A STUDY ON THE SYNCHRONIZATION OF RITUALS
AND MYTHS OF SOMA

Myth and ritual are two central components of religious practice.
Myth is commonly taken to be words often in the form of a story. Myth does
not stand by itself but is tied to ritual. Myth is not just a statement but also
an action. Rituals are actions that synchronize the world with myth. Rituals
carry the performer into the world of myth. The law of synchronization is
called Rta (derived from the root Vr to go) meaning the law of movement or
creativity. That all the devatas adhering to Rza are participating in ritual has
been the key-note of the entire Vedic poetry and has been beautifully
presented in the hymns of the Veda. Myth and ritual are centre components
of religious practice. Myth originated from ritual performance. Thus ritual
came before myth and myth depends on ritual for its existence until it gains

an independent status as an etiological story.

In Vedic thought, myth and ritual have both been regarded as very
follow up to each other. Both are so homologous and redundant that even
the ancient Indian scholars found it difficult to discriminate between the
two. All the Samhitas have ritualistic texts (Brahmanas) attached to them
which texts propound again and again that the poetry of the Vedas is
limitless in the scope of its meaning and the mythical figures as well as the
rituals have indirect or symbolic meaning. So, whatever the form of the
myth or the ritual, it has an inwardly known aspect. Both myth and ritual
have underlying truths regarding the inner nature of the universe as well as
human life. The various components of ritual are also supposed to have

indicative association.
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The Brahmanas have demonstrated the possibility of multifold
interpretation of the Vedic myth. The Vedic ritual also has similarly been
interpreted at various levels. The third Kanda of the Sat. Br. describes and
analyzes the Soma ritual and the whole ritual is viewed at various levels?.
The components of the yajfiika pattern are seen as corresponding to the
various organs and faculties of a human being and the co-ordination of

mind, intellect and speech is desired for the performance of the ritual.

We find a myth of the theft of the Soma by the eagle in the Rgveda?.
It belongs to a series of Indra-hymns (Rgveda 4.16-32) which are attributed
to the seer Vamadeva. We also find a number of other allusions to this
mythical exploit scattered in other hymns of the Rgveda®. The eagle
(suparna, syend) steals the Soma from afar, from the mountain or from
heaven. The hymn, which is address to Indra, simply states that the eagle
brought the Soma for ‘you who desired it 4 He brings back the Soma,
holding it in his claw (foot) pada®. On the way, an archer named Krsanu®,
usually interpreted (according to the later testimonies) as a Gandharva, the
guardian of the Soma shoots an arrow at him. One of the eagle’s feathers,
shot off by the arrow, falls in mid-air’. The eagle gives the soma to Indra®.
Thanks to the possession of the soma, Indra gets a standing among the gods,
and, in the intoxication of the soma, he is able to perform several of his
well-known exploits, notably slaying Vrera. Alternatively, the eagle is said
to give the Soma to Manu or mankind, so that men can perform rituals with
it%. But in this case too, its ultimate recipients include Indra (as well as other
gods, of course), the receiver of the oblations and the Soma-drinker par
excellence. One more theme which is implied in this mythical account, is
that the Soma was originally in the possession of Indra's enemies, since it is
protected by an archer and either the eagle or the Soma are kept guarded in a
hundred metal forts to prevent the theft: satam ma pura ayasiraraksannadha

"a hundred metal forts guarded me"%; perhaps these enemies are the older
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Gods or Asuras, who are afraid that Indra, once in the possession of the

Soma, will usurp their position of supremacy.

We find the myth of the Soma-theft in the following texts of the later
Veda, mostly in texts belonging to the black and white Yajurvedall. These
different versions present certain variations. Some of these passages briefly
state that the Soma is in the third heaven. The Gayatri meter (sometimes
assuming the form of a syena or bird) fetches it. On the way back, one of the
Soma's leaves (parna) is cut off, and it becomes a parna -tree. That is why,
if a person makes the oblation - spoon (juhii) out of parna -wood, then his
oblations become similar to Soma? or, if his sarbhara consists of parna -
wood, then he obtains a draught of Soma®® or, whoever drives the calves
away with a parna -branch obtains Soma'4; alternatively, if the sacrificial
post (viipa) is made out of palasa- (parna) wood, a pasubandha ritual
performed without soma becomes equivalent with one performed with

Somals.

Other versions!® present a more developed and complete form of the
story, which can be summarized as follows: Kadru (the Earth) and Suparnt
(Speech; sometimes the Sky) hold a bet. Which Suparnt loses. Kadrii tells
her to get for her the Soma, which is kept in the third heaven, to pay for her
freedom. Suparpi sends one after the other her three children, the meters
Jagati, Trstubh and Gayatri. (Alternatively, the Gods and rsis request the
meters to get the Soma which is in heaven!’. Only the Gayatri, although she
is the smallest meter, manages to bring back the Soma, holding two
pressings in her feet and one in her beak. Some of these versions have one
common point with the Rgvedic account, namely that a Soma-guardian (a
Gandharva named Visvavasu or Krsanu) cuts off either a Soma-leaf, or a

feather (or claw) of the Gayatri, as she flies away with the Soma. This leaf /
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feather/claw undergoes certain transformations when it falls down.
Alternatively, in an interesting reversal, the Soma is stolen from the Gayatrt
by a Gandharva who is not the Soma's legitimate guardian. The Gods,
knowing that Gandharvas are fond of women, send Vac (Speech), who is a
woman, in exchange for the Soma. The Gandharvas agree to this exchange,
but Vac does not want to remain with them. The Gods and Gandharvas vie
with each other for her, exchanging their respective roles, the Gandharvas
chant the Vedas and the Gods to charm her. Vac is pleased with the gods'
singing and goes back to them.

The myth which introduces and explains the necessity of the fivefold
ritual in the agnicayana is complex, proceeding by means of elaborated
reflections made by Prajapati himself which perhaps mirror the perplexity
of the liturgist who found himself obliged to include it in the Soma ritual.
The general features of the myth lead us to think that important though it
may be Dbecause of cosmological doctrine. Pravarga, as a unit, was
originally a morning offering to the Asvins and perhaps only at a later stage
in the Indian tradition was it officially incorporated into the ceremony of the
pressing of Soma. Indeed, to judge by the myth which presents it to us, this
incorporation did not take place without opposition on the part of the more

traditionalist. The myth is very significant in this respect.

The myth, as it is presented the Sat.Br., starts with the session (satra)
for a Somayajfia held at Kuruksetra on a night of full moon, by a select
group of Gods including Indra, Agni, Visnu, Soma, Makha, Visvadeva, but
not — and this said explicity - the Asvins®®. All these Gods are connected, in
one way or another, with pravarga and especially, the absent Asvins, the
heavenly twins, who were its first beneficiaries. Agni is the receiver of the
first pressing in the morning because he is the sacrificial God par excellence;
Indra is the receiver of the second pressing, at midday, because he

reconquered it from Visnu, Visnu is the receiver together with the other of
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the following upasad, because he conquered the sacrifice first. Soma is
present because it is in his pressing that the pravargya is offered and Makha
is there because it is the sacrifice’s head. The Asvins, who are so drastically

and explicitly excluded, are the receivers of the pravargya itself.

After the usual preparations, the Devas desire a deeper knowledge of
the ritual they are about to perform. So, they enter into a contest among
themselves to see who will succeed in being the first to attain the end of the
ritual. The means to be used are the usual religious ones: tapas, yajfia, faith
and asceticism'®. The palm of victory will be luminous glory to be then
shared by the rest of the group?°. The winner is Visnu, a God relatively new
to the Pantheon, who begins to acquire prominence precisely because of this
victory (tad visnuh prathamah prapa)?*, for which he became the sacrifice
(sa yah sa visnur sah) ?%. But Visnu is puffed up by his triumph which sets
him on his way to becoming the Supreme God and forgetting the agreement
to share his glory with the rest of the group, he takes up his bow and three
arrows for self-defense and withdraws to a place apart, waiting and at the
same time resting, erect and with his head reclined on the end of the bow.
The other Gods, defeated, sit around him, keeping a respectful distance from
him, not daring to reclaim their share of the glory?. Then, some ants
(varmi), of the upadika species, offer to help them to recover the lost ritual
in return for the gift of finding food and water even in the desert?*. The Gods
agree. So the ants secretly approach Visnu and start gnawing away at the
bowstring. Finally it snaps, and the end of the bow on which Visnu is
confidently resting his head, is suddenly cut loose and severs his head clean
off (visnoh Sirah pracicchidatuh)®. With a ‘ghrn’ sound, the head falls and
becomes the Sun (tad patitvasavadityobhavad)?®, while the rest of the
sacrificial body of the God lies stretched out (pra-vrj) pointing towards the

East?’. Hence the names ‘gharma’ and ‘pravargya’. Visnu, still resplendent
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even though decapitated is admired by the Gods and finally recognized to be

the great hero; hence the name mahavira®®.

Again the Gods enter into a contest to take possession of the
beheaded yet glorious sacrificial body of Visnu. The winner this time is
Indra who reaches him first and stretching himself out of him, limb on limb,
takes on himself the glory of Visnu?®. Makha does the same and is, in his
turn, taken on by Indra. Hence the latter’s Vedic name of Maghavat which is
explained as being the exoteric form of Makhavat (possessing Makha)®.
The Gods, then, now in possession of the ritual through Indra, their leader,
proceed to toil round it (sram) and enjoy the headless body as it is3!. Indeed,
it seems that they take their delight precisely because it is headless. They
divide it into three distinct parts: the morning-pressing, the midday-pressing
and the afternoon-pressing which they then share among themselves in
accordance with their needs. To the Vasus and Agni is offered, with the
Gayatri, the morning one; to the Rudras and Indra, with the ristubh, the
midday one; to the Adiryas and Visvadeva, with the Jagati, the evening

ones32,

While the Gods go on, thus satisfied with their headless ritual
(apasirsna yajiiena), there appears on the scence a rsi of the Atharvan
family, Dadhyafic Atharvan, who having spied on the Gods from afar, now
knows about the mystery of the sacrificial decapitation (dadhyan haya
atharvanah etam sukram etam Yyajiam vidancakara yathd yathaitad
yajiiasya Sirah pratidhyete yathaisa krtsna yajiio bhavati||)*3. He knows too
how to put the head back on the Soma ritual and offers to demonstrate it to
the Gods. These, however, there and then turn him down. What is more, far
from permitting him restore the head to the ritual, Indra forbids the rsi from
divulging the secret for otherwise he would cut off his head (sa hendrenokta

asa | etam cadan yasma anubrityds tata eva te Siraschindyam iti ||)%*. Indra
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is overheard by the Asvins who, we recall, were absent from the Somayajiia
and understanding that Dadhyanc Atharvan knew a great liturgical secret
went to him and insistently begged him to disclose to them the secret of how
to make the sacrificial body whole again. The rsi hesitates for he fears, the
anger of Indra, now the Lord of the Gods. But the ingenious Asvins devins a
stratagem by means of which they replace the rsi’s head with that of a
horse®. So that when Indra, enraged at the transgression of his command,
makes good his threat and cuts off the talking head, they, the heavenly
doctors, can easily return him his original head®¢. When Indra sees that the
secret is now out, he accepts in his own name and in that of the other Gods,
even though reluctantly, the re-incorporation of the ‘head’ in the Soma ritual
by means of the pravargya rite. Still, he demands that the yajamana should
not perform this rite until at least his second or third ritual of Soma under
penalty of having himself and his possessions burnt to ashes (tam yat
prathamayajiie pravriiyat | esosya taptah susucanah prajan ca pasuns ca
pradahed atho akuh pramayuko yajamanah)®'. He also lays down severe
conditions for the eventual selection of disciples to be initiated into this

secret knowledge®.

Even though the myth does not directly concern us, it is significant
enough to have it narrated in such detail. It seems to refer to the time when
pravargya a simple morning offering to the Asvins was incorporated into the
whole complex of the Soma ritual offered to other Gods. It also reflects the
resistance to it on the part of the traditionalists who maintained that it was
possible to continue performing the Soma ritual as they had always done,
without any addition of any sort. They had always regarded the rite of the
three Soma-pressings perfectly complete in itself without needing any
‘head’ to be joined to it. Moreover, the inclusion in a rite already so potent

by itself, of still another rite which is as potent as pravargya, could give rite
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as in fact happened to an excess of sacred power causing problems within

the performance of the rite.

It is but natural that, in a world where it is believed that the sacred
energy of the rite must be maintained in equilibrium, there should be feared
a danger in fusing two rites, each one of which is already full by itself of
sacred energy. But if one wants, in spite of this, to have the two together, it
Is essential that this equilibrium is no disturbed. Thus, the innovators take
recourse to a stratagem and present pravargya as the head of Soma ritual.
But, in so doing they implicitly suggested that the Soma ritual was itself
without head and in need to have one. Hence, the myth of the falling of the
head of Visnu with the consequent restoration of it in the form of pravargya.
In fact, there would have normally been no reason to consider any
Somayajiia which is perfectly complete in itself, lacking anything, let alone
a head! On the theoretical level, the explanation as to how the principal
ritual came to be deprived of its head is, therefore, left to the myth. To the
explanation given by the myth, there is added another: Agnistoma (or any
other kind of Soma ritual) normally consisting of three principal pressings.
Since the ritual is thus divisible by three, it was not difficult for the mantras
of liturgy to present it as incomplete, lacking as it does the fourth. This
‘fourth’ is the element which is more subtle, spiritual and mysterious than

the other three and is none other than pravargya.

The myth itself tells us that the Gods were engaged in the Soma ritual
in its normal form and satisfied with it as it was, even though, according to
the myth, it was without a head. The fact that the Gods are said to still
persist in celebrating the Soma ritual in the traditional way even though it is
incomplete, and seek to suppress the knowledge of how to restore the head
to the whole of the ritual®, records the opposition encountered by those who

wanted to introduce the new rite. However, the innovation did take place
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through a compromise which could at least retain the idea that, even without
the addition of a new head, the ritual was once complete Pravargya can be

added only after the yajamana has offered his second or third Soma ritual“°.

Another thing which is of interest in the myth is the explicit mention
of Kuruksetra (sesam kuruksetram devayajanamasa) **. Whether the place
was really that in actual fact or not, is of no importance here, but its explicit
mention could perhaps be an indication that the myth wants to link this
innovation in the Soma ritual to that great movement of ritual and doctrinal
renewal for which Kuruksetra is so dear to both the Vedic and Epic Indian
tradition. At this point it is interesting to note how a learned myth can reveal
not only the actual state of affairs which gave rise to it but also all the
doctrine which serves it as support. It is significant that it is during a
sacrificial session held there that the Gods, mostly the traditional ones,
spontaneously feel the need to acquire a deeper knowledge of what they are
about to do. In this sense, the Gods associate themselves with the sentiments
of a society whose religion had reached the limit of exteriorization and now
feels the need both for a resystematization of its religious patrimony and for
deeper understanding of its significance on an inner and spiritual level
beyond the normal ritual requirements. The Gods, significantly, want to
know more just in Kuruksetra where the Indian tradition says that Vyasa
undertook the monumental work of systematizing the Vedas and the
Mahabharata.

The myth’s purpose is not only to teach deeper saving knowledge. Its
principal purpose is to justify a liturgical reform and especially to explain
how it is that a sacrificial session. At the same time, the myth points out the
danger in which spiritual exaltation, unless adequately controlled, can put
him who experiences it. Visnu was the only one among the Gods who was

capable of reaching to the depths of the ritual and identifying himself with it,
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but was unable to sustain its glory (taddhedam yaso visnur na sSasaka
samyantum) ** just as many of the new ascetics were unable to do (tad idam
apyetar hi naiva sarva iva yasah Saknoti somyanluni||)*. Visnu became
proud and decided to keep the knowledge he acquired all to himself. This is
a dramatic way of expressing another consequence of the interiorization of
the ritual, namely the realization that true knowledge cannot easily be
communicated since it lies hidden in the depths of a live experience. Visnu
has won for himself the depths of the ritual with his personal effort, which,
even if he wanted, he could not pass on to the others. Direct knowledge of
the truth is now a personal experience which one needs to acquire for
oneself and make one’s own. Thus in the second divine contest when the
Gods rushed to the fallen Visnu to extort the secret form him and understand
the ritual**, the victory did not entail a mystical identification with the ritual,
since Indra’s knowledge was only, as if it were second hand directly of

Visnu himself but only indirectly of the ritual.

This learned myth, however, besides exposing the consequences of
the interiorization of the ritual and of a deepened personal knowledge of the
ritual, covers also the changes in the liturgy. In other words, it moves on two
levels simultaneously, the mystical and the liturgical. This is the reason why
it continues to present the Gods as engaged in the Soma ritual even though
they have reached, won for themselves and assimilated, a more profound
understanding of it. After having divided among themselves the traditional
offerings, in the way prescribed by the rite itself, they are perfectly satisfied
since they do not consider the supposed lack of anything else to be decisive.
This is what was probably happening also at the human level in the great
Soma ritual celebrated at Kuruksetra at the time. It was being performed,
most likely, in the traditional manner, with the upasad in the first three days
and the three pressings and libations of Soma three times a day. No need

was felt for any additions to the ritual.
165



This great ritual at Kuruksetra, remembered in different ways by all
the later traditions as a point of transition between the preceding age and
Kaliyuga, besides having unified in a systematic way the traditional cultural
and religious patrimony of the Vedas was also a theatre of liturgical
innovations. Thus it is no unlikely that on that occasion there was inserted
into the complex of Somayajfia also the offering of the gharma in honour of
the Asvins by some group of dissident rsis. The story is narrated only briefly
in the Saz. Br. and is not found in the other Brahmanas. It is also variously
interpreted*®. We cannot exclude the possibility that the fusion of the rites
was an attempt to reconcile two rival groups. It is not unreasonable to see in
the rsi Dadhyarfic Atharvan of the myth the mediator in this dispute who
offers Indra the possibility of reconciling the dissident group by inserting the
latter’s rite in the main Somayajiia under the title of the head Makha. But the
mediation was a difficult affair. At first, the traditionalists, through Indra
their spokesman refuse. Indra, at least at first, not only refuses to incorporate
the gharma rite but even forbids the very idea to be made known. He
threatens to have the head of whoever divulges it cut off. This drastic
punishment which in the Upanisads and elsewhere becomes the penalty of
defeat in philosophical disputes has a profound ritual import and already
serves to give in outline the new level to which a dispute of this kind is
going to be shifted. The tradionalists are convinced that what they are
performing is a complete ritual with no missing head. If, therefore, the
innovators want to add a new head as charged with sacred heat and full of
mystical significance as is pravargya so powerful in fact that it is capable of
assimilating and identifying the priest with sun this will evidently lead to a
dangerous excess, which can only be balanced by the loss of the head either
of the one who performs the combined ritual or of the ritual itself. The Gods
and the traditionalists seek to avoid this but they are finally obliged to yield.

The very existence of the myth is proof of that. The myth, in fact, is narrated
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by those who by now have succeeded in imposing the fusion of the two
rites, so that the Gods (that is the conservatives) are already aware that theirs
is a ritual without a head, without sap and intrinsic sweetness (madhu), and
yet continue to delight in it as it is and do not want to admit defeat to the
innovations. Nonetheless the bringing together of these rites had its
advantages, especially at a time when, as we have been, it was necessary to
generate much more sacred heat than in previous times when a greater faith
and the immediacy of the sacred action were enough to surmount the
difficulties presented by the opacity of the sacrificial matter which had to be
transformed. Hence the idea of fusing the two rites, after the initial
resistance to it was finally accepted with a pledge on the part of the priest to

respect, as much as possible, the injunctions of secrecy given by Indra.

Here, however, a new difficulty arises. Pravargya is performed in
honour of the A4svins*® who, as we have seen are explicitly said to be absent
from the Soma sacrificial session*’. It is to them, and in secret, that the
sweet (madhu) doctrine about the restoration of the head to the ritual, is
taught, which may mean that it was the task of the mediating rsi to teach the
representatives of the devotees of the Asvins themselves about the
advantages and the way of this fusion. After having convinced the Gods that
their own satra was incomplete, the mediating rsi has to explain also to the
Asvins that the gharma of their rite is not the only one to represent the sun“,
but also the head of Visnu cut off by the bow has the same claim. He then
equates the two rites representing the sun and presents them as the same
head which has to be healed*. The rsi in fact knew that this was a doctrine
that the Asvins, being the physicians of the Gods, could undoubtedly value.
Both factions have to see that there is a sound basis for the proposed fusion
and at the same time that they have to be satisfied with this way of

reconciling their differences. This fusion could produce much greater sacred
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energy, provided one knew how to confine it within certain limits and thus

diminish its perils.

The imparting to the Asvins of the secret doctrine of the integration of
Pravargya into the body of one of the most important Brahmanic rites is,
moreover, the imparting of the same doctrine, with its recondite meanings,
to the priest whose task it is to perform pravargya together with upasad of
Agnistoma. This doctrine has, however, to be imparted in secret and
surrounded with many precautions. A concentration of energy is extremely
dangerous and only those who are spiritually strong that is, strengthened for

the purpose can bear it.
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Foot Notes :

1.  mENAWEE& uEae rE¥EE | mENAWEXIEAIE rE¥EE& rESAIEC
mENAWEXIEIENIEALWE uEse iEErEQEEIEEA rEE uEEIE&uE
mENAWEXIEEUEEINIUEKEITEIEA iExqEEIMENAWEES rE¥EE ||
........... AJE sExmEO¥EIrEE xmEIKErEE mEExEl urEliE |
IJUEWhEE&E xrENUXEIrEJE aE&lljEC MUUEAIE ITuEwhEE&
KEENIUEEAAXEIIE |IE&+uEME+EIEEA CIIE IEC mEéMxUiE4
MigElUEWrEIE rEjJEE& WOEKUErENT uEE rEeEqEEIEC uEE
aEEEWQOEA IE IUEISIIE XEBEl iEqEIpEQExZEIE
UEeewWhEUEQEXIEIE uEsewhEUEE IW{ WGIUEKEIIEQEG ||
- Sat. Br. 3.5.3.1-25

2.  mEé xEN wE IuEprEE& QEAIEE& IUEUXIEN mEé zrEAIEE

ZrEAIEAprE AEZENmMEIUEE |
AcECUrEE rEiE¢ xuEKErEE xENmMEhEE&I WOurEC pEUIQEIEUEA

S&4uEeENwWEXxQEC ||
pEUIS IUEUIEE& UEAIUEEEEIEE mEjEE&eEEIEE mEJEESANEE

qEIEE&eEUEE AXEIleET |
iIEOrEC rErEEai qEKENIEE XEEAqrEAIEEAIE "EUEEA IUEIUESA

ZrEAIEEA ASE ||
GeEImEl zrEAIEE& SSqEEIEE& ACZENC mEUEUEIEE

zENMUIEE& qEISiqEC qESqEC |
XEE&AqEC pEU-ES@WIEhEE& SAUEEUEEINISUEES

AqENWQEESO EUESESETE ||
AESETE rEAIEE& ApEUIEC XEEAQEC XEWOXEEC XEUEES

ArENIEC cE xEEMUQEC |
ASEE mENUCIKEUeEWOESUEIEIQEIS& XEEAqEXIE gEOQUE

AqENUE ||
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-Rgveda 4.26.4-7 ;

EmE IEE& UEEeEE AKuEUqExpENcEE S&UuEE rEEIE mEIjEipE
S&iUErEEQEE |

rEJEE rE¥EC QEIENWEE& IuEcuEEXEN SIkEKuE4 UIUEEE
XENISIEAWUE»QEQEG ||

iEA uEE& ™S4 qEIEXE& xEIEN rE¥EE eEN!ExEE& A+
bEXIEIIEINEieEE& aENE |

mEé uEE xENIEEXEE& WOUrEIE mEOhEEIE C¢UiuE4 SoEErE
WOWEITEIE mETEEE ||

8rENSErEC SAuEIWGIEC rEJEE uEE xiEEAQEE& uEEeEE
GpEN=EhEE& SS& uEE |

eENA&OD gEIENWUESOmMEUEXEN ITuEcEN rENwgE& xEcEE
UExXWQI-uEAWEN xEE&qEqEG ||

mEIUEE& ApPEEE zENCESIEE W0 pEOIEErEE [zEmEEE
uEEIeEIEE xENIIEZMUEE |

CISiexrE xEOIEE& ZEUEXEE& IEmEEIEESAIEN
UETE&irElaEerEC qESETE ||

GpENQExpEN=EhEEA UIrEC uEEeE& uEEIeElIEqQEC rENeEqEC

CISixuEIEEC WGOUEEQEWAa( XESEXEEIEqEQEINEIEQEG ||

-Rgveda 4.37.1-5
3.  xEIUEEQES2@rEE qESE xEEA&QEE zrEAIEEPEXIEE XENIEE |

rEAIEE UEXSEE IIEUOE& eEbEIE uEleE&3EE&eEXEECEASEIEN
XuEUEerEqEc ||

-Rgveda 1.80.2 ;

AEIrEC ISUEE& qEEIEEUNEES eEpEEUEQEJIEESIFEC mEEUC
ZrESIEEA ASIAE |

AalEIWEEAQEE ué¥hEE UEEUEXKEEIEESAC rE¥EErE
cE¢UENA sEEAMUQEG ||
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- Rgveda 1.93.6;

CISi ImEUE uExwWEKENIEXIE uEXwWhE AE rEC iE& zrEAIE EzEIE&
eEpEEU |

rExrE qES& crEEUErEIXE mEE MxUWEXIEixrE gES& AmE
aEEA&SEE uEuEjET ||

-Rgveda 3.43.7,

mEé zrEAIEEA IE qEISUQECZENQEXxqEee iZEUE& SEXEXIE
|IEQENCE& qEijEErEIEG |

MEEEUE3EQEIC XEEIMEC xEXEIIEC mExhEaE&ErEE xEiQEWEE
XEC xuEIXE ||

-Rgveda 6.20.6;

rEC iE& zrEAIEE mESEpEUI"EUE& UeEECXrEXxmEXIEQEG |
IMEUE&SXrE iuEIqEIZEWEA ||

-Rgveda 8.82.9;

qEIEE&eEUEE ArEqQEEIE AErEXEIQEIEUIEC mENUQEC |

ISUEC XENMEhEE&i aEiuEErE xEEAqEC uEleEEhE AEpEUIEG ||
-Rgveda 8.100.8;

AIEXIUEE UIrEqQEIpE UEeEEIEC xENCUIEES ISUEE |

XxENmMEhEE&i AurEljEpEiUIEC ||

IJUEHEXQEE CixuESizE& XEEKEEUhEC UeEXiENUQEC |

aEEAMEEQEXIEXIE IUEPEIUIEC ||

-Rgveda 9.48.3-4,

qEISixrE AmEC IuEIUESOQEIIEIWEhEE zrEAIEEA rESIKEEA
ApEUIEC mEUEUEIEE |

IEC qEeEirElIE xENUEXKEC IESIWUEES EZEIIEqQECZENC
mEEUrEIIEqExTagErEqEC ||
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-Rgveda 9.68.6;

XE mExurEiE mEUEIE& rEC ISUExmEEU zrEAIEEA
qEJEEQEISIWEIEIXIEUEA UeEE |

XE qEKUE AE rENUEIE& uE&IUEEEEIE
CiMx(izEEIEEAUXIENQEIIEXEEWQ IUEprENWEE ||

-Rgveda 9.77.2;

UEeEE IXEIKEOQIEEQE UEIXE! UEEQE GIEXIE
|IEEUEQEEUWSIleE, EqEc |

AmxEN SimxEE& uEEUExKE& zrEAIEeENIEEA SOWQ DC
ImEIEE SOW0 DC ImEIENeEEiqgEG ||

-Rgveda 9.89.2;

AKE irEC SImxEC IuEpuEC IuECEREhEC IUEUEPEUISIWEIrE
ZrEAIEE& AKUEUA |

rESI lUEZEE& UEXhEIE& SxqEQEErEET AlalEC WOE&SIEEUQEKE
KEIUeEETEIE ||

-Rgveda 10.11.4;

bExwENE zrE&IEErE MxUiuEIE AEXEN xuEEXEN uECXEaEE |

AUE SIKEASWOIzZENUE ||

rEC xENmMEhEIE mEUEUEIEE zrESIExrE mENSE AEpEUIEC |

ZEIECECCU rEE& YLEA UEIEIIEE ||

rEC iE& zrEAIEJEEAqEUEXMCU mMESEpEUSANEC
qEEIEQEIKEXEE |

LIEE YrEEA& IUE iEErEEIrENeETIUEXE LIEE eEEaEErE
UEIKENIEE ||

-Rgveda 10.144.3-5

4,  CISi ImEUE uExwEKEOIEXIE UEXWhE AE rEC iE& zrEAIE EzEIE&
eEpEEU |
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rExrE qES& crEEUErEIXE mEE MxUrEixrE gES& AmE aEE&SEE
uEUEJET ||

-Rgveda 3.43.7
5.  rECiE& zrEAIEE mESEpEUI"EUI UeEECXrExmEXIEqQEG |

IMEUEASXIE iuEqEIIZEWEA ||

-Rgveda 8.82.9;

rEC iE& zrEAIETEEAQEUEXMCi mMESEpEUSANEC
qEEIEQEIKEXEE |

LIEE uErEE& IuE iEErEEIrENeEluUEXE LIEE eEEaEErE
UEIKERIEE ||

-Rgveda 10.144.5
6. AUE rEdrEAIEE& AXuEIEISKE +E&IuEi rE+IS uEEIE FWOOE
mENUIIKEQEG |

XExeE+SxXuEE AuE WQ [esEmEeerEEC MxUzEEIENIEXIEE
qEIEXEE pEOQUNrEIEG ||

-Rgveda 4.27.3,;

~

CiM><UzEEIEEéUxiENqETIExEEWO IUEprENWEE ||

-Rgveda 9.77.2
7.  GleEmrE DIgEISIEAUEIEES IE pEOeerENC zrEAIEE& eEpPEEU
UEXWOIEE& AIKE WhEESE |

AlIEE mEIEImEIEIrEéxrE mEhEIqEKE rEEqEIIE mE&IXEIExrE
24K ||

-Rgveda 4.27.4
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8.  mEeé zrEAIEEA IE qEISUqECZENQExXgEa izZEUE& SEXEXIE
IEqQENCE& qEIEErEIEG |

MEEEUESEQEIC XEEITEC XEXEIEC mExhEaEEErEE
XEIQEWEE XEC XuEIXiE ||

-Rgveda 3.43.7,

mEé zrEAIEEA IE qEISUqECZENQExqEae izZEUE& SEXEXIE
IEqQENCE& qEIJEErEIEG |

MEEEUESEQEIC XEEITEC XEXEIEC mExhEaEEErEE
XEIQEWEE XEC XuEIXiE ||

-Rgveda 6.20.6;

rEC iE& zrE&AIEE mESEpEUI"'EUE& UeEECXrExmEXIEqEC |

IMEUE&SXIE iuEIqEIZEWEA ||

-Rgveda 8.82.9;

qEIEE&eEUEE ArEQEEIE AErEXEIQEIEUIEC mENUQEG |

ISUEC xENmMEhEE&i aEiuEErE xEE&AQEC uEleEEhE
AEpEUIEG ||

-Rgveda 8.100.8;

rEC iE& zrEAIETEEAqQEUEXMCU mESEpEUSAhEC
qEEIEqEIKEXEE |

LIEE uErEE& IuE iEErEEIrENeElUEXE LIEE eEEaEErE
UEIKENIEE ||

-Rgveda 10.144.5
9. xEN wE IuEprEEA qEAIEE&4 IuEUXIEN mEé zrE&IEE
zZrE&IE&prE AEZENMEIUEE |
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ACECUrEE  rEiEc  xuEKErEE  xENmMEhEE&I  WOurEC
PEUIQEIEUES SauEeENWEXqEG ||

-Rgveda 4.26.4,

IUEPEXQEE CixuESizE& XEEKEEUhEC UeEXiENUQEG |
aEEAMEEQEXIEXIE IUEPEIUIEG ||

-Rgveda 9.48.4,

AKE irEC SIMXEC IUEPUEC IUECEREREC IUEUEDPEUISIWEIrE

zZrEAIEE& AKUEUA |

(EST IUEZEES UEXhEIES SXQEQEETEET AlalEC

WOE&IEEUQEKE KEIUeEETEIE ||

10.

-Rgveda 10.11.4

aEpE&i IEN xE3EIUEAWEEqEUEASQEWCO SAUEEIEEC

eEIIEQEEIIE IUEPEE |

ZEiEC qEE mENU AErEXEIUURESEKE zrEAIEEA eEUEXEE

IIEUSIrEqECG ||

11.

12.

13.

14.

-Rgveda 4.27.1

Tai.Sar 3.5.7; 6.1.6;

Sat. Br. 1.7.1.1; 3.2.4.1-7; 11.7.2.8;
Aai.Br.. 3.25.-26

Tai.Sam. 3.5.7

Tai.Br. 1.1.3.10

Mai.Sam 4.1.1
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15.

16.

17.

18.

19.

20.

21.

22.

Sat. Br.11.7.2.8
Tai.Sam. 6.1.6;
KS. 23.10;

Sat. Br. 3.2.4.1-7;
Aai.Br. 3.25-26;
Sat. Br. 3.2.4.1-7;

Aai.Br. 3.25-26

AT g 9 95 Aug: |

o

o [N (o ol N
SITATCrG: ATHT HE 140 [eqd A oA A [P+ 1H I

-Sat. Br. 14.1.1.1:

T B | AT T 0T THAT AGAT TAATG A TA A A QAT A S Tog o A

AYISHTG A Tea Ul dgid T |

-Sat. Br. 14.1.1.4:

T B AT T: THT THET FFAT TG (A A AT G IAr e [ SsaT=gTed .

AT : TeauT A TATT |
- Sat. Br. 14.1.1.4
AT TH: T |

q AT AP ISHATEATRTg (e SUaaTdl PIssidl|

- Sat. Br.14.1.1.5

H 7 oo | § ;| AHISET | 7S Aecaegas T faope e Ja=q
JfEEAIqlE A9 qedsga T THIfd I |

176



23.

24.

25.

26.

27.

28.

29.

30.

- Sat. Br. 14.1.1.6

T g e TI=h |

T AT [ATSSTETHT TEAT Arad TSI T OEwd: THeqeI o 9=l

- Sat. Br. 14.1.1.7

a1 g =av s S |

THT F 2RI AGIETRT IS SATHATCRAE (I d e el Ta=gAsta
e ISTENTog T ATSE ] HeaHeTel TI=H i aid |

- Sat. Br. 14.1.1.8

T | ST TeEaeaTsas - gqired! [avgeer fao: fow:
BIE RG]
- Sat. Br. 14.1.1.9

Sat. Br. 1.1.10

Sat. Br. 1.1.10

Sat. Br. 1.1.11

qedTs d¥gsg=q | a7 feafx rEJEE TuuEI'EC uuE&ixrEqEEIEEA
LuEleEIqEISIE mE&JEqQEE mmEEEmE iEqQEIUE...;0qEIEN IrEmE+E
|IEgmErrEiaEx°0E EqmEEUaEx¥4SC rEzEEAAPEUE+ISSIqQEISIEA
rEzEE& rEzEE& W( pEUEIE rEALUEQUEAS |

- Sat. Br. 14.1.1.12

XxEAEALUE gEZEE xE TIluuEwhEN | IEIEACISIEA
qEZEUEEIEpEUEIQEZEUEEIW{ uEee
iIEQQEbDEUEEIIEIrECEREIEA mMEUE&AEqMmEUE&AAREMUEQEE

S
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31.

32.

aEErElSE mEEEIEEXEUEIEqEC | Ti8E'OqQEEKrEIISIEC
XEUEIEgeEaEIiE IEXIIErEXEUEIEC iIEAIEEMEZEIWhEE]
rEXEAIE SAUEE AASIIIEE "EEQrEIEESAE ||

- Sat. Br. 14.1.1.17

AJEAQEIqQUEWHhENC rrE¥EC iSESKEE uurEpEeEIE | urEXEUEE
mEEEIEEXEUEIEE ASIE qEEKrEIISIEC
XEUEIEQEEISIrEEXIEXIEIFEXEUEIEQEG ||

AlalEE mEEEIEEXEUEIEQEG | CISIEA qEKIEINSIEC

XEUEIEIQUEPEA SAUEEXIEXIEITEXEUEIEQE ||

33.

34.

aEErENSE mEEEIEEXEUEIEqEC | TiSE*OqQEEKrEISIEC
XEuEIEgeEaEliE  iEXIiErEXEUEIEC  iEAIEEmEzEIWhEEi
rEXEAIE SAuEE AASIIIEE "EEQrEIEESAE ||

- Sat. Br. 14.1.1.15-17

SkrEXéd W0 uEEAAEJEuUEIhEE | LIEC zENGUQE&EC
rE¥EIqQUESEgQCEMUEU rEjEErEjEaiE+¥EXIE izEUE
mEEIEIKErEIEA rEjEaewE MxUIXIEE& rE¥EE& pEUEIE ||

- Sat. Br.14.1.1.18

XE WAUISIAhEEALUAAEXE | LIEgCEASIrEXqEEA

AIENOENrEEXIEIEALUEIEA izEUIZNGINGEIQEIE ||

- Sat. Br. 14.1.1.19
iEEce WOCEIENE | AEUEENUEE iExqEEISEEXrEUEWA0ACIE
MUJEQQEE S8EEXrE&jEAACIE rESE IEEAEMEIEAWrEXE&AJE iE&
izZEUzNGIUEEAIrESEEmMEIIEKEEXrEUEE&A|EEPEXIE
iZEUAAE ™irE iE'Ea mMEEIEKEEXrEEUEXIEAIE
|IEEUEIENUERrEIXE XE rESE |IEEUEIENUERrEXrEjJE iE& iEISISieE
izZEUzNA&GIxrEIrEJE~ iEA  xuEC  [zZEUAAE™IrE  E'E4
mEEIIEKEEXrEEUEACIIE iEJEAIIE ||
- Sat. Br. 14.1.1.23
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36. IEXqEES&IESBIWENEEAPrEIENEUQEG | S+Xed  Wa
rEIQENKUEEJEUUEThEEE  UuEEqEPEXIE  zEIWhEEiI mEé
rESIQENUEECE&IrErEIEC iIESOUEECEAIIE
WaeluEaiESO£UqEG ||
- Sat. Br. 14.1.1.25;
iIE2EC IEUE XEIErE& SCXE EaEéqEEIUEWMUhEEAIQE iEIFEIEN

|Ei uEXI1gECG |

SkrEXeéd W rElIgEKUEEJEUEThEE& UEEQEUEXIE zEIWhEET

mEé rESIqENUEECE ||

37.

38.

39.

- Rgveda 1.116.12;
-Br. Up 2.5.16

iIEC rEIimE&EQErE¥EA mmE&uExgerEEIEC | LWEESAXrE
iIEmIEE  zENzENCEEIEE  mmEéeEEgcE  mEzEOdgcE
mmEESWAalS|EEAAAEWOUE mmEéqEErENMUEA
rEeEqQEEIEE xrEE ExqEEIS@2EIrE& uEseuE iEXIEIrEA uEE ||

- Sat. Br. 14.2.2.45

pa

iIE3E xEuuEixqEEAAIENOEENIEEIE | LIEXrEC IWQ iESJEE
IEAIQEAISIE [zZEUZKEIESISIIE rEESAIUEAUE ¥EEIEXIExqEze
oEENrEESJE rEESAIENCEEIEESAJE rEEQAXrE  ImEErEE
XrEE3E I[UEAUE XEuuEixqEEA CuE ||

- Sat. Br. 14.1.1.26

Qo

aEErElSE mEEEIEEXEUEIEQEG |

liSELOqQqEEKIENISIEC  xEuEIEgeEaEliE  iExIErEXEUEIEC
iIEAIEEmEZEIWhEE( rE¥EAIE S&uEE AASIIiEE
"EEQrENEYESAE ||

179



40.

41.

42.

43.

SkrEXel Wa uEEAAEJEUUEIhEE |

LIEC zENCUQE&IEC rE¥EIqQUESEgCEMUEU
rEJEErEjEaIE+¥EXrE  [ZEUE  mE8IEIKErEIEA  rEjEsewE
MxUIXIEE& rE¥EE& pEUEIE ||

XE WAOISIAhEEALUAAEXE |

LIEgCEASIFEXqQEEA AIENOENFrEEXIEIEALUEIEA
iZEUIZNQINOGEIQEIE ||

- Sat. Br. 14.1.1.17-19

IE3E mE&JEQErE¥EA mmE&uExgerEEIEG | LIEXrEC IW0{
IESJEEA IEAIQEA2ISIE [ZEUZKEIESISIIE I2EIrE& uEaeuE
IExIiEIrEA UEEAMEZEIWhEET Y4uEEaE&a rE¥EAIE
SAuEEAASIIIEE 'EEQrEIIEEAAXIEXqEEIS&?EIrEa uEaeuE
IExIiEIrE& uEEAJEE& IEmIEE& uEEA LWE zENzZENCEEIEES
PEUEIIE ||

- Sat. Br. 14.2.2.44;

- Kau. Br. 8.3

IEAWEEXeOMNUACEASEISAUErEeEIEqEEXE |
iIEXQEESEWOGE  MNUAcE&SEISAUEEIEEISAUErEEEIEIQEIE
IEXQEE+8E YUuE cE MNUAcE&SEXE IIEaECNGIE iESAuE
qEIFEIEACSC SauErEeEIEIqEIE iEI®
SAuEEIEEISAuErEeEIEqQEG ||

- Sat. Br. 14.1.1.2

7 | awuzds: | q 1 7 T0SET | @S AfRcaT(as T Bavue g9

T AfRaHAqlE 49 HeA53d J9T: AHT FI=H |

- Sat. Br. 14.1.1.6
- Sat. Br.1.1.6
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44,

45.

46.

qeaaTs v agsa=a | 797 f2afxi rEJEE TuuEl"EC uuEaixrEqEEIEEA
LuEleEIqEISIE mE&EqEE mmEBEmME iEqQEIUE...;0qEIEN
IrEmE+E IEgmETrrEiaEx°0E EqmEEUaEXx%2aSC
rEzEESApEUE+ISSIQEISIEA rEzEEA rEzEE& W0 pEUEIE
rEALUEQUEAS |

- Sat. Br. 14.1.1.12

SkrEXed W0 uEEAAEJEuUEIhEE | LIEC zEN¢UqE&IEC
rE¥EIqQUESEgCEMUEU rEJEErEjEaIE+¥EXIE izZEUE
mEEIEIKErEIES rEjEcewE MxUiXIEEA rE¥EEA pEUEIE ||

- Sat. Br. 14.1.1.18

IE2EC IEUE XEIErES SCXE EaEeéqEEIUEWMUhEESIGE ENEER

IEi uExIgEg |

SkrEXeéd W rElIgEKUEEJEUEThEE& UEEQEUEXIE zEIWhEET

mEé rESIQENUEECE ||

47.

48.

49.

- Rgveda. 1.116.12

é’ﬂTg%Wﬁﬁg|

N O\ o (ool O
SIIlCra: dTHT HET [qb]leddqq oA AAq e+ 1H ||

- Sat. Br. 14.1.1.1;
AV. 115

TEITIY A | SATHTY ST Eae T oo T @A | [ASrca ! [asuT:

far: =

- Sat. Br. 14.1.1.9
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