrti, the Anga or accessories.
Thus the Prakrtis or models of the five types of Vedic rituals Homa, Isti,
Pasu, Soma and Satra are Agnihotra, Darsapaurnamasa, Daiksa or

Prajapatya Pasu, Agnistoma and Gavamayanam respectively.

Homa ritual consists in offering oblations of milk, curd, rice, cake etc
to the Sun-God and Agni in the sacrificial firepit everyday both in the
morning and in the evening. It is also called Darvi-homa as the offerings are
poured into the fire by means of a ladle called Darvi. Agnihotra is the model
for the Homa type of rituals. The higher three casts had to perform the
Agnihotra daily in the early Vedic age. Later on the Kstriyas and Vaisyas
appointed their Brahmin priests to perform it on their behalf. It was
obligatory for a Brahmin to perform the Agnihotra every day along with his
wife throughout his lifetime. In this ritual oblations are offered to the Sun-
god in the morning before sunrise and in the evening after the Sun had set.
The same hymn is uttered both the time with slight variation. In the morning
the verse accompanying the oblation reads as — ‘Saryah jyotir jyotih Siiryah’
(the Sun is the light and the light is the Sun) but in the evening the term
Agni i.e. fire is substituted in place of Sirya; because the sun relegates its

light to the fire when it sets.

In the Agnihotra the oblation consists of milk and a separate milk cow
is reared for that purpose called Agnihotrz gabhi. Milk is boiled in an earthen
pot within the sacrificial campus and is offered as oblation in the Ahavaniya
fire with a ladle called Agnihotra-havani. Two principal oblations are
offered in the evening rite the first being offered to Agni and the second to
Prajapati. Similarly, two main offerings are made in the morning of which
the first belongs to Sirya and the second to Prajapati. These four oblations
are the important ones in the Agnihotra. As the first oblation in the evening
is offered to Agni the whole ritual goes by the name of Agnitra. This view is

advocated by Apastamba in his Srauta Siitra*™.
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The yajamana himself should offer these oblations in the morning and
evening. If he be physically incapacitated he should get it done by his son or
priest. Full moon and new moon days he will have to do it himself under all
circumstances; proxy is not allowed. Milk, curd and gruel (yavagu) are used
as offerings. Each of this offering (havis) is conducive to particular result.
Those who desire cattle or heaven should offer milk, those desiring objects
of senses should offer curd and gruel—offering is meant for them who
desire possession of village. Besides these main objects of oblation, rice,
paddy and butter are offered serving different ends. One desiring food
should offer rice; one longing for attainment of strength should offer paddy

and butter is the oblation for him who desires mental vigour.

A Brahmana does not get rid of performing Agnihotra except his
death. A bachelor or a widower has no right to perform this ritual. It is
mentioned in the Atharvaveda and described in details in the Yajurveda and

Satapatha Brahmana.

The model for Isti type of ritual is called Darsapaurnamdasa. Darsa
means the confluence of the Sun and the Moon (saryendu-sangamah) i.e.,
the dark called Amavasya. Paurnamasi means the full moon. This ritual is to
be performed on the new moon and full moon days. A person belonging to
one of the three higher castes who is neither a bachelor nor a widower and
who has already established his Garhapatya fire is entitled to the
performance of his ritual. The ceremony consists of two days in the full
moon and two days in the dark moon. During the full moon the rite
commences from the morning of the full moon day and terminates in the
forenoon of the following day i.e. pratipada. Likewise in the newmoon the
ceremony covers the period from the morning of that day to the forenoon of
the day following. While performing this ritual for the first time the sacrifice

should commence with the full moon rite and follow it up with the new
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moon rite; he should not commence in the new moon. Four priests are

required for this performance, viz. Hotr, Adhvaryu, Agnidhra and Brahman.

This ritual may be either obligatory (Nitya) or wish-yielding (Kamya).
It is Nitya for those who perform it in every full moon and new moon
throughout their lifetime without any break. In their case non-performance
or break of performance will lead to some disaster called Pratyavaya. It is
kamya or wish-yielding for them who donot perform it regularly but only

once or twice for the fulfilment of some desire.

Daiksa or Prajapatya Pasu is the model for all Pasuyagas. It is also
termed Nirudha-Pasu-bandha. One who has established his household fire
(Garhapatyagni) is called Ahitagni. Such a person should perform the Pasu-
yaga every year. It may be performed once or twice or six times in a year. If
it is performed once only it should be done in the rainy season, if twice, one
sacrifice should take place in the Uttarayana of the Sun and another in the
Daksinayana. 1f one desires to perform six times one performance should
take place in each of the six seasons. At least once it should be performed

every year by an Ahitagni otherwise he will be held guilty.

An animal is the offering in this ritual; hence it is called Pasuyaga. A
goat is the offering; all the limbs of the goat are not offered. Only such
special organs such as its heart, fat etc. are offered as oblation. The Deities
are Prajapati, Sirya or Indra and Agni jointly. Six priests are necessary for
the performance- Adharyu, Pratiprasthatr, Hotr, Maitravaruna, Agnit and

Brahman.

In this ritual stakes called Yipas are necessary for tying the sacrificial
animal thereto. These stakes are made of one of the four kinds of trees—
Palasa (Butea Frondosa), Khadira (Acacia Catechu), Vilva (Aegle
Marmelos) or Rohitaka. The different varities of stake subserve different

purposes. One desirous of attaining heaven should fashion the stake out of
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Khadira wood; he who longs for food (anna) and nourishment (pusti) should
make the stake out of Vilva tree and he who desires mental strength and
spiritual excellence should take the Paldsa wood for fashioning the stake.
Towards the easternmost part of the sacrificial alter the stake is posted. The
animal is generally a he-goat without any blemish like blindness, lameness,

etc. and whose teeth have grown.

In the animal ritual the strangling or killing of the animal is not
regarded as slaughter. It is not a crime. When an animal is offered as a
viction in the ritual it leaves behind its mortal frame and its spirit achieves
union with the Gods invoked in the ritual. The ritual helps the animal to
attain to this divine status, union with the Gods in an easy way. It is said that
through the ritual the soul of an animal gets union with that very God for

whom it is sacrificed.

Agnistoma ritual is the model for all Soma rituals. It is also called
Jyotistoma. The juice of the creeper Soma is the main oblation in this ritual.
In the twelve stotras sung in this type of ritual the last stotra goes by the
name of Agnistoma. Because the ritual terminates with the Samavedic chant

(stotra) called Agnistoma, the ritual also termed Agnistoma.

Every year in the spring this ritual is to be performed by twice born
caste with his wife. Soma creeper is procured from distant places and
preserved with care. As Soma is not available Putika is used as its substitute.
All the sixteen priests are required for the performance of Agnistoma. Some
authors of Srauta sitras count another priest called ‘Sadasya’ as the
seventeenth one. Some again consider yajamana or sacrifice to be the
seventeenth. On the first day the yajamana welcomes these priests and
appoints them for the performance promising sacrificial fees (Daksina). This
Is known as Rtivika-varanam. This is followed by the Initiation ceremony
called Diksaniyesti. The yajamana and his wife are initiated. On the second
day the Initiation ritual (Prayaniyesti) is performed in the morning. Five
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deities are invoked Pathya Svasti, Agni, Soma, Savita and Aditi. Rice is the
oblation for Aditi and for the remaining four Gods melted butter is the
oblation prescribed. The Prayaniya rite is followed by the ceremony of
purchasing Soma creeper (Somakraya). Soma is purchased from a Siidra in
exchange of ten mediums of barter viz., one year old cow, gold, she-goat,
milch cow and her calf, an ox, a bullock fit to draw cart, a bull-calf and
cloths. Soma is the king of Gods and Brahmanas. Hence Soma is placed on
a cart drawn by two bullocks and driven by the priests towards the sacrificial
alter. King Soma becomes an honoured guest and hence a rite is performed
known as Atithyesti or the rite of hospitality. Rice-paps placed on nine
potsherds are offered to Visnu in this rite. This is followed by Pravargya
ceremony which again is followed by the ritual termed Upasad isti. On the
third day a great altar (Mahavedi) is erected confronting the eastern part of
the sacrificial campus technically known as Pragvamsa or Pracinavamsa.
On the fourth day an animal ritual, Pasu-yaga is performed in honour of the
deities Agni and Soma jointly after the manner of Niriidha-Pasu-bandha.
On this day Soma is carried to the right Havirdhana altar; this function is
termed Havirdhana-pranayanam. At midday libation animal flesh and rice-
pap are offered as oblation and at dusk the different organs of the animal are
offered as oblation. This is followed by the ceremony relating to the
sacrificer’s wife called Patni-saryaja. These ceremonies covering the first
four days serve as a prelude to the actual Agnistoma ritual which takes place
on the fifth i.e. the last day. On the fifth day the ceremony of the extraction
of Soma juice (Somabhisava) takes place. All the priests get up before dawn,
bath in holy water and make arrangements for the extraction of the Soma
juice. After all these preliminary rites being performed, at the end the
concluding rite called the Udayanyesti is performed at the Salamukhiya
Agni. This is performed in the same manner as the Prayaniyeshti ritual*™. In
the previously established carupatra, caru (milk rice porridge) is cooked.

The principal Gods are Agni, Soma, Savita and Pathyasvasti in that order.
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After the Udayaniya is over, the Anubandhya yaga is performed. The main
Deity of this ritual is Mitravaruna and havis is amiksa. This is followed by
five devika ahutis and one ahuti of dvadasha puroddasa, to the family deity.
Thereafter, the caru cooked earlier and kept in the four Patras are offered as
four different ahutis to Anumoti, Raka, sinivati and kruha respectively. After
the hair cut of the yajamana, the agnis are merged with the aranis. Returning
home, the domestic fires are again lit by rubbing the aranis together and the
ritual of Udvasaniya Isti (Devajana Tyaga) is performed. The main Deity of
this ritual is Agni Deva and the havis is Kapal Purodasha. Alternatively,
instead of this Isti, the Havi Visnu mantra can be recited while offering one

ahuti of the @jya in the avahaniya fire. This concludes the Agnistoma Yaga.

The Gavamayana rite is the model of all Satra type of rituals.
Gavamayana is included into Somayaga and hence Agnistoma is its Prakrti.
Though Gavamayana is included into Somaydaga, yet it has separate
classification regarding its time factor. The ritual which is completed in a
day is called Ehaha-yaga, which requires time more than one day and less
than twelve day are called Ahina-yaga, which takes time more than twelve
days are termed as Satra. Some Satra ritual send upto one year, some extend

upto ten years and others extened upto one hundred or one thousand years.

The Gavamayana is the great sacrificial sesson usually extending over
three hundred sixty one days nearly a whole year round. It may be arranged
in three parts - first part consisting of one hundred eighty days and having
different forms of Soma ritual, the last part also consists of one hundred
eighty days during which period the rites of the one hundred eighty days are
performed in the reverse order. The middle part consists of one day

performance called visuva.

A critical study of the Gavamayana ritual it is found that it has a
similarity with the annual motion of the Sun. The whole rituals are divided
into two parts and the performance of each part takes six months.
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The five great rituals known as Pafica-mahayajrias are enjoined to be
performed daily by the house holders. They consists of the ritual to beings
(Bhutayajna), the ritual to the men (Nriyajiia), the ritual to the fathers
(Pitryajria), the ritual to the Gods (Devayajiia) and the ritual to the Veda
(Brahmayajna). Bhutayajfia consists of the various offerings placed on the
ground for all sorts of beings; Nryajfia means the rite of hospitality to the
guests, Brahmins and beggars; Pitryajia consists in offering the oblations
sprinkled with water to the fathers; Devayajfia means worship of Gods and
Brahmayajfia means the recitation of the Veda. These Parficayajia are

obligatory.

All these rituals have much important in our life. Ritual is the medium
for attaining both material prosperity and heavenly rewards. Heavenly bliss
is the real and final goal of a ritual, the worldly gains being auxiliary to it.
Thus ritual is regarded as the greatest of all actions. Again, the ritual is
described as safest boat which takes the sacrifice across the troubled waters

to the peaceful shore.

Rituals promised not only rewards in the other world and heavenly
bliss but also worldly gains in the forms of wealth, food, cattle, son, long life
etc. Monarchs could attain sovereignty through rituals alone such as
Rajasiiya, Vajapeya, and Asvamedha etc. Hence the priests were held in owe
and veneration. Due to the supreme importance of the ritual in the Vedic age

the priests enjoyed a unique position.

The ritual is the source of creation. The Primal Being called Purusa
offers himself as the victim in the first sacrifice performed by him. Out of
his self-sacrifice springs up the whole universe with the four Vedas, four

casts, animals, the Sun, the Moon, the firmament, fire, air etc.

Moreover, some rituals are performed with the exclusive object of

fulfilling certain worldly desires. For example, the ritual called ‘Karirsti’ is
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performed to bring down rain in times of drought; the °Putresti’ IS
performed for the birth of a son etc. Sound health and long life are desired
by all mortals. For these worldly gains man propitiates the Gods and the
Goddesses by performing rituals. Thus ritual is regarded as the sure means

to attain both wordly and other worldly possession.

THE NINTH MANDALA OF RGVEDA

The Rgveda Samhita is divided into ten Mandalas. The Rgveda has
1028 hymns (suktas). The shortest sukta (hymn) has one verse, where as the
longest has fifty eight verses and the total number of verses is 10,462. Each
Mandala is divided into Anuvakas. An alternative scheme is to present them

into Astaka (eights), Adhayaya (chapter) and Varga (class).

The Ninth Mandala of the Rgveda is known as Soma Mandala. It
consists entirely of hymns addressed to Soma Pavamana (purified Soma).
Soma, the sacret intoxicator is the lord of delight. Pavamana is another
name for Soma. Pavamana also means that which flows and that which
purifies. The Ninth Mandala is the collection of Pavamana-stotras; here
practically every important statement about the preparation of the drink and
cult of the God Soma is repeated ad nauseam. This is so because the Ninth
Mandala is the collective Soma Mandala of all the Vedic Rsis fused by the
redactor into a single corpus, to be recited by the Udgatars. Either the ritual
aspect of these hymns was so obvious or compelling as to override any other
consideration; or the hymns themselves, being associated with the traditional
Rsi families only to a minor extent, and in a confused manner, resisted

attempts at profitable historical arrangement.

The Ninth Mandala is the only major grouping in the Rgveda devoted
to a single ritual procedure. All hymns of the Mandala are dedicated to

Soma Pavamana, ‘self purifying Soma’. It treats the deified ritual substance,
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the exhilarating drink Soma, whose preparation and offering are the focus of
the most important Vedic ritual, the Soma sacrifice, but it treats that
substance at only a single episode in the whole elaborate ritual, the time
when the Soma juice, which has already been pressed, is poured across the
sheep’s fleece that serves to purify it that is, to remove the vegetable detritus
still present in the liquid — before it is first diluted with water, then mixed

with milk, and poured into the offering vessels.

There are no other hymns to Soma Pavamana in the Rgveda and only
a few to Soma in his other aspects (1.91; 8.48; 8.79; 10.25), as well as a few
dedicated to Soma and another God (e.g., Soma and Rudra 1.43, Agni and
Soma 1.93).

It is little short of remarkable that the Rgvedic bards could take this
ritual snapshot, consisting of what seems like extremely unpromising
material and make it into high poetry not once, but 114 times and even the
most devoted Vedicist approaches this mandala with some trepidation and
with fear of the ennui to be induced by endless repetition of a few ritual
tropes. What is truly surprising is that the poets for the most part managed to
create an extraordinary variety of approaches to this limited theme and for
readers interested in how the traditional poets of antiquity used all their
ingenuity and poetic resources to trick out and ring changes on an invariant
topic, the ninth mandala serves as a sort of laboratory to observe these skills
in action. The hymns in the latter part of the mandala in trimeter meter
especially display this richness of approach, but even the sixtyseven hymns
in the short (24 syllables per verse) Gayatri meter are very different from
each other.

One of the ways in which the poets imbue this ritual moment with
gravity beyond the simple facts of the procedure is by animalizing all the

elements deployed in the procedure and making them actors, rather than
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inert things acted upon. The Soma juice is configured as Soma, King and
God, making a royal progress across the filter to his rendezvous with the
Gods. Or he is a powerful charging bull or a swift racehorse or a bird in
flight. The fleece filter is a ewe; the milk is regularly conceived of as a herd
of cows, eager to mate with the bull Soma. These ritual elements are also
given cosmic dimensions. Soma is a pillar between heaven and earth; the
sheep’s fleece is the whole surface of the earth or of heaven; the waters for
dilution are a vast sea into which the waves of Soma empty themselves; the
milk in its gleaming brightness is the Sun or the day-lit sky. Once they have
assumed these other poetic identities, the elements of the ritual then
participate in still other metaphors and images that stretch those identities
further. And the identities shift constantly within even brief hymns.
However, in order to appreciate the artistry and the distance between the real
subject and its ennobling verbal treatment, it is necessary to keep the
physical facts of the ritual always in view.

The mandala is organized by meter, with the majority of the hymns in
the diameter Gayatri meter (9.1-67), followed by smaller collections of
trimester — Jagatr (9.68-86) and Tristubh (9.87-97)—then Anustubh
(9.98-101), Usnih (9.102-106), Pragatha structures (9.107-108), ending
with miscellaneous meters (9.109-114). Within each metrical group the
hymns are arranged by length, from longest to shortest. Although the
Gayatrt, Jagatr and Tristubh collections end with some very long hymns,
these hymns can easily be deconstructed into smaller hymns containing the
correct number of verses. For example, the Jagati group ends with two
apparently nonconforming hymns. After a long series of five-verse hymns
(9.75-84) we find 9.85 at twelve verses and 9.86 at fortyeight. But 9.85 can
be broken down into three four-verse hymns and 9.86 into sixteen trcas
(three verse groupings). The longest hymn in the Rgveda is the final hymn
of the Tristubh group, 9.97 with fiftyeight verses, divisible into frcas (with a

final, extra verse).
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In the Rgveda the Ninth Mandala comprises incantations sung over
the tangible Soma while it is pressed by the stones, flows through the
wooden strainer into the wooden vats in which it is ultimately offered on a
litter of grass to the Gods as a beverage sometimes in fire’® or sipped and
drunk by the holy priests. Soma in creeper from is crushed for procuring its
juice for its useful role in the ritual. The portion of the Soma plant which is
compressed is designated as arisu, i.e. shoot or stalk!’”. The shoots swelling

give milk like cows with their udders’8,

The Ninth Mandala is most pronouncedly a ritualistic Mandala. The
principle governing the original arrangement of hymns in the family
Mandala s seems to have been determined by three considerations—deity,
metre and the number of verses contained in the hymns concerned. The
Ninth Mandala is distinguished from the rest by all its hymns being
addressed to one and the same Deity Soma and by its groups being based not
on identity of authorship, but of metre. Many scholars believe that Ninth
Mandala was deliberately taken out of the other Mandalas, so that it could
be easily for Soma ritual. The Ninth Mandala of the Rgveda mentions many

desirable qualities of Soma.

The hymns say that Soma has the power to overpower everything and
is considerable a sage and a seer inspired by poetry. He heals the sick and
helps the blind and the lame. The Soma also has the capacity to drive away
all sorts of evil from the earth and the sky and also drives away the enemy.
It is believe that it is Soma who prevents the greedy from getting what they
want. Through the Rgvedic hymns on Soma the worshippers has asked
Soma to be merciful to them and not to wound their heart or to terrify them.
The worshippers have also asked Soma not to enrage them. The prayer also
says that Soma should help mankind to keep away from all evils and to free
their minds from all kind of hatred and failures. In the hymns the process of

filtering Soma has been described as a process which is similar to the
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milking of rain out of the cold and the down pouring of the torrents upon the
earth and to the pouring of seed into a womb to produce children and to the
winning of race. Soma is further identified with more abstract and general
forms such as navel of order, the pillar of the sky and the pasture or lap of
Aditi which is considered the highest heaven. The hymns say that honey of
Soma is a great feast and is for the man who follows the right path.
According to the hymns Soma bring in supreme ecstasy and Indra drinks it
for its sweetness. A belief which is expressed with the help of the hymns is
that under the influence of the Soma a sage or a God starts praising himself.
It is under the influence of Soma that a sage boasts of himself. In one part of
the hymn it has been mentioned that the composer of the hymn had invoked
Indra to have Soma and in the process he had also tasted the ecstatic drink. It
was under the hallucinating effect of the drink that he had asked the God for
granting immortality to him. It can be said that the hymns celebrate the
effects of Soma, particularly the feeling of being set free and released into

boundless open space and the belief that the drinker is immortal.

The entire Ninth Mandala is devoted to the knowledge of Soma.
According to the Maharsi Apaurusheya Bhashya, the Rgveda unfolds
knowledge sequentially. Therefore the entire knowledge of the Ninth
Mandala may be located in seed form in the first Sukta of the Ninth
Mandala, and in the first rca of the Ninth Mandala, and even in the first
word of the Ninth Mandala. The entire Mandala is the detailed elaboration

of the first word.

The first rca is sung in the Gayatri metre. The metre organizes the
content of the rca into a specific form. In the Gayatri metre, 24 syllables are
divided into three padas, eight syllables each. The first pada presents the
adhyatmika knowledge of the rca; the second pada presents the adhidaivika
knowledge of the rca and the third pada presents the adhibhautika

knowledge of the rca. Together, the three padas present a complete package
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of knowledge, giving detailed expression to that specific law of nature as its

influence traverses through the worlds of self, mind and body.

The first eight syllables, comprising two words of the first yca of the
Ninth Mandala, therefore, present the knowledge of the adhyatmika value of
the knowledge of Soma. Soma as it relates to the rsi, the knower, the
experience. These words characterize the Soma that is they present the
characteristics of the experience of the knower which invariably accompany
Soma and may therefore be considered its distinguishing or defining
characteristics. The words are “Svadistaya” and “Madistaya”. The word
svadistaya means characterized by the infinite or superlative degree of
sweetness, refers to the characteristic of being able to make use of the full
potential of all the functions of consciousness, the five senses, mind,
intellect and ego. These two words characterize the Soma in terms of its
objective and subjective sides respectively. Soma, linking subjectivity and
objectivity, is itself not experienced directly—the linking value is a gap, a
non-entity. The shores of the river which are connected together by the flow
of Soma are seen, while the gap between them is not seen, it remains
unmanifest. Thus these two words, characterizing the experience of the
Soma in its objective and subjective modes, together point to the
transcendent unmanifest value, which is the pure self. In this way, these two
words, while at the same time describing the nature of Soma, are providing

insight into the nature of the Atman, the unmanifest Self.

The word svadistaya directly takes the attention to the field of
infintiely intense sweetness, the field of virtually infinite energy for the
biological organism, the source of all energy, the proton gradient within the
inner mitochondrial wall. The word svadistaya is thus an extremely compact
short-hand for describing the fundamental feature of aerobic metabolism, the

virtually unlimited fund of energy which the cell has available to draw upon.
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The rest of the rica and indeed the rest of the Ninth Mandala may be
understood as a detailed elaboration on the nature, evolution and application
of that infinite reservoir of energy.

The second word, madistaya, shows the other side of the energy
equation, namely how that infinite energy is put to use in the service of the
individual human being. The word mada is commonly translated as
intoxicating, but its true sense is quite opposite. The intoxication brought
about by alcohol, for instance, involves a deadening of the senses, and a
restriction of mental powers. A person intoxicated with alcohol will perform
poorly in all manner of perceptual and intellectual tasks. Alcohol interferes
with the normal and efficient functioning of the nervous system. The word
mada refers to an intoxication which sharpens, heightens the functioning of
all the functions of consciousness. With mada, hearing becomes sharper,
vision more acute and vigilant, touch more sensitive, taste more delicate,
and smell more capable of discerning and distinguishing faint odors. The
mada intoxicated mind is capable of more profound thought, with broader
comprehension and at the same time greater ability of comprehension. The
intellect becomes capable of delicate and more fruitful discriminations in
favor of progress of the individual and the ego enjoys more happiness and
positive uplifting values. This is the characterization of the kind of
intoxication described by the word mada. Fulfillment, exhilaration, or
enlivenment of the ability to use the functions of consciousness, conveys the
sense of the word better than intoxication.

The madista or superlative degree of enlivenment of the ability to use
the functions of consciousness signifies the degree of enlivenment which
raises the capability of performance of the senses to their highest level, the
infinitely expanded and perfected capability of the functions of
consciousness. This supreme degree of competence of the functions of the
senses is familiar to us in terms of the ability of perception in the seventh

state of consciousness, where the infinite value of the object of knowledge
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can be appreciated. The supreme value of functioning of each of the
functions of consciousness may be described as raising these channels of
consciousness, channels of intelligence to their full potential. Thus
madistaya means characterized by the enlivenment of the ability to use the
full potential of all the functions of consciousness, senses, mind, intellect
and ego. Whereas the first word of the ninth Mandala brought out the
knowledge of the supreme level of physical existence. The second word
describes the supreme level of expression of intelligence in the highest, most
refined level of functioning of the human nervous system in unity
consciousness.

Having on the one hand the appreciation of the full potential of the
field of existence and on the other, the utilization of the full potential of the
field of consciousness, the highest, supreme value of Soma is characterized
in this first pada, dealing with the adhyatmika value, the knowledge of
Soma pertaining to the Self. Two aspects of Soma are delineated: its
objective aspect of infinite energy and its subjective aspect, of enlivenment
of the full potential of consciousness. The second pada which delineates the
adhidaivika aspect, the organizing power of the pure knowledge. Pavasva is
the second person imperative of the root Ypu. Pu means to part, to separte,
to create a gap between. Creating a gap, a space, a place where there is
nothing, a transcendental rfz, is the key to the connection between existence
and intelligence. In that gap is an intermediate space, a field which is neither
strictly speaking intelligence, nor strictly speaking existence, nor a mixture;
it is a third thing, the thing which separates. We may call it the gap.
Fundamentally it is only a concept of relationship. Intelligence and
existence, which is ultimately the same thing, are made separate, pulled
apart. And that thing, which distinguishes, pulls them apart, separates and
thereby affirms the positive existence of the two, is precious. It has created
life. Life is the playfulness between existence and intelligence—two values

which are not different, but when held apart, give rise to progressive levels
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of structure leading to the formation of the tremendous expressed
complexity of the human nervous system, the human physiology. This is the
secret how intelligence and existence are connected. They are connected by
an abstract relationship which holds them apart and at the same time relates
them to each other. They are connected by the gap, the division between
their own intrinsic natures. The word pavasva is, therefore, the fundamental
formula for creating life. Separate these two values, existence and
intelligence, create a gap between the two; maintain that separation, even
though it is only an abstraction, a concept.

Which is invoked or enjoined to create this separation between the
highest level of existence and the supreme level of intelligence, is called
Soma. The three preceding words have been sufficient to create a map, a
graphic description of the creation of relationship between intelligence and
existence. It is Soma which embodies that most delicate relationship at the
finest level of creation which is the ultimate source of the field of existence
and the field of intelligence.

The last word of the adhidaivika pada is dharaya. Dharaya, in the
instrumental case, is giving the accompaniment to Soma, the characteristic
of Soma. The word dharaya has several roots, which contribute to the
overall sense of the word. Foremost is the root dhav, to flow. Soma is
characterized by a flow, a liquid like movement, as in a stream, connecting
the two banks with a flow that continually folds one into the other, creating
a matrix, a structure of relationship that evolves into higher and higher
levels or orders of complexity. Dharaya also comes from the root Vdhy
which means to support, sustain, hold in balance, maintain in equilibrium.
From root Vdhy comes the word dhara, meaning sharp edge or dividing line.
Soma is characterized by all of these; Soma is the fine line of division
between existence and intelligence. Soma is the supporter, the sustainer, that
which holds the two fields of existence and intelligence in balance, which

maintains equilibrium in their contact and Soma is an evolving flow of
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relationship, an activity, a movement in the gap, which has a liquid
structure; Soma is a liquid.

The word Soma comes from the root Vsu, which means to extract, or
to make ready, prepare. These two meanings of the root give the two faces
of Soma. On the side of existence, extracting the finest quality of the
foodstuffs in the process of metabolism and on the side of intelligence,
preparing for all possible values of activity in the Soma is that thing which
puts those two values together.

In this second, adhidaivika pada, the mechanics of relationship
between existence and intelligence have been presented. The third and last
pada is the adhibhautika pada. The third pada delineates what the end result
is, that is what is the practical outcome of the mechanism which connects
intelligence and existence, by establishing a balanced flow across the gap
between them. If the second pada is understood as positing the play of life
on the boundary of existence and intelligence, the third pada establishes the
fruit of that fundamental relationship.

The first word of the third pada is indraya. This word means, "for the
sake of Indra". Indra is the wholeness made up of all the parts. The fruit of
the relationship that is created between existence and intelligence is for the
sake of the knower, the consciousness of the individual human being who is
that whole that is more than the collection of parts of individual cells
contributing their separate activities. Consciousness is what is created by the
relationship between existence and intelligence, by the flow of Soma across
the gap. For the sake of that great wholeness, Soma flows across the gap
between intelligence and existence.

This brings the entire consideration of Soma into focus. The second
word, patave, means to drink or quaff. Indra drinks the Soma and by
drinking the Soma becomes strong. Consciousness becomes whole, becomes
integrated. That is the fruit of the Soma, whose flow is drunk by the

consciousness of the knower, the consciousness of the individual in whose
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body the protons are flowing across the gradient. It is significant that it is
not the relationship itself which is drunk, but the flow in that relationship
which is drunk, enjoyed by consciousness. The Soma is a liquid, it is a flow,
an ever evolving flux of relationship, and that flow of relationship is
enjoyed, not on its own level, but on a much higher level. Not on the level of
the individual cell, but on the level of the wholeness of the collection of all
the cells, there the fruit of the flow is enjoyed, there the Soma is tasted.

The final word sums up the entire discussion: sutah means pressed
out. The sense is, for the sake of Indra to drink, the Soma is pressed out. The
proton gradient, which is an abstract relationship between charges, which we
have understood to have at its basis the abstract relationship between
existence and intelligence, is pressed out. It is congealed, made into concrete
form. It is squeezed out, pressed out by the action of the coupling factors.
Intelligence and existence are squeezed together, compressed, expressed in
this one highly useful molecule with its high energy bonds.

The rca concludes by this reference to the juice of the Soma the
concrete, manifest expression of the abstract relationship between
intelligence and existence. The Maharsi Apaurusheya Bhasya teaches us
that the knowledge of the whole is contained in seed form in its first
expression. In this first rca of the ninth mandala, the mandala progresses
from its abstract pole, the fullness point, at the beginning, to its concrete
pole, the emptiness point, at the mid-point after the 57" sukta and back
again to fullness at the end of the 114" sukta, that the entire spectrum of
human consciousness from sleep to Brahman consciousness and the entire
hierarchy of human physiology from organ systems to the finest abstract
relationship of energy and matter and all the values of relationship between
the two, consciousness and physiology will be exhaustively mapped out.
The seed for this immense tree of practical wisdom of life has been set forth
in this one rca, which shows the relationship of existence and intelligence

put to work for the development of consciousness. We have seen that the
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ancient Vedic seers have uncovered the knowledge of the fundamental
relationship between existence and intelligence at the basis of the life of the

cell and have called it Soma.
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AEIS-EqEEIEC xEIUEIEEUrEOIhENIrEAWIIEOCEIEE eElUEIEE

qEEIENWEA&prEE ||
- Rgveda 4.54.2
13. iuEEC IuEPE& AQEXIE eEErEqEEIEC izEZENC IE SAUEE AIpE XEC IEUEIIE&

14.

15.
16.

iIEUE ¢UIENIpEUQEXIEIUEQEErEIuEseEEIEU rETIMESEEAUSISAE ||
- Rgveda 6.7.4

iIEUE SIMXEE ESmE&IE CISIC qESErE uEEUEXKENE |

iUEE SAUEEXEEA& AqEXIEErE MCi mEmMENE ||
- Rgveda 9.106.8;

LUEEQEXIEErE qEWA0O eErEErE XE zENCUEA AWET ISUrEE mETTENWEE ||
- Rgveda 9.109.3

Sat. Br. 9.5.1.8

FJUOFW%POFi2. NFPP POFUFFW UFB 9eFk

BF]FoUF =+4FeFdUF bF{FP6F—

fleFk PPUFk NF]BaeFUPFUF] IF6=_+PIF §eFk {FNF:

NFPPYFNUFF;FUF: daeF:—

17.
18.

- Rgveda 10.167.1
Tai. Br. 3.12.3.1
Nir. 7.4
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19.  eeFUF;IFW aeFBuFX ;FFUFOFW UF{jeeFk PUF-FX
UFaeFP&F UFFhUFPUFE:—

fJeeFW PaeFéaeFW 8FWadFxmeN-F 4 WaeFFoaeFPUFiv4X
V.FeF]6FW UFqUFFaUF——
- Rgveda 5. 3.1

20. EPPYF  AZabP%PYFPIFPPiFUFPLPYF UFFafFF oF
PNFY[FF 6F NF]-F:—
PeFéeFW Y%WaFF EPYPYF: NF!"F ;FIFF EPY%PYF
iFFaf[FOFP%PYF ;FaPiF{jeeFUFh——
- Rgveda 1. 89.10
21. UFP&FUFNFFW UFPulFF NFUFaNFeUFCiFk WIFFIFF
FIFUFFUUFagFOFh—
UFFW % WaeFW0aaeFPIF %4 WaeF J=+ EFSFU{Fh =+3UFY
YsWaeFFUF 1PaeF8FF PaeFIFWUF——
UFF IFFW PukoFU;FPIFYFF UF: NF_P»FeeUFF UFFW
&FF PYaeFk 6F{UFIFUFFa {F;FFIF—
UFeFFNF& Fi%.F seF_ufFU;Fa;FFiF =+6UFY %WaFFUF
PaeF&FF PeeFIFWUF——
O;FFNF{FW IF 9qeeF%WYFFIiUFIUFFW  PacFéaeFF
iFFYFFPIF NFPP FF seFUF[scF—
UFqFh=+FUFF3YFW F]%]OFSFIIFFW E&YF] aFUFk
8UFFUF NFIFUFFW PUFUUFFUFh—
- Rgveda 10. 121.8-10

22.  JYPUFDb;IFW &Fb»Fk UFFpeeFFa‘h~ IFFIFFb»Fk &FF
PaeFUFaFX péaeFF:—

NF{[iFUseFFP&-FkeFqFk -FUke'F
V4 WaeFFiFiF]0aeFIFUFF seFi1 UFF4UFdaeF——
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- Rgveda 3, 6.9
rExrE §ErEIX§ECZE-AuEE A...ja0 xEuE&i xEQEEIWIEEE |
XMigpEC iEC oE&OIWQ MUIEQEE TXUESAUE xEE ||

-A.V. 10.7. 13

23.  PxFerFYViWazFYPs-FPUFPW=+FV4FYPPUFPAUFaRPAUF a;F|PUF: 6FFFUF]eFF—

SFFFWJFGSFF HIFGFF 6F[UFWayF F 6FFWUFk PNFaeFgFUFPeaFIFF——
- Rgveda 8. 35.3
24. UFW Y%WaeFF6FX PY%aeUFW=+F%e&F d»F NF_P»FeeUFF
UFIOFW=+F%e&F o»F—
ENGF]|P{FFX UFPulFY=+F%e&F 6»F FW %WaeFFSFX
UFLFPUFUFk {F1oFiaeFUFh——
- Rgveda 1.139.11
25.  rE& SAUEE ISIUEWESES AEEUREXESTE rEa rEa cEAqEa pENGrEEqEIKE |
EAprEXiUEC KENOUE XEUEISE sEIUC xEImEIUJEEA qEKER ||
-A.V. 10.9.12
26. EF IFFSFqUFF P-FPUFPW=+F%&FYPbu Y%WaFWPUF
UFFaf[Fk UFIF]NFWUFUFPéaeFiFF—
OFUF]&8YFFPPbiik iFU PFNFFkPSF UF_iF{Fk SFWIF{Fk
AWOFX UF fFk 6F FFUF]aeFF——
- Rgveda 1. 34.11;
&F]iiUseFFIFX Pu  WFeF]OFW  %WaFF  E;iIFW
PoeF FWFSF:—
(FFiFeXPuléseF P;FeeFapF&-FUFPS-FkeFFUFF aeFu—

- Rgveda 1. 45. 2;
IUEpEzeS&iuEIX§EIpEUAMUESZEsEUWIEIPqEIAI°pExiaENIpEE
XECEEpENUEE |
XxEeEEAWEXEE EWEXEE xEOrE&IhE cE XEE&QEC ImEUEIEqEINEIEE ||
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- Rgveda 8. 35. 3
EP;iFoFUPUF  P-FIFFqF[iUFF {FWPYF  PacFY%»FF
=+PaeF.—

6F -FUPW=+F%&FU Gu UF{FF PNFOUFF IFFW
PaFOX soie NFPPd=_+FFW IFUFIqFFOFIUF=W+ 6FOFW—

- Rgveda 8. 39.9

27. @FWY% UFoFUPUF PaeFYnFFIUFWOFFk Y% WaeFFiFFk
iFiOF FIF]qFPF "F PeeFO:—

KiF] OF[FWadF] seF_P;FiFF “F NFeUFIIFPUF "FiwW
x£OUEa EUFa JaeFFIFh——
- Rgveda 6. 51.2

28. &Fk IFFW Y%WaeFF PaFéaeF%WaeFF UFaFIfF] é&Fk
6FPdaeF{FU 6Fu IFUPUFDb&(F]—

eFUFPUFSFF F: éFUF]: BFPYFSFF F: &Fk IFFW isurgE
mEIEIUEEE zEC IEE& AmMrEEE ||

- Rgveda 7. 35.11 :

NF;FalUFFaeFF{FF sF_OFUFF NF]PUPSFuFWiY2aeFFUF][
&eFPuFFW PUF-FFW EUFaUFF—

%4 WeeFF EFPUYUFF EPY%P{Fk ueseFFUFuW UFW

NFFP»FaseFFSFFW PYiaeUFFOFFW ENSF] UFW——

- Rgveda 10. 65.9
29.  SIimxEE xEqENSIqEIpE rEiaEliE mEzrElaExkEéxrE cEREXEE IuEKEQEIIEG |
ImE&rEEIhE ||
- Rgveda 10.123.8
30. rE-AuEE rEIErEEA rEJEE pENUEIEEIFEIMEIUEIE |
ASEE xEQENSI AE aEOAQGWIEE XEQrEiqEeEpEIEIlE ||
- Rgveda 10.72.7
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31. rESA&SAIEqESKENIEI¥ErEEXEEA ISIUE SAUEEE xEOrEiqEEISeEArEqEG |
rESE cEEUWhEN IqEJENIEEUEPENIEEQEEISIEC mEEEMEZIEIEG IUELEE ||
- Rgveda 10.88.11
32. mE&IrEXét SAUEEIEEC IuEZECE mE&IrE"O0SalwE qEIENWEEIEG |
MEE&IrEIXGUEUEC XUES@IUEA ||
- Rgveda 1.50.5
33.  rEalE xEOrEi erEEAIEWEE uEEKEXES iEQEE4 eEaES IUEUEQENISrEIWET
pEEIENIEE |
iIEAIEEXqEIZUEEQEIEUEQEIEEWOUIEqEMEEQEIUEEqEME SOEXUEMIEC
XxENUE ||
- Rgveda 10.37.4
34. ESE®Ezx IQESEqEW0O AEUEAWGPEN EUEC ISUEQEG | ™SIE&aEC qEqE
XEOrEi WOEUQEEhEC cE IEEZETE ||
- Rgveda 1.50.11
35. IcESEC S&AUEEIEEQENSaEESIEIMCU cErENIQEISEXIE uEAhEXrEEAIEAE |
AEMEEE +EuEEmMEXIjEUEl AlIEEUREC xEQrEi AEIQEE eEaEiEXIEXJEQrEJE

- Rgveda 1.115.1

36. AIEErEiEEa AlIEUE®E MUEErEC IrE"O0"EEIEEAAUE mE+EA IE |
~ MUrEE rEEIE xuEKErEE MUE& SSzET ISUEE xMiigpEE XEQEXIEE mEEIE
IEEMUQEC ||
- Rgveda 4.13.5
37.  AIEEaExrE& AISIErE& SAuEXrE xEIUEIENE xEuE4 | lUEPEE uEEQEEIIE
KEIGEIW ||
- Rgveda 5.82.6

38. AV.25.19

39. Y“%WeeFWUUFX Pu O»FUFk
UFPSFUFWUUFXNUF_qF{eeFk 8F]aeFPOF
UFF;FUF] FOFUOFh—
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EFPuCFUFFiIFk  6FPeeF[FFaeUFa[pF[aUFWuiF["FUIFF

iFUPaF{[FF UFFIF]6FWUUF:——
- Rgveda 4.54.2
40. Sat.Br.9.5.18
41. UF: =_+PiF: OFFWUFNFFqFUF: &FUF]%+ GaF
PNFieeFIFW—
EuEIUEMEEA IE MUEMNUSE ||
- Rgveda 1.8.7

42. EUFk o6&FF%]Pbu  UFP%o EFSF UFSUFWI%FW
eF_-FufUFW OFUFF%—
NF]BuF UFe UFFYfeeFF &FUaFbOUF PaeF IFaFPFk
iFeeF "F WWpFWulFh——
- Rgveda 6.47.2
43. -FU UFSFF UFPudFFIFFUFfFX UFF3-FU G&FDPFKPSF
UFfFaeFF 8FXUUFFNFF:—

=+FDbk IF PeeFéaeFW EAI{[F % WeaFF UFbPUFi4FUF
UF%Puk jFfFFIF——
- Rgveda 5. 29.8

44. EBUF UFIWFIFX UFfeFX aFiFeudfFXNPuPUFi%:X
EuFXaseF_qFk PaF &F éaF{Fh—
O UFAUFX IF 6seF3FPFuUFSF OUFFKkPSF “F IF%4UIFFk
“F=e+UFIF—
- Rgveda 2. 19.2
45.  AuECZzE& +EqEXIEpEErE2@WAIIEqEE UEASXEI AMEXhESIEEUREQEG |
xE KEEUrEIiE¢ mEx[jEUEIC mEmE&JES xEE&qEXTE iEE qES CISHIEMUEU ||
- Rgveda 2.15.2
46.  ASIE&bE XxEirEC iEUE iEIqEIWGIUEC xE+E4 rE(EIEE& AImEUEEA W
XxEE&qEQEG |
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iUEC XxE+E& AIMEUEE& eEEIE CISi gESErE XxEE&QEC mEUQE& urEEAqEIEG

(E® +EUEEMEXIEUET AlUEUEAZEIUEEPEUEE mMEOUETE MUEAKEErEEE ||
- Rgveda 3.32.9-10
47.  UF;;FFUF»FFoYFvubsUF =+FUFWukeFX:
NFUUF[6FOFPNFaeFX P;FPPOFUFh—
Fk qFW UOFF{FF NFPP UFX6FF FPIF-FU UFu:
PNFY[F]%aUF EFPSF ! "F%;FeW——
- Rgveda 3. 48.2 ;
FEFFIF: SFFWUFk SFusFW NFNFF»F OYFW UFF{FF
UFPuUFFIFUF]eeFF F—
Jivs NFOF»FFWeeFalf[FPPiFk OF]iFF “%WaFWUUFFW
seFPbaeF& F=+»Fa——
- Rgveda 7. 98.3
48. ESUFF=k+ PeFPOUFUIFFk SFXUFNFF:
SFXUFNFFaeFhiFFk— 3F&FW &FP;jFelFh{Fh 6F&FUIFFOFh—

- Rgveda 1. 30.11
49. IF qFeFefFFW [FiFuF: oOFFWUFeF E: oOF Pu
=FFUF3UF «F&F]iF: NF]B1F]:—
8Fk ;FP;UFPW NF»UFF PFUFFW EP3UFIqFh 8FUF]»W iF
PSFifFeeFFW UFFUFFIFF:——
- Rgveda 6. 19.5
50. UF Gi% oFFWUFNFFFOFFW  UF4%4:  &FPaFo
“FWIFP{F—
UFWIFF ukP&F IUFP-FuFk FUFUUFUW——
- Rgveda 8. 12.1
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51. O OF] uEpEEiEenExees [FEUF;IFW UFaeFF
UFSFFIFFOFPUFeFPOFNFFaeFF—
ExFFeeFu OFXUFNFPYFk uPPUUFFUFFPYF»UFUFSUFY
“F=_+UFF 6F]%FaeFhiFW——
- Rgveda 1. 76. 3;
EF UFFuUUF GilseFFWNeéseFNFFW ;FFWNFYF
HaeFabFNF{FW— 8FFWUFk SFFWUFNF{[FW PNFeeF——
- Rgveda 8. 21.3
52.  CISi xEEAQEC xEEAGEMEIEA IMEUEAQEC qEEKIENSIEC XEUEIEC cEEA
rE'E4 |
mEemEeNirEE izEmEea qEKEUESExeENWENUEQERCrEE WAUT CWa
qEESIEXUE ||
- Rgveda 3.32.1
53. EFiFX aeFuUa PPeFFY8FX aeFBuFX PUF-FX EUFaUFF—
6FUY%IqF] UFIF]6FX UF»FF—
- Rgveda 1. 26.4
eFef[FWIF 6»FX keefNaeFtFWUFF [FOFapFF rEgiere NIEE—

PIF seFPuaPdF 8F%q[Fk SFXUOFNFUFUFW—
- Rgveda 5. 72.2

54, Gi%F u DPYiFk &FBuFF [FWAWI»FF IF _UUF:
eFeFUFFIFWUUFSFF—
UF%U OF&FFUFF oOF&UFFUF oSFXUFY: &F]iFWPUF:
SF]OUFSFF UFF4UFYFW——
- Rgveda 4. 41.3
55. OFCOFIFFPW PeeF|FFW NFPa=F-F EF &FFFk
NF]iFPIqIF =+aFUFFW UFIFUPSFuF:—
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BY%FOF JOFFPUFPOFPFOFFW EY%]u: ONFeF: &aeF!"F:

8F]va_&FFW IF_"F{F&F:——

56.

- Rgveda 9. 73.7
FIFWOF] aUFI[FPPiFk {F{FFIF aFF;FUFseFafFh&F]
NFUF HPS6FUFF&F]—
BY[FhoF] =e+[F]k seFBuFX EN&aeFP;iFk PY4PacF

SF[UFaUF%IFF{Fh xEEaqEqESiEe——

57.
58.

59.

60.

61.

62.
63.
64.

- Rgveda 5. 85.2
AV. 3.3.3

AV. 4,15.12

FilFzeFa GY»FF NFVAUFGUF b+FPYF NFFPYF Vs WaeFFIFFk [FPIFUFFIUF/AE]GF:—

;F UuFFPGF PPNFk] PIFIFUFF PIFIFFNFPGF: 6F]- FUFF UFIF]JUFFW UF4FUFFeFgF—

- Rgveda 9. 83.4

1IFFWa ;FlIF=FFWa EPIF TFF=W+ E6»FFPA¢=FF SNFF OPJFF+FFuFFW Eg»F—

UFFIF]: ¢F]=eW+uF éFFWPFIFF 2UFAFYGFh OFRAF/AFWYAGFU UFFIFPF ¢F|PF:——
- Rgveda 9. 85.12

NF;FalUFzF £k UFPUJF 9Fkk GF[UFasUF V4]PPYFFUFPYFh—

OFk ;FiiF=FFa: OGUFUFUuFIgFk GFFWUFW PaFUFFUIF]PPIAFUFWIAX  NFPP

OFeeF——

- Rgveda 9. 113.3
AV.7.73.3
Mai.Sar. 3.8.10
AV.4.4.1
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65.

UFAF=FI»F NF]Rii]gF NF]PF P'F¥]PIF uFFUFh—

xFUFk GF F GlV% 5Fk UFPFUFPSF UFEFUF]f>Fk GF]Pk 2F FO——

- Rgveda 8. 66.5

66. Tai.Sasi. 1,2, 9.1
67. Ait.Br.1,27;
Tai.Sam. 6, 1, 6.5;
Mai.Sam. 3, 7.3
68. EeeF redrealcea EdeeFIFU%IF AXPaeFa UFAPY: seFFqF IC:
NF]pPifFOFh—
OF_jFAY%40aFF EaeF u PiFNF;;UFFk =_+&FFIF]boqFF
UFIFSFF UF[buUFiFh——
- Rgveda 4. 27.3
69. Tai.4Ar.1.9.3
70. GFNYF  6xFGFFPFW EPUF  UFFYFPO  PeFeF]  TF=Fk  jFEFFIFk  FWIiUFk
PeFNFPEFIFUFh—
ENFFk ;FlIFFb PAGUFk TF “F+FoFk SFFWUFk PaeFexFoUF UF]eFIFSUF PF;FoFW——
- Rgveda 9. 86.36
71.  GFFWUFO O»FUFFW PaFPaF/4W ;FiTF2FFWa PeeFPaF Y4 H FPO—
EXIEIEES AlalEa mETEXENUIEXIES FersTT: |
- Rgveda 10. 85.40
72. Gil%lseFPUFIFWaiFJUFU  DPNFeF%[{FPUFPiseFOUFPUF:

NFP»FPUF UFeFajF%_fiUF:—
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73.

EF ukOFFOFX iF 6aeFSFPFPuF ;FIqFIF UFIFXUFa%FUF
UFBqF: SFUFiUFaseF:——

- Rgveda 2. 34.5
UFB9eeFifFk teeFFOFuUW Gi%.UFF 6FXUFNFUYFUFW—
OFF[;FapFWIF qF_NFiqF]—

- Rgveda 1. 23.7;
PeFUFW =k+ &FX EPIF qFIF[6F] aFFeFUUFWaiFF
&FIFF fF =_+pFaeFIqF IfeeFFa—
UF160FUUFk =k+ UFBYF: xEfeEEiEExiEN PaeFA]UIFFOFX

fFIFUFiqFW EP%2UFh——

74.

O»FUFFPIF NFZksUFF

75.

- Rgveda 1. 88.3;

EF F IFFW sFPuaO GF/AGFFP=FGFF F IFO GNFFiaFPyF VAFgFsFW aFoF]—

ESFWIFIGFFW UFRYFO GFFWUUFW UFTFFY 6eFFiWi UFF/AUFFIaeFY ——

- Rgveda 7.59.6
OFFhF] TFFW PzFéeFW EUFa EF 6FAF FuFPISF  =+FP2FO— UFRYFO
SFFWUFNFUJFUFW——

- Rgveda 8.94.3
0d=+AEY%WSuFF EiFeeFUFebPFIFSFXuaFF{F_puFFOFX
PaeFYi»FWOF] SF]A]FF:—
EFal{{UF=b+ UFP%P3UF NFUFUFW PaeFsoaFUabsUF

- Rgveda 1.166.7
F HPiFFF6FX UFPUUFFIFUFFeF|F P%PaeF B%FSFX
EP{F "FP=e+bPW 6FY:
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76.

77.
78.

79.

EFalfFX Ea=k+ FIFUFIqF GPiv.UFUFPIF
PeFUFXYPIFPW NF_PelFUFFqFb:——
- Rgveda 1.85.2
Ap.Sr.Siz. 10.30.1;
Tai.Sari. 1.2.10
Ap.Sr.Siz. 11.3.12
Tai.Sari. 5.6.16

EPUF  FWyFFPIF  @FUFexFO  ¢F]=e«F  K+gFGUF  TFFPUFF —  «FFjFk
;FFWUFI9FUF+FPIFh——

- Rgveda 9.33.2
OF]9F  GIAFUF  «FFUF=FW  &FRuFFUF  UFRAhUFO— GFFWUFFW  EJFaPgF
PeFdpFeFW——

- Rgveda 9.34.2
GF]9F GIVAFUF PxFduFxFW GFFWUFO =+4FéFW E+FPGFh— UFIFJUFF EGOF]
@FFUFeFW——

- Rgveda 9.63.3

EMXEE GIV4FUF wFFUFFW aFRuFFUF UFP/EhUF:— GFXUFX EJFaPF

P=Fd uFaeFW——

- Rgveda 9.65.20
UFYFhPGF GFFWUF FRuFk UFFhPSF PUF-Fk UFFhoFUI4PUFTAX NFFUFFIF
P%FayF]C{Fh——

UFYFhPGF ¢FIFFWa UFFRYFk UFGFhPSF SAUEEIQETXE UFUWFPUFIY2PUFTYAX

UFVAFUF——

- Rgveda 9.90.5
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NFzFoeF @FF;FSFFJFUFO NFPzF-FW IFFPUFF 6F]JFO—

GIV4FUF 6FFWUF PaeFduFaFW Wa=FWUUFFW UFIF]UF,FUFO——

- Rgveda 9.100.6
80. Sat.Br.4.3.5.8

81.  EGUFWPYAIAFW ®FFaeF IFW aF dulFk eFFFW UF/4W 6F]9FSUF PaeFdpFPaF—

EAF GFUFsUF UFPUUFFIFUFFUF2FFWNIF]]2FPIGF NF)aeFa»FF——
- Rgveda 8.3.8

UFgFh GFFWUFPUF1Y4 PaFduFPeeF UFgFF bE P-FJF EFNGUFW— UFAF UFRGFhSF]
UF1v46FW 6FPUFTV4]PUFO——
- Rgveda 8.12.16

82. Rgveda 8.3.8;
IFUFSUF PaeFduF]UFaPUUFFIFUFFW;FoFFkeF]k V4TFlaFFIQEIF]IFFW PeeF
PNFheFgFW—

VaW=FWPUFPPIV4FW UFIF2FF 6FUFFaFPUFzF a-Fk jFfF2FFc EUFFAPWLUFO——

- Rgveda 10.113.2
83. P-F=+%[=W+6F] UFPudFX UFaeFFP&Fbk
([F]PaeFeF]6UFSF_NFFhoFXUFUFPNFaeFPASUFIFF
SF]qFk UF»FFeeFeF{Fh—

8F Gak UFUFF% UFPu =+0Fa =+{FaseFW UFuFUF]Bk
SFYiFk OF&'FCWaFX “WaeFk SF{UFPUFi%k OFfUF
Givl:

- Rgveda 2.22.1
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®FIFFallFk PaeFeaeFW UFRYFO 6F;FFWIFFO NFF¥IFk UFPUJFFe Glva §F)UUFUFh—
NF[JFF PeeFduF]61FeUPuF 6FPFkPGF TFFaeFIFh F -FiwFk UFPY4PUFkeF]UFSUFY ——

- Rgveda 6.1711

84. Tai.Sam. 1.7.7
85. Ap.Sr.Si. 11.7.3;
Tai.Sam. 3.1.6.1
86. Ap.Sr.Si.11.8.1
87. Ap.Sr.Sii. 11.6.13
88. AV.7.29.1
89. Tai.Sam.2.2.9.1
90.  EUFk UFW NFUYF HPYAUFPYFa a&FFFUFUFk UFIFUJFFUF]eFg FUUF; FU;FO—
EUFk dF4F] &eFUaPPUFUFUSF TFUPFW TF UFFUUFFW =+ FIFFPW——
- Rgveda 6.47.3
91.  WPPO &FFFIFO NF>UFFUF 9FGUFWUFPYFa seFF FUFPPYFWaeF IFFeFUFh—
VaWaeFFW Y4Wz=FFIFFk ;F]pFPIF TFFUFFPeFd= +uFFWPYF &FPuaPJF OaFFFW——
- Rgveda 9.95.2
92.  gFUFpIFh UF]PP;FFWIKEIUFF 6F62F5FFIFk PaeFaeFoFFO— NFPYFk 2FFFFW
EVAFUUFUFh——

- Rgveda 9.26.4 ;

GIV4]EUISIErE NF2FF GPYF AWz FFSFFW EzeF]eaeFIPh—

2FFFSNFPYFUFa&FsUFGFW PaeF+aFoUFWeFFIF EFW;FoFF——
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93.

94.

- Rgveda 9.101.5

UF]aFk PF-Fk V4Va»FJUFFWa;FiFk IFPF FFWY4W»FFk 6F[IF YFFeFgFW——

ExFFa;FesFk GFUFIFGFF PIFUF$9Fk PNFeFgFk GFFWUUFk UFIF]——
- Rgveda 7.74.2
®FF2FIFFIFF  ¢FJUFGNFOFU  V46FF  PibulUFeFgFalFU— PNF=FgFk GFFWUUFk
UFIF]——
- Rgveda 8.5.11 ;
EF TFFW PaeFéxFFPUFRPFPUFPPexFIFF ;F¥Fk UF]aFUFh—
V4oFF PibulUFeeFgFalFU PNFaeFgFk GFFWUUFk UFIF]——
- Rgveda 8.8.1 ;
UFUFFWDPIF O UFEFF EGF[PW GFPIGF 6F[PUFO—
IFF UFLF5UFFIaFP6UF O"'FWOFGFF 6aFIFFPUFIFFa PNFeFgFO GFFWUUFk UFIF]—
- Rgveda 8.10.8 ;

EzeFFa;Fh P»Fk PIF UF¥9Fk PNFFgFk SFFWOUFK TIFIF]—

EF UFFYFUFPeaFIFF ;FOF-UF2F5UF]eeFFallFik CaeFW TF Fk POIFFPIF V4FeF]IFW—
- Rgveda 8.35.22

EP;TFIFWIaWyF 2FRUFWIF PaeFIuF]TIFFNPYAGUFY RY4YzeFadF|PUFO 6F FFUF]eFF—

oF [FFWJFGFF HIFGFF GF[FWayF “F SFFWUFk PNFeeFg FUFPeaeFIFF——

- Rgveda 8.10.8
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95.

96.

97.

98.

99.

100.

EPéacFiFF UFiF)OF, FOFk NFFqFk
8FXUFUF_q[FFaeF_{FF—
E»FFA %46FF FoF] PaFUFe{FF bPyFW
4FéaeFFkSFUF]|NF ;F 8 FOFh—

- Rgveda 1.47.3

PNFzFgFk SFFWUFk UFTF]UFIGFUFPeFIFF @FPia0 GFU4AGFk GF]UFgFh—

FF @FFeeF IFFIFF HNF 6Fi]POFk PYazeFFW ;FIGFk ;FFYeFPeeFeF WPPuFUFh——

- Rgveda 8.87.4
PubpyUFUFWIF  NFJBUF[  b»FWIFWOFk  UF£Fk
IFFeFUFXNF UFF{FUFh—
PNFeFF»F GIOFIF]iF: o&FXOFsUF WIF»FX  BYiFk
PaFIFqIFW ;FIFFUF——

- Rgveda 4.44.4

VaSFF Pl PeeFeaeFUFFIF]Fh~ UF£F]PUFO NFPPAUUFFO —

PIFUFKPFizeFF UFIF]eeFuFFa +F]UFSNFOFU——

- Rgveda 8.26.6
sUF]eeFUFUF3UFFeF IF{F»FX UFPANF{UFIFX
iFUFasUF OUF;UFX:—
6aeFSFF UFAFk PaeFéaeF;F]{FUa UFPFPY{F
&FF;FFUFW*W UF{F]NFFPaeFOFW “F—

- Rgveda 1.180.2

ExFFW=FFb  TF[IFUFPe=FIFF  UF]xFF=]+CaxFW UFAFk GF[GFW  UFFi=FU

aFGF[UF]0—

62



101.
102.

103.

104.

105.

106.

EF @FFk 2FUIgF] 6>FP=FPFSFFW EexFFO PNFeFF>FFW E55FW 6F]dF]gFF UFIF[PIF—

- Rgveda 7.67.4
Tai.Sam. 2.1.10.1
Tai.Sam. 6.4.9.1

EPUFUFFRFFW  EGUFWPYF FF EPUF G6F]UFasUF POUFk 4]PugF]P6YFPFW
6aeFUFh—
EleFsUFY  FFWJFUFUFPPAIFK;FGFO  6Fk  AUFUPUFO  6xFSF PUFO  +FWPYF
{FFPUFPUFO——

- Rgveda 9.72.3

EkeF]k V4]WPIGF 6 FIFUFIGFUFP4FYFk =+PaFk =+2FUFFWNNFSFFW UFIFUPIFFO—

GFUFU ;FFeFFW UFYFUFFW UFPIGF GFkUFIF K+gFSUF UFFWIFF  GFUATFW
NF]TFE{F]%EFO——

- Rgveda 9.72.6
GIV4FSFFWUFF &FF6FUF»F 10FFSFUF]gFhoF[UFb TFUFFFW jUFFWPYFIFF 6Fi—
HNF AFk 5=+UUF>F]O 6=+UUFIFWIFFO»FgFk NF P»FaeFUk UFFgFbk PaeF——

- Rgveda 6.72.2

EUFUF= +FFWY4]JF6FO 6FINFOIFUPTIFk 5F[UFWa EVATFF;UFFWPIFPIgFO—

EUFk P-FIFFIE NPY4PaF PXFIFWIF] P-FGFWJIF] PeFCYAUF Fk PIF;F[schttUFh——
- Rgveda 6.44.23 ;

UFi FIFh GFFWUFFW UFPUIFe F=+FPFNFFk UFAUFXaWaNzeF uFUIF V4WaFFIFh—
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107.

108.

109.

110.

111.

112.

113.

EVAIFFPY41/4W NF2FUFFIF EFWFFWFIFUFGFh 6F[UFWa jUFFWPYFPPI/4] ——
- Rgveda 9.97.41
GFFWUFO  NF=FYFW FPIFFF  UFJFUIFFk FPIFSFF  PY%zFFW  FPIFFF

NF P»FaUFFO—

iFPIFFFNIFW;FaPIFGFF F[UFasUF jFPIFJFWIVe5UF ;FPIFGFFWYF PaeFduFFWO——
- Rgveda 9.96.5
EUFF NFaeFdaeF [FFPUFF UFUFF SF[UFaUFPX FUF:—
PulseFFiFX OFFiF|UFUPNF:——
- Rgveda 9.63.7

SFFWUFFW UFUAFYFhNF2FgFW ;FFIF|PaF FUF K+PJFPeFaOFW PeeF F£FuFO—

GaeFk =+PaFPUF2FFW Y4WaeFaFUJFUF EF 6F[UFb PFWUUFFW PY4PseF ——

- Rgveda 9.107.7
Tai.Sam. 2.2.10.1;
Mai.Sam 2.1.4

ENGF] UFW  GFFWUFFW  EUF2FUYIgFPxFatFPIF  UFWIF;FF— EPjIFk °F
PeeFéaeFeéFUUF]eFUFh——

- Rgveda 10.9.6
K+;FUNFU &UFWIFX W“WUFFIFX EkéF]k NFPFaeF{F:
&F]=+IFX OFi%20Fh UF%UFh—
8FXUFk UFPCFY%_uFuFX VsWeeFFaeFFPiYaeFX
EUF)8UFF©] FPFYF“FUF——

- Rgveda 4.26.6

Rgveda 6.74.
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114.
115.

116.

117.
118.

119.

120.

121.

Tai.Sari. 2.2.10.3
EFyFaeFapFFUFFPéaeFIFF  %IFU'FWueseUFk  Pe&Fb:
ONUFYPUFFUFh—
8F @&FFk UFIF] O aFX'F%_{FFUFi{eFF6©dk
UFCO6FFaeFPNF=+3}UF: &eFFOFh——

- Rgveda 1.117.22
Sat.Br. 2.4.4.15;
Ch.Up. 5.104.
AV.7.42.1-2
AV. 4.20.1-9

9Fk  «FFW  PxFk IF  %]dF4k  “W=FUFIIFGF  Glalk  OFW»FIgFk

OxFNFIYFUFuFaaeFUFh—

EFSFF aFPiik TF éFFWPFIFF PeFPNFhPeFIFk UFPuaeFeg Pk TF 6FPiFIgFUFIFIFO——
- Rgveda 10.115.3

EFNFOJFU NFFP»FaeFFIUF|8 P;FFW EIJFPPLFUFh— GFPoeeFgFU PIF/4SNFFGF]—

P-FIFiF6>FF GFNOFIFFGF]O NFeF [FFOFF aFIFallFIIFU— aFF;FWaFF;FW daelUlFF

UF[gFh——

- Rgveda 6.61.11-12
EF IFX P4aFX aF_ufF: NFeeFafFF%4F 0FbdaeF|FU
UF;FY[FF ;FiqF] UFSFUFh—
tieeFk Y%WaeFU F]iF]eeFFuFF fF_FFFU &F;0FFk IFX
FF FUF]eFyFU éF_puFX{F]—

65



122.

123.

124

125.

- Rgveda 5.43.11

HIF IFO POUFF POUFFGF] 6FNIFAGFF 6F];F[AF— 6FP5aeFgFU 6GFFWUUFF UF[gFh—

- Rgveda 6.61.10

O 6F] @F EFNFFW UFPUWUFFIFUF] FUFk =+FRzFFWajFFPGF SFYATF PeeFaFoFgFO—

OGFNYFSFNGF -FWIFF Pit “F=e+UF]O O6F 9aeFPUuFFUFPYF PSFITF]PFW,F6FF——
- Rgveda 10.75.1
.OFNOF  65xFGFFPFW EPUF UFFYFPO  PeFeFlk  1FaeFk  jFEFFIFk  FWIUFk

PeeFNFPEFIFUFh—

ENFFk ;FilFaeFb PYazelUlFk IF F+F6Fk 5FFWUFk PaFeaeFsUF UF]aFIFSUF PF;FSFW—

- Rgveda 9.86.36
PYaeFF PF FOF: =_+leeFPIqF
NF;FalUOFWiFX%aeFFulFW—  UFFh  NF_P»FaeFUk
e UF]ivPIF—

- Rgveda 1.38.9

8FUFeF;FF H;FeF =F_8FUFF PYaeF3NFFU
NF_P»FeeUFF PUF-FFaeFBUFF PaeF FOFWUFU—
P'F-FWPUFPUFeYaNF P{Fo»FX baeFk AFk aeFdFaUF»FX
ESFpSUF UFFUFUFF—

- Rgveda 5.63.3 ;
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EGUFUUFPUFI4P=FI/AUF|UFal2FO NFaeFexF TFFPUFF— NFjFalUFFW  aFPAUFF
GeeF——
- Rgveda 9.2.9

126. NF=FUFFIFF PVaeFoNFUFalgFPP4FFY4 6F £FGF— NF P>FaeUFF EPIF 6FFIFPeeF——
- Rgveda 9.63.27
127. GFIFFW VaWzF 4AW=FIFFGFW NFzeFoeeF UFIW 6FFWUF NoFP6F GIv4NFFIFO—
- xFIIFNFFW  2FdFa  UFIFh  AFUF]JFWUFFUF]PFWPF  [FFW  &FPpaF5UFF

NFJIFFIFO——

- Rgveda 9.96.3
128. UFUFFUF 6FFWUFk 6F]IF]gF UFUFFUF [F]CYFF iPaeFO—
UFUFk & UFEFFW UF3GUFP;IF/4[JFFW EP~h= +JFO——
UFUFFUF fF 9F=FEPaF;FlaiFWIF O FPFOgF—
GF TFFW aWaFWdaeFF UFUFY4h YAUfFaUFFUF]O O;FUF6FW——
- Rgveda 10.14.13-14

129. GUFk UFUF O69FPUFF Pit 6FU/AFNP’~PFWPUFO PNFYF PUF: 6FPaF/4AFIFO—

EF 9FF UFI-FFO =+PaFéFGGFF 2FilgaFWIFF PFiFIFh tPeFIFF UFF/AUFGeF——
- Rgveda 10.14.4
130. UFUFFUF fF gF2FEPzF-Fla \FWIF OFPFAIF
oF IFFW VaW=FWdaeFF UFUFY4h VaUfFaUFFUF]O O jFUeFsFW——

- Rgveda 10.14.14
131. AV. 14.20.1
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132.

133.
134.
135.
136.

137.

138.

139.

140.

141.

AV.4.343

Mai.Sam. 1.10.17; 4.2.1
Tai.Br. 1. 246

Sat.Br. 2.6.1.4
Tai.Br.1.2.8

EF»FeeFapFFUFFPeéaeFIFF  WIFU'FWuéaeUFk  P&Fb:
ONUFYPUFFUFh—
oF &FFk UFIF] OaeFX FY%_(FFUFifseFFiidk
UFCO6FFaeFPNF=+3}UF: seFFUFh——

- Rgveda 1.117.22
EPUFAIFW [FW EP%aeFX UF{Fho»FF |F;F'§ PW;F{FW—
fleFiiF P°F,FeeF UFiUFeeF Gis FWPaF;UFFW
PUFUFF FaliFiF] 6aeFbF;UFUFh——

- Rgveda 1.80.14
Tai.Sam. 2.4.12.1

JOF  SUF  GFFWUFFW  UFPYFPUFO  NFIIFFIFFWNGUFFW  TF  =FFiFU

TFPYFUVAPFIFUO—

NFUFFW TF V4] ;IFUFPYAGFWPPPIFD-UF]PeeFageF ;FFGF]O GF]OFUFFW TF —+FWaFhiF—

- Rgveda 9.96.15
E=UFW «FIF[UF]O NF=FJFW NFPP g2FPF éF>IFUGFW TFNYFUPPAIFWKa+Fk

UFgFW—
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UPPP=e+FIFh UF;FIFO FkUFGFFW UFY%X 1F UFhuFF PeFeFFIFFW UFPUWIFFW 1F
SFFWUFGFW——
- Rgveda 9.69.3

142. FUFUF +FIgF aFFP;FIF-UF]NF6»FW EPYAIFWPPIF— P2FOFSFFW EleeUFF PIFUFF—

- Rgveda 9.26.1
SFUFU P»>Fk TF UF]PP;FFWPUXWIFGF VaeF 62F6FFPFW EPYAYFWRNFG»F EF—
PiF;FFVA]NF FeUFPYF ;FFWPNFU UFk NFV4k UF/46UF UFTF]»FF EjFUFIFIFh——
- Rgveda 9.71.5
143. «2F5YFFWINFIFW TFd 2FF 6»F[uFFkoF-Fk SFFWUUFFIFFUFh—
VaNGFFW UFW FF NF]pFk ¢FexFgFUIFFPUFT/AFW UF]TFUIFFk 6F5eFF——

- Rgveda 8.17.14
144. Rgveda 2.40
145. Rgveda 6.57

146. UFFYF]PY4aPIFIF|UFaFeaFk ¢xFoF|;FFabPO ¢F uFFWOF] TFO—  UFeFgFWIiVa6FF
GF&eeFF UFUF——
- Rgveda 6.55.5

147. GFUFpIFh UF]PP;FFWPIFaUlFF 6F6eFoFFIFk PeeFPaFoeFgFO— NFPOFk aFFFFW
EAFUUFUFh——

- Rgveda 9.26.4

69



148.

149.

150.

151

152.

153.

154.

155.

IFNGFUPUFUFFWa  PxFaFoFJFO ¢FJUFeFW 1F  UFFUF;FW UF]eFF— IFFO
= +12eFFIFFW TF PIFPuFa;FUFh——

- Rgveda 9.14.5
OFUF]g=FF  TFUPUFPs2FPIFh  Pid2FJFUO GFNYF FFUFUFO—  PaFOUFF;FF
PxeFaFoeFFO——

- Rgveda 9.66.8
EFNFFIFFGFFW PacFFoeeFFFW FIFIIF HIFGFFW UF;FUFh— GF[PF ElxFk PeF

IFl2FgFW——

- Rgveda 9.10.5
ImEIENC IEN xiEEAWEC qEWQE& KEQEEIhEC iEIUEWEIQEG |
rExrE ISEIEE& urEE&eEXEE UEXS8EC IUEMEUEIQESITEIEG ||

- Rgveda 1.187.1

AxrE xENUEIEXIE qEIISIEIXSEIEXIE IFEUENISC UEEUEXKEEIEEA AXIEE |
AuEIEirEiEc xEOQrEEAi IE cE¢CU IpEIE2SEIQEISIES Al...j0UXuEEIEG ||
- Rgveda 2.11.20

pENUEISEIEXIE qEerEE&i pENUEISISIErE qEIXEUE |
XEC AmEaeUerEiE& WOEUE ||
- Rgveda 9.34.4

AESIC ISEIEXrE rEEAWEhREE& WOEUC IWGIUEIIrEISIIpEE |
CISOIqEISIErE mEIErEa ||

- Rgveda 9.32.2;
LIEC ISEIEXrE rEEAWEhEE& WGEUC IWGIUEIrEISIIpEE |
CISOIqEISIErE mEIErEa ||

- Rgveda 9.38.2
EmE ISEIEXrE mEEWrEEAUpEE£( rE2OWOE mESqEG |
rE¥EXrE xEmIE KEEQEIpEUKE ImE&rEqEG ||
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- Rgveda 9.102.2
156. S§EIIhE ISEIEXrE KEEUrEE mEx axuEAUrEE UIrEqEcg |
IqEQETE& AXrE rEE&eEIEE IuE xENCUIENE ||
- Rgveda 9.102.3
157. xE ISEIEXrEEIKE xEEIEIUE mEUEQEEIEE& AUEACETEIEG |
eEEIqEIpEE xEOrEIC XxEWQ ||
- Rgveda 9.37.4
158. iEC qEqExieEEIEC qEIWOWEC IE XEEIEEUECZENC SOWGIENREREC
laEEU EqEg |
iIEC UEEUEZEEIEC qEIErEE xEcEIE4 ISEIEEA IUEPEIET UEAhEC XxEQENSI&
- Rgveda 9.95.4
159. qEIENWEIpEE mEUEIEA mEOUrEIE MUIUEIOIGIpErEIEE mEEU MUE&zEE
AICcECUSIEG |
ISEIEXIE IEEQE eEIErEIQEKEN cEUISISIxrE UEErEE&E XEZrEErE MUIEiUES

- Rgveda 9.86.20

160. NFzFszF SFFWUF PYaeUFWIF] TFFUFSF) 6F ;FFIF GIVAX =+4FeFW NFPeeF.F EF—

SFUVAPTIFTVASUF [F*PW =+PTF=e+V4lIF PUFUFagFO 6F[UFallFFPFWAUFFW PY4PeeF—

- Rgveda 9.86.22

161. JOF GF[UFaUFPFWTFUFSFh NFFUFFIFFW PaFFIFaPuFO— PaFewFF ITFFUFFPIF

PeeFéaeFPaeFJFh——

- Rgveda 9.28.5

162. EPIF AFUF6»FFA FUFX PeeF F+FuFFWNaf "FPA PVaeeFFW PFWFIFF =+P2eFO—
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163.

164.

165.

166.

167.

168.

169.

170.

171.

PF;FF NFP2F-FUFIUFWPYF PFWaPCaFO NFUUF[dFk V4JWgFW IF F+F6FO——
- Rgveda 9.85.9

FIFUFIFeFWFIFF PVazeFX ;FIFUFTIFNGF] 6F[UFallFh— eFSFFIFFW ;FF ENFX dPPO—

- Rgveda 9.42.1
EQF62FF  PPUFUFPUF  PFFFIFk  6F]=e+JFFW  PY4aFO—  GF]NFuFFWa

ExUFP»FUFaPgFh——

- Rgveda 9.48.3
Sat.Br. 1.6.4.5

JIF eFJAUUFAFUUFO 6FFWUFO NF)IFFIFX EJFaPYF— V4 WaeFFaeFUPfFeFkoFUF——
- Rgveda 9.28.6

SIUrEC %W=FgFF UFF;FO—
-Kat.Sr.Si. 1.2.2

UFEFO =+5UFFgFh O&UFFYFk UFUFPYF +UFWaPYF —+UFWaPgF IFYRFFFO—
-Nir. 3.4, P.152
UFEF wFY éFWogFUFk ~+(IFa—

-Sat.Br. 1.7.15 ;
-Sat.Br. 1.7.2.6

K+pFk i 2FY NF]RIF UF;FUFFIF JoeF—
-SatBr. 3.6.2.16

UFEFWIF &FY V4aWaFgFFO—

-Sat.Br. 3.1.4.3
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172. GFUWUF£EFFO OjFFO 6F 6F, OPFWaeFFF O;FFNFPFO—
-BhG. 3.10

173. E-FF/h UF2FPIgF UF\GFFPIF NFjFalUFF/41IFsFUUF2FO—
UF£FFV4h UF2FPYF NFFalUFFW UF£FO =+UFasFUF]£2FO——
=+UFa aFeiitFW/AEzxFk PaFPIIF aFeiitF+FP6FUF] £aFUFh—

OFSUFFYFh 6F=Fa;FIFk =Feii PIFgUFk UFEFW OPFPOYFUFh——

- BhG. 3.14-15
174. Ap.Sr.Si. 6.13.1-9

175. ESrEIEIrEE mEEErEhEIFEEUEIEG | mEjrEErEETEIEN]EIQEG |
-Vai.Sii. 24.8

176. o< 9% TAHG: ¥ TH FATGAT ST FAITH: |
YT T =IO = FTOsT & /T w2 99 )

- Rgveda 1.94.14
quTHET o= o ST Terad | 9y JrqaeEd |
- Rgveda 5.5.1
TATATT FATATT AIHYETT T | SRS |
- Rgveda 8.43.11
177. o e ¥ weaeq g fasafadgri: | qeavr s gt
- Rgveda 9.67.28
178. =ETdarEr steET TEr T 38 St |

TET AT T <@gl ST
- Rgveda 8.9.19
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