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Soma-contexts, so it s soma-mada in particular that we should be concerned

adequate eguivalent, but the, fenor ofjth“”h-
‘possession by the aiv1n1t¥ in" some way" cbmparanfe Becakeis
p- 3?4 cf. similarly Staal, p

vswmtn,-ﬁs far as T can see, ‘these attestations sirongly suggest something,

ganﬂrai stimulant effect Tike that. of an Ephedra-
"aTso suggested of ma'da and . related terms: "It 3

S [ A i CARR L g v ,Au .n AL MRl

H Sy

. B ; . CJ = L
attestations of ma'da {and related tEFﬂSJ accurs clearly in

e sense ‘ecstasy’. ratherthan au‘m]anQ,Lﬂq,,u 'Ipebr'mti
&

18 d1Ff‘ ’Tt
fnd1cat&s somét Trig- Tilke = o
gk ﬁ“*{srbﬂgh”w“w‘mh
p.752, 759, where he glosses the verbal root
"thE%“F§Siﬁ.$g§£&!”

Dt s
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mad- as suggesting ““aptéﬂé'er“bi1ss“}H “Irnvother Words i
effects of Fsauma-intoxicationy friéariy Indo= ﬁﬁaﬂ1an; s fampdas: »>£anmiﬁilmgwn.
cannoL easily be reduced to the effects-resulyingFrom, anrathar_ i

seemq to be‘QES) R
" ° instead of defending in any. detail .the. truth. Qf_thes' cl
" connotations of sg'masya ma'da. and. reiated tefms '
attewpt in a forthcom1ﬁg articleligy], 17d Tik -
ﬁ‘f!’ﬁﬁ from the v, 10,11 J; a ‘JE"‘}’ Wc}} kuufﬁfauﬂ ?":ut.s'i d"ssﬂssﬁﬂ h}‘f‘uﬁ‘ 12,113 Lt i

timutant, or of an aphrodisiac even of. theAatraagesu,ssrk

at ondn o

ke o 0

so-called aba-stkra, *song of th aAnd, in doing so
rerurn o Falk's claim that ther ?‘”ﬁévé%%ﬁéﬁee nf ¥i51$mar¥ or sbamar?cuv o
experience in vedic, and his *?éw“@ha,’téa 3ﬂ$~—£x?rnﬂta: :ﬁf
Tikely ve besn 2 drugithat indu
own T rkahie
hailucin 3 30 &
well-know aha-sikta,
astowishing remark. Fi
for such a view - whet
atil. There of tRE
Gngicate v sta £
T agwa or by X3 oo
YU cites only ot ity
"thé evidencs =, ‘ T
r anothar ig 1 . b 3
v . ghawmanic Flight, as I wou 3
~uidentitied poison, visa' s F
<o experience may have been ingu :
noe- Qﬁérwaaﬂ cgical, ritual m 2s
; éﬁ_wﬁat foliows. I any C3s8, ins
.h53§“{€ﬁ3§$ﬁ, gt T do dnsist ona
well-arissted in the Rgvedz, '3
poets themseives ¢ consy Soma
their word in this matisr, si o1
oW personai, very resl, expe ‘
s Fer 10,118 itself, Faik's:
rE € experience is basedu
£ nce of Indra, oFf 2i.ie
o a ! ing - rathar €
T i of Soma” {cf.
T masva ma’ as
i ate
fr vs, th
-4 . the barésf%eycﬁﬁ Lh
cong o 3% S g thav-human: Sﬂmahﬁr
Clasteliarowd 111 R <o sﬁnﬁ qs~a'
oo Agndye B8 3, &
oox Therefore, in Faik’s
svidence that Soma @
,the hymn was egstati
gond. reasons io reie
.. iy mythologica
o 1




kuvi®t so'masyAipam 1°ti
10,3119, 2

prﬁ' A mengsf dhupine ORGP 1 ke PRging.ings | wo
u'n mﬁx\m@mﬂa..avamsmm puEhe ded sies Rave, J}: Lﬁz{ e, U ‘T
kuvi't so’masyabpamedithy mh@mw@;ym@q ;(hees{grz‘a“?*”’?é’squ

Have I drunk of the soma? vesi

i

_LO 119.3 h ik have 1ifted YD HCLE ‘
u'n ma thA ayaMsata ,,..Jhe. d ,%, gw ifted me up, .
ra'tham a‘zva 1vAza’ 'ssn:-u-ii[:g Mg orsés 1ift up the chariot. i
kuvi‘t so ‘masyA'pAm i ij ﬁaﬁa‘ew:ﬁt @Tpnq pf the soma? Yes!

.LO ii5.4

u na m.& mati’r asth1ta IHSUT ration has COTTTE o me,

VAZTA" putra m wa pmya m 1ike a bellowing cow to her precious son.
kuvi't so'masyA'pam 1°ti Have I drunk of the soma? ves!

10.119.5,

EESRD IJUOBRN T I3 A bshts
aha ', ta s Hé"fi ﬁ:@aﬁf@!”‘” MEEETREFESIAR thetchariot seat,
pa r'sf At hRdA ma P A‘I ihéntfl Frotind indmyheart this, inspiration.
Y LOHEYE T drunkiotrhe, smma‘? Yesi
) FUE IO A oy e HERS I UIOL; [ATERTY a3 \‘:rr‘:x\
nah‘?”’“”ma aqu';ha“‘“ reanatss U orNgTieven-ayhlink of ,i,th ; %
achﬁﬁtsuﬂ'\Lpﬂi;Ra& kRSTaf. Aratlio s, ha@eqthe,» five, J;mbe 0 me.

3

kuvi't so‘masyA’pam 1°¢1 Have I drunk of ,‘Pe =mﬁa“? ves!
10.119.7 NIV LG
nahi’ me ro‘dasI ubhe 8 CYETCRer of these two worlds to me
anya’m pakSa M cana pra i seems egual to cons of my two wings.
kuvt’ g ga masya paAm 1°ti Have I drunk of the soma? Yes!
1!}-1-1— AT DTl 105 tora o s, N
ﬁp;j‘xréjéﬁ“}x sventwishemy greatness,
’med‘“"ﬁ s“’ureat earth.

abhibudysim; mabing’, bhuvam. wimhame m,fenh
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AN 'VT’L- ;5&«{?@%‘?%;&-’%@ '2 —1‘-J :

Hg %%éﬁ ST

nit ‘dadﬁﬁ.ﬁi?f " i"éhéf"f \?’ﬁ”“ :

kL“‘i Gf&ﬁ K,ﬁé§%ﬁpgﬁﬂa»l§‘phi DSOS A

ig *“1@231&1“&.16 SUIDS DU ALDENS 2DI0 un g

K" chesoma?; Yes!

SR O 9-!" L

] gtﬂf *WITIOSE@Q own this
éar*% péﬁh&ﬁs herg..perhaps there
g drunk oy mhg S0 a*«‘ ves!

033" mﬁ'*%-vpﬁfﬁh@’ﬂ&aﬁa"mv G Al sl—iea]:eduly #1 Toko B S E;’gwth
aaegha:"mnxhﬁaﬂ Lvaha:mmnom aﬁuﬁﬁ&:}, asmasiau@tmp&r' , perhaps there.
uvitase! masya’ pamud! 11 - Have-F, é‘mn!fgl‘of T sé?ﬁa‘?l Yesf

1033820005050 am apdan s
divii. me Ay, HH, gaksa
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kuvi't,sQ mas A p m 't
iG. 11
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av sj“ragged dwnlhera below.
\ ’ ﬂ‘i& bf_the"gﬁma-l‘
ﬁj,‘*se’!f g am become e eat great,
et ed- upwand st mtlgw cighds.
Py Have Edrunkof, the, S\Q”a'?‘ LYesi

hAIﬁ hcin sl Adg
abH{iabhya"n"a ‘s ta

ku \#f PRCSOTIRAS YR Bl %ﬁ*mw
I3 .Lfgc paratal pue ASoua S
th@Fﬂ‘fy‘Aﬁny @ fraMkREean muae
deve'bhyo havyavA hanaH a vehicle of ob
KUyt & 1%0:;3!1'&&5% BABY, _{ ﬁtlm‘aq nie \Uﬁi‘lYH%‘{ﬁ ‘)g ‘j

S0 4y ATU0 a0 o !(;4\,‘31“ TS I

o ,mu wl i

Inge- farth a hcl{re(la th 75"well made,
! t;[, ns”fﬁr ‘tHe gods.
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Finst, ts and ‘opservations® Thisecemarkable hymn has
recﬁés'% é’g‘gm{e&?ﬁg&?ﬁr g@%?%“é‘theznﬁ‘ 5119{ 9%‘9 "HOT Ny rhecause of what it may or

Y. .no - 7B bt % Bdcanses; iwfotheomany, Cdifficulties
whitﬁ Q"«ﬁ’ ﬁ’é% b5 e;énféﬁ**%a‘“%ﬁtﬁﬁpretaﬁ‘@ﬁﬂ rrherend S, c;qngm‘ierab‘le
di s3g¥i-cement [ Foy agampl &5 alout: thevidentity of the a4 gymed speaker,
whethP T ouThdra, worsagriyuopatheslapwing. ﬂ;se]“ Taba to whom the
hymir i a‘t*tﬂfbutredwhy rehecnat ivetradizion, f;z-r~ jiqen t'is Indra in the
guiser ofiaslapw ngaroperhans: 51 6al yy a hum L exprEssing the
exhﬁatﬂatm&wmduﬁea By~ the, soma. thgt be has E’ HeFe is Falk's

SUMMATY 9% o 5ogEn., lnj‘«.ew: giation, of hmu Vi onm
‘The traditional expianation of the ‘Laba sJ’{ A9¢ “thesgmly credible one: a
acc umed to be Indra in disguise, has drunk from the Soma offered and

m“gf}zém £8"FéY the same as the god in kis usual, non-material for
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Claim on the basis of @ Wrong inTerpretation o b
candidates must be regarded as unsu1table [Fatk, p.79].
Perhaps an adequate response can be summoned here to this rather peremptory
dismissal of some of the best vedicists of the past 100 or more years.
one crucial fact about this hymn it seems to me, has been under-valued by
everyone who has dealt.with: 1t,,and that, fact T3 'that v is-an.Atmastuti,
that is, a "hymn of self-praise.’ The fact has’ beeﬂ“ﬁdtTtEdf“Uf"COUﬁSew£1n
particular by Hauschild in his admirable article, and also by Geldner in-
his introductory commenis on the hymn], bur until fairly recently the
Atmastuti, as a significant genre of RV poetry, has béenimiorelgr less .o -
jgnored. The fact that this hymn is_an Atmastuti; Iriy view, makesir o
superfluous all of the discussion, including Falk's, concerning the
¥pothet1ca} identity of the speaker of this hymn. As- Toporov:[1981] and .
izarenkova [19951 have poinfed out, the" Ry Atmastutd soare marked by thg

empnatlc use of forms of the first persen pronoun, as-well as; f}rsz persuh
Verﬁd. forms. But such Tormal f&d?ﬁfés alsc mark clear pragmatic features:
of the genre, wo in 'Fai.sx., S I'vertried-tooshow: '!ﬁ‘-su RRSSI., 19’3‘?0. uﬁe Gf
these, rather self-evident in Tact but to my knowiedge never T 17y
appreciated, is the act of ¥e11~&sserflen which such hymns exriress and in
fact which thev enact. As'is well-known,. Vedic gcetgqaften Find’ t%emse?ves
in a positicn where boastful self-assertion is more or' less thiligatery fas
in the case of the respondent in a brahmodya ‘dialoguet” cf. "thompson 1997a] .
An interesting instance in the Rv of direct seif-assertion L1nﬁenendenf ot
verna} CDHtEStSj is RV 10.159, in BBIGﬁ@F‘S wWords atberumpntmea e1ner .
Frau.” This hymn dramatically conveys the "Selbstverherriichung” of a wi
over her r*¥a s -- i.e., her rival-wives. {28} But in Tagt the Atrasza*ﬂ is
not a swmgle matte, gf self-assertion, -and t&ﬂrn?arn zt,ﬁhoaxd be. oy
distinguished from a direct, \LraiﬂhL-fcrwa rd act .of..selfrassertci
in 10.359 [tc mark this important distinction, I have. adsﬁ ed the
traditional term ahaMkara to refer to the SthCtTj huma &é
assertion, in contrast with the Atmastutil. The Atmastu
psychologicaliy mucn more complicated matter.of impersgnation. e '
seif-conscious role-playing, as in the weii- Known‘case-n"ﬁv”lﬁ i?@ where
the poet, known traditionaily by. zhe . niame of. vAC AMBhRNI %
‘vserseﬂates, i.2., adopis the person 13 of, the“gee b= Ly

the mythaiogical emﬂgalment of the Vedic naetit traﬁ1tls".€21?rfﬂ brlef
all Rgvedic atmastutis are performances wheréin a human: ﬁ&?fﬂfr&fi e e
impersonates, and speaks hoth for and as, a divine. agﬂru.tzz}

Here, at Ry 10. 119, the poetr, who is known by the traditional but
uninformative name of Laba A@ndraizgj has cleariy adopted,.a roje,
apparentiy a traa1t1ona{ rotfe. Adm1tteuTy. it is hava toﬁdetgrmwne -
precisely wirich role he has adcheu in this hymm Lis hé TMpETSﬁﬁahTﬁg
Indra? Agni? séme mythological nird?]. Bub a prope ““vha prigmdtics
of vedic speech-acts, and in particular the pgag;g?‘ AR 3+tﬁ1§f2ﬂ3
suggests that the particular role_that 1s being p}l nithis hvmn s Far
less important than the Ffact itself thar a poST, d .ama“ bewrg and Aot a
god, is indeed playing a role, 1ike am acteor in'a Greek vragedy,: perhaps,
or perhans rather 1ike a Central Asian shaman, which in mwoview is .g much
more appropriate comparison. (25} In other woraﬁ frgm the point of view of
pragmatfcs it does not matter whe is ¥supposed® for: Tima

S;Eﬁn]uB in this hymn. The fact remains that it is. 3ack
himself who utters these words, and through. whom heﬁe”
Tike the streams of Soma Ias the noets of the i& e
szvl. The refrain of this poen, gHEﬂ. is to be at t 1b t'

that god or to some other WytthcazcaT cregture. ka,‘"t Ea?éﬁ 5
speaking, to the poet who formulated it, whose emphatic repe?Ttion of the
personal pronoun ptaces him nraamat1ca1iv at the very'tnnter ofrthe hvmn,
as Lhe person tnrougr wiom the perrn“mance passes ) dmdthrbugh whom: tme
nomy f?#w mast ulﬂ&%V Aﬁﬁ?{zej, Wai

—.Ja

H

)

—bﬁ(’ﬁﬁi&& many’ Testi M
ta'e, for his audience! "Ti"is therefore: geg;L‘ﬁage,
o interprei the experiences eveked A

es, whether directly feltias-the &
rage 7

ga&pa le, or satya’

10 omy st ol z-;.;r'e =z
genuinely human exper

]
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drinking soma, or theatrically enacted [or perhaps re-enacted], that have
been experienced I{:Ey the poet himself. In other words, behind the mask of
the performance of RV 10.119, genuine human experience is undeniably evoked
and enacted im it. . ; PAMEITUN put ‘snojzal myends !
Gonsider.the great. prominence ef.firgtpersonufommisy-First of all, the s3emod s oy dn Bu.
refrain, conveying the hymn's central motif, is conmspitwously marked by the
first person root acrist a'pam, “I have drunk [of the Soma].” But in every
stanza of the hymn the refrain is accompanied by at least one other first
person form, whether an enclitic variamt of the first person pronoun [e.g.,
mA in_stanzas 2 and 4, m&InSTENZASU6°and! 7 ¥HECTYorvby a first person
verbal form {e.g_;, bhuvam in mtanzs 'Sramd i ustidngy 13]. sut far more
frequently one Tinds a_combinatiomuefubothupronominaliand verbal forms
lgt_e.g. , me and sanuyAmyin stanza: fsn erCafs-Thi gnglewlyracrcelerating but
1g

1y dramatic aceumulation -ofif3 rstpersomdiormsoculmnates in stanzas
where the first _person \;ﬁgﬂg@!‘ﬁ%@ —: Re atieal gqs%ngmm gg]ct _rl:hec_lundant'ly] )
accompanies a st person. yepbal, m ol stanzas 3.9 3 - 18 S
emphasis is %&$ﬁ%ﬁ§é§§:$%;§§§Ezg§I;?égggjﬁkﬂﬁﬁggg:ghﬁf%gtakes the highly “1ION
marked stanza-initial posttioh) ifStanza 9 whers 1t taKes second positiom ILOM-FUCIS 33
following THE! Shorat e gartrete ha nEx dhd 1h stahsa 10, where it PHOM fatps

stands in Tine-Final “posTor, *F61Towed ‘Tmdiatey by the First person Drom st
subjunctive of the intensive form of the verb han-;"JaGgha'nant [which o

itself (a'long with 1ha’ veha®™ vA) echoes the first person subjunctive ni’

dadhani (iha' veha® vA), etc., of the preceding stamgals This Iﬁgiﬂy
elaborate, skitifully managed, network of first persenyforms is further
strengthened by an extraordinary sequence.-of worgang;phrase repetitions,
rhymes, rhythr}a-‘i C. s;gqcppgztiyg%@puﬁa S ERE Wil gjagi;gsg}ﬁgz;ﬁui d.hSuSta‘f n an
extensive analysis. Even wjLhoui gging ipfo.such an vis here, it is
readily evident that thi sﬁhg" ‘kﬂf%" ?Ip%éég%f% ; "&gl—fﬁ i

pur—de—force, even when judged
against the very high standards of Rgvedic poetic tradition at its best.
There should be no ambigoTeyl abdut’ the FiAcdiTon BT a1T of these first
person forms [called 'shifrepg®cbysedreatn "THRQHTEES oRY. semiclogists of
discourse]: they are designed to rall attemioa’ va’ the“Speaker as speaker
-- not only within the pretended-mythelodizaiscontext which has preoccupied e -
the interpreters of this hymn, but also cutside of that context, i.e., the ;
context of the performance itself. LM ag oS -
Recall that in his interpretation of S¥giC. 119 fhuoted abovel, Falk refers P
to the supposed “usual, nog-mateeial rorm” of the.god.Iiidra. well, iet us
assume Tor the sake of the argument that This hymn is gbout Indra. In my
view, the assumption that the “usual fors of the ‘apd Indra was
"non-material” for a Vedic audience ﬁ"éd*s"‘*té“ﬁé”ééﬁ%ﬁ‘sfgi! re-examined. I'm
not so sure that a vedic audience would have recognized a "non-material”
form of Indem,ryrrof Eayother vedioigod Tor that atier! In any case, -
there is good evidence tha®:Indre didorinufaceumsni fesdihimsel{ on occasion
in verv material: form: 0Ff .coursey there jissbertery moregobvious, evidence
that a god 1ike Agni was constantly present to his vedic devotees 1in
clearly material, wvisible, -if nek.guite-taggibless forms ;in the ritual
Fires, For instatice. And Soma is <learly mapifest in material, quite
tangible, form both in the Soma-plant itself ILin my.view called aMzu']l and
in the soma-juice. As for Indra, one place wh gg g%nglﬁ nds him manifest in
material form is the RV Atmastutis [most OF WHich Arn fact are dedicated to
himl. In RV 10.119, if indéed 101 STLMIre whe s represénted in it, he is
given the form of a bird, a lapwing [this is the mythologicai, 1
non-material , forpithat Fatitright Py esphddizexiol BltUaHe god is manifest
also in quite material Formputhpuods sdwvidadeisyia fide, , audibie] form,
in the sequence of firstppersan -forussthatudouinates andjin Tact gives
structure to the enrire ‘xlyggr@gsﬁuﬁhgﬁmamygiggi%méomatn;it is legitimate to

say that.the impersgnatien that Jis glearly. performed dmthis hymn shows the
od in a palpably material form, emﬁ)ch‘ gd 'élftrzr‘a'i'lyqin ”%%e performer of the

ymn. For the audience of Rvnlgﬁll%,mlﬂgraﬁg_antF?[@-Z:MSj%,,, Jthere standing

before them. ror the duration™of 't %‘”s””ﬁé?fﬁi"mégr%,tg;itgg.,LE"‘ST“’s body is

Indra‘s body. The R'Si‘s words are Indra‘’s words. the ®cstatic Tlight of

the &8°Si, induced by the drinking of Soma, is aliso the ecstatic flight of

Iggdrawahemenbers of this vedic audience, T trust, would have heen capable
. Page &
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of asserting, without delusion or deceit, that they had indeed seer Indra.
such certainty, it seems to me, would have been the product of shamanic
performance, that is, a_highly theatrical and physical performance, and not
of mythological fancy alone. The flight that is clearly aiTudedxtgimnathe

hymn is not mere mythological flight. It 15 the shamanic f11 f a R
who seems to me to be experiencing genuine” etstaSy wh1, ~as, ‘he refrai
emphatically tells us, has been induced the drTnk1ng of “the' Soma—3u1ce
A god has entered into this R*Si and speaks through h1m.“M“(A

As far as I can see, what is described and endcted'in thi:
consistent with the perfermances.of:shamanic-fTHght ithit ‘ont

the Titerature {beszdes the classical account of Eliade 1951”‘sée“tﬁ&'“
‘essays_collected in Diogenes 158, 1992]. (2?)rBes1deswthE‘b&s;cnfhéme of.
magical fiight made notorious by Eliade’s treatmentof~ity there arevsany
features in the hymn that strike me as shamanic. The boasting which has
.struck some scholars as bordering on m&g alomania or: simply.a.erudejoke:
["scherzspiel™, thus von Schroederl 1s frequently . encountered. in:shamanic
performance. Shamanic dance’'is probably attested here at Rv, 40.118.8-10
[shamanic dance certainly is attested at Rv 10.97]. The sudg jestion.that, the
hymn is a parody, which goes back to voiv ‘Schroeder _and which re-su facgs on
a regular basis, needs to be mentioned here too. T am*w%T¥1ng ‘to entertain
the notion that Rv 10.119 might well be a parody in some sense. The heavy
repetition of the guotative particie:# i 'may'!in Fact" ‘mark “Some s P f
parodic intent.(28) Buk .again, pacody 15 & phenomenon weTT-knoWn to
students of shaman1sm. As for "visionary” experience of a shaman ”k1nd;
admittedly there is no straight-forward;, explictit-evidenceiof; 1t ifithis
particular hymn, but it is certainly evident at rRv:8.48:3 {éw passim}; with
wh1ch I w111 rest my case:

a’'pAma so mam amR’tA abhUma- Wwe have drunk the Soma.. We have become dmmortal

-aganma jye'tir a v1dAma devA no We have gone 10 the: TﬂghtalWE have
found [i.e., " L

e e segn]
the gods.
ki'™ nuna'm asmA n kRNavad a'ratid O immortaT one, what tan the
indifference ‘

ki'm u dhurti’r amRta ma’ rtyasya .
now? &l

a:the maﬂﬁte;“oﬁvaJMOF'

S

In spite of the many d1ff1cu1t1eswwhzch this remarkably: energet1c and
finely-crafted hymn(29), rRv 10.119, presemnts to interpretation, “in my view
it nevertheless offers us good evidence for both ecstatic and indeed
shamanic experience in the Rv, experience which is d1rect1¥ and explicitly
Tinked by the poet himself w1th e drinking of soma. Falk:s.claims to the
contrary seem to me to stand, in the end, on surpr151ngl o
considering the fact that- several of the'major claims '3 h's

subject tg serious objections [ranging: from thectaim’ At
been a stimulant, tout court; the claim that it could not hav o
psychotropic; the claim that there is no evidence of shamanid exper1ence in
the Rv; and tinally to Falk’s abrupt interpretation of Rv 16.119 as a
str1ct]y mythological narrative which reveals nothing whatscever about the
effects of soma consumption on _real human participants in the'veédic 'Soma
cult}, it seems to me now, as it seemedlxo\FE ts Staalxweil.nmer &»yearvf
ago, that it is time to re- open the" question of the. sp&c1f%£
psycho—pharmoc010g1ca1 properties of Soma, and to explore wi
seriousness the possibility of a vedic shamanlsmzthaf i
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.evidence in these later texts of the preSSiﬁ?r
,:‘y._

Notes
1. I have unfortunately not had the opportunity to see the papers that have

developed out of the 1999 conference in Leiden on the Soma/Haoma cult, with
which, I am pleased to_say,.the present paper is now included. I look
forward with great-antieipation, to the' publication.of.the proceedings of
this conference, which will surely move 'us’ fotward énthe-Soma-qus on,’ "
interest in which among vedicists is, as far as I canrtedl,-gaining.q great
deal of momentum at the moment. oL
2. It should be noted that Staal’'s paper and this one were written entirely
independently of each other. I did not learn of Staal's until I had sent
him an early version of this one based on a paper presented .at the 2001 ACS
conference in Toronto. At that time his paper was.already in press.': -li
3. on the history of the ephedra theor¥, see O'Flaherty in Wasson; 19687
pp. 95-147. cf also Falk's brief but illuminating summary. '

4. For details, see Flattery and Schwartzy pp.68;72. The

: e £l / 2. They cite alsy eertain
pardic forms that indicate that ‘*sauma was not exclusively’ a'sanskritic or

sanskritizing form. Ty Sty i
5. Recent reports indicate that ephedra has been found also among the.
mummitied bodies discovered in the Tarim Basin; cf. Mallory & Mair, pp.

S i,

v

138, 186, 200, etc. e gy e I S
6. For a more techmical discussion of -he:psxchdphéﬁmacoiegngﬁ.ephgdn@s,
R L A Hidl S seine -

ses spinelia 2001, pp.114-117. ; i . et
7. see the discussion of Flattery and Schwartz, pp.45ff..without going into

detail, the main objections to the identifcationiof.#sauma as,,

geganum
harmala have been proposed already by Falk and Staa fﬁ{gim,ﬁggg’ﬁaﬁmaﬁa
is burned for fumigation, not pounded and pressed,. as Agur*’““i S

early-Indo-Iranian texts; second, that.it is;a. rathe mmonp 1 2¢6" weed,: not

a rare and difficuit-to-find mountain-plant, as.the eiarly evidence clearly

shows *sauma to have been. Furthermore, in contrast with ‘thé much later

Arabic evidence offered by Flattery &Schwartz [pp.32f.], there is no

mention of seeds in the early Indo-Iranian evidénce. Alse, there-is no.

£ harmala and: the gmi xigg of
ou

i

its juice with milk and honey, as in the early texXts. ofvcourse,.it.s
be added that if the second cbjection Fits easy ‘availabitityl.dis.val;
the case of peganum harmala, it may also be a validiobjection.to the
ephedra—theor{. . _ ST
8. Besides Falk, pp.78ff., see also the broad survey.of O/ Flaherty, in
wasson, pp. 95-147.. Do R e N ' Lt

. Cf. v. 9-11 [Hom Yasht] passim. s i e e
10. strictly sgeak1ng,'it‘isJIndra‘who+1s'addressed here as ‘jAgRve, but
clearly, as Falk, p. 80, has pointed out, he.is addressed so because he has
consumed Soma. It is a transferred epithet here. " * = 7 -/ %3 Leige
11. The use of jA'gRvi as a divine epithet must go back to~ani old,..common
Iindo-Iranian tradition, since it is_attested in‘eXactly the same usage in
the Avestan cognate jiGauruuah, applied to Mithra, as well as to a '
divinized ha~m.vargiti, "Manly valor.™ ~ LR e
12. Note alsc that 29 of the 62 hymns of Book 3 are devotred to
to Indra]. e e A
13. A small cycle of Agni-hymns is attributed to-Sutambhana at RV
In this cycle there are two_referedtéSEtbwthezthemesqfwaggkeqqu.
[jAnggi, of Agni] and 5.14.1 {the “inipv. bodhaya, taking tpg;glr
agni "m] . , PSR e
14. See KEWA 2.568 for the relevant iliterature. ‘18T puzz1ing " to see that
in his magnum opus on Soma T: ‘Cberlies has.completely, ignored this
question, even in the 57 page:chapter:.an. "Der. Soma-Rausch iufd ‘Seine:
Interpretation™ [Vol. I, 'pp.449-506}. . . o r PO
15. Again, see Spinelta 2001, already. cited * course; -t may.well be that
ephedrine may be potent enocugh. in some cases to ihnducé-visionary:.er-
ecstatic experience, —- such as that extracted'from the mountain.varieties
of ephedra mentioned by Falk, p. 83 falso Nybérg, 1995]. If: then' I will
give up m¥ cbjections to the identification of-ephedraas. the., ;. .
ur-Soma-plant. But so too, it seems to me, Falk will have to give up the
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Taim that soma could not have induced visionary, ecstatic, or even l
hamanic experiences. . %
6. ma'da is attested 279x in the Rv. IT we include compounds and variant
orms 1ike madira', etc., the total amounts to roughly;408x. There are also
oughly 200 attestations of verbal forms of mad-. Clearly, this material
oints to a major preoccupation of the vedic poets. Much work remains to be
one. LJAVUI O] Uny SULHE pInos 2 S0 AGY aefig Sina CRUTTU o '
W17. In response to the oral version ofiithj swpaper:presented:at the A0S
;annual meeting in Joronte, March 2001, objections were ;rggmggi against the
dmittedly indiscriminate use of such teems.as. 'visiopany,.., ecstatic,  and
i shamanic.' But I should point out thaztggﬁqﬁm&:‘; sg%i r;_%s vﬁg introduced
iby Falk. Of course, Ighesehtgﬁsbare not s ggnymou‘ s, but they go cover a
isemantic territory that, d be recognized as continugus and relatred. In
lany case, I feel® gﬁ ‘afﬁ“ﬁﬁ%ﬁﬁﬂ%%ﬂg%& 1 EhiS BETeT ‘papét my use of
‘these terms. More will be forthcoming on the notion of a vedic shamanism,
land on the precise semantics of so'masya ma'da mithei®nes =4
18. As Hauschild has argued atyTength (1954 oppuc2?6f.; nofy @alse Rau 19xx(],
a grha' in early vedic was likely to havedbegncasdomestic:wagon. This sense
seems to be confirmed in this_passage by;the collocaties with
havyava'hanaH, “vehicle ofvoblation,® it the .following.dd E‘Exr[(
5Q.

]f
L
|

19. Besides the standard translations; and cgn;ép%tgﬂ;;],gsmpf. Geldner, Renou
[besides EVP 14.39 &110,, cf. .also Renoy 1956] and EI1 zgpgl,kgya [1999], see
also. the very detailed studf;g“bf ﬁgu;c%ﬂ%l,; als -’S,c“ﬁme“g‘"‘f 3;54 Hus; stuhrmann,
et al. The remarks of Gonda, “tHe S0-Called Seculdr; Himorous and satirical
Hymns of the Rgveda," Seleced studies 3. 379Fl °FemdH pertinknt. on the
other hand, it is also important to ni'téd HHAE this’ hyrin: Kas been
surprisingly ignored by wasscn, as weTk aypdbyrlattery s&Schwartz. It is
also neglected by Oberlies, already cited, immote &liva i g

20. For a full translation and commentarycenithisimmm; see Fhompson 1997b.
21. for a full translation and commenyary,csee-again Fhompson 1997b.

22. To my knowledge it has not been qioticed before, but as d matter of
fact there argl:Ttraces_of both t!;e ::th;::]iﬁk;&ra1 and the At@astgt‘tgmot'ive; in
Avestan as well: see in particylar the azfm . seguence in the Hom Yasht: Y
10.15-18 [ the poet's“z’ihz|.1\4“1(;{1"’21",1'''u"r‘P 'gif,,;ﬁf‘{g?gg‘{ “Pledge 'gf-allegiance to
the_god Haomal. Y 9.2 is a brief AtmaStuti attFibuted to’Haoma; YT 8.25 is
a brief Ahura Mazda Atmastuti; vt 14.3f. “ettl°Perhaps “the Beést examples
are Yt 1.7-8 attributed to Ahura” MaZdA -awd Ehe%ery gnEertesting "1 am”
sequence immediately followirig a®Stanzas iZdSron brdief, Ammstuti is also
attested at Yt.10.54-536 [Mithra Yashtls :cwav sm won spusnse euven

23. This name is uninformative because it is merely inferred from the text
of the hzmn. In fact,.neither;element.of the name; is.atkested in the hymn,
nor is the name of any other deigy.[the, teim so'ma cleanly vefers to the
juice that has_been drunk, and not to fhe;;g_”ggf;;ﬁh al. In my view, neither
the traditional name of the poet nor the J;,@;ii:cj;gng‘]“ 1_f1wgf'di=etat'ion of the
hymn can be accepted [pace Falk]. . -~ ~"°0 PEFO7eCsiof 5o 06k,

i 24. Thompson 1997b has atready beén” cited)” Biff H€"$edhis ‘netbssary to stress
: thg__goint here. stuhrmann [1985, p.91] has Wadd the foltowing remark, which
has been affirmed by Oberlies [vol. 1, p. 496¥¥ "piedSomalieder sind...
wesent1ich Wi riDichtifiy: and- PreisTiedersuauf-Somas :indivwidue] Te

= =11

vailid remark, but Rv_10.119 shows that in fact there.age.exceptions, as
Atmastutis in general also show. In.fact there is.a.clear récord of
individual experience of ecstasy in the RV, .as.a direct result of Soma
" consumption. Furthermore, a brief lgok at il g,gp%ggx ances of Bloomfield or
- Lubotsky will show that there is a'good amount of évidencé for an
Ich-pichtung genre, both in the RV in general, and among Soma hymns in
particular. oberlies in fact appears ¥06 JContFaditr iimse T4t voi. 2, p.39,
when he notes the "I am" sequendd Ft'therbegianing 6T RVULL26 as the
utterance of an "ekstatisch erregten Seher™ [the hymn fgoeited several
ti meg *‘?i;”;*fl"ﬁg‘l:ﬁfﬁs6h“3199?ﬁf%}wﬁéﬁe?mbre3 evidenge: andiarmore. detailed analysis
can be found].
- 25. Em his.nptes ko stanza 1, Geldner compares RV 10.97.4, the words of a
"Medizinmann.” This passage will be treated in a forthcoming paper on the
Page 12
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' 26. If stanzaV13y “the hymnls
. [as has been suggested b

!

‘not had access to these articies, which are cited by Oberlies, vol.l,
'p.311]. Frederick Smith is presently working on the notion of a vedic
. shamanism; I eagerly look forward to his discussion. As for_older

:1iterature, see Gonda, oldenbemgﬁwﬂauer .2t al. Note that Flattery &

‘ - eJvs090le. Xt .
particle i*ti. ¢f. more recently Meissig 1995 [on Rv 10.108, which, by tk
way, displays Atmastuti features] and Deeg 1993 on vedic shamanism [T hav

YT s Ta

schwartz, pp.24F." briefiy a

phrase deve'bhyvo;havyav,
impersonated in
in the Ry [a:metif
I see this hymn as,

although this is not The At e m
unpersuasive finterpretation of grha' as.gra’hi
"was Tilled,” proposed by Hillebrandt T.2777]. 2y

B :-".-Tui;
at suggéstits  shamanic
O RERARE ST L pag e

27. on earl teppretations: of .the hymn
onda, 79f, . cited ab

28. A very Térig ission ive particle i'ti,.and a defer
of my transtatien. of .h n''deTeted from this paper, which eve
without it is overly lon 551 and . seme, observations on the
evolution of 1its synt &} 1 insa, forthcoming

29. It is | ¢.g.y -Brough,..p,376; se

I : ral, vers of s’ paper] that.
d not have-been.achieved by-a“poet+lin-the

i H’F&Srh&eﬁirebUttﬂg already byistaal«p.761 [no
his_remarks re ‘the fallacy of:-the excluded third possibility:xthat the pa
could neverthéless have been familiar wjthjSomé—éﬁ%tasyyngwemnTﬁ,not |
intoxicatedﬂwhiIE”composing,th%uhymgjﬂ;i,Wbu1d¢3ddﬁthishpoj££ud$a
unchanged “from ari earFier version ¢f this!paper:”second, -the, am@usfexamg
oetic functi

of the German Romantic. poet HOlderlin"dembrmstrates that the p
is [or can be] autonomous from ‘the prdferwfunciiﬁnjn?,qf;tﬁg'ft"
intellectual and social functions'of the mind. If HOlderlin was‘capable o
composin% exquisitely crafted, metrically perfect poenis, whilé suffering
the debilitating symptoms of severe:schizophrenia, it seems to me that t
anonymous but very fine Rv poet likewise might weil have been capable of:
composing an extraordinary hymn 1ike Rv 10.119, consciously impersonating
this or that god for his willing and susceptible audience, while undergoi
whatever strange symptoms,.any whatsoever, that>that potent vedic god Son
whatever He was, was able to induce in him.T..
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ON THE NAMARUPA

OF SOMA

GEORGE THOMPSON

NOT COUNTING THE INSCRUTABLE
sign systemn of the ancient Indus
Valley Civilization, which, in spite of
countless atrempts at decipherment,
we cannot interpret at all, and which
actually may not be a script in the strict
sense, the Rgveda is the oldest known
text of the Indian traditions. The Vedic
tradition that che Rgveda initiates is
generally dated to a period between
1500 years BCE to around 500 years
scn. But these dates are far from reliable
and could easily be modified at both
ends, because Vedic was a strictly oral
tradition. Thereis no reference to writing
anywhere in all of Vedic lterature,
and it is clear that the transmission
of Vedic texts was accomplished by
means of extraordinary, Lighly elaborate
techniques of memorization and rec-
itation, rather than by means of the
now familiar technology of writing.
Of course, writing tends to be viewed
these days as a prerequisite vehicle of
rationality. Clearly the Vedic tradition
belies that view.

The dose of the Vedic period at
roughly 500 years BCE seems relatively
secire, since the earliest extant Buddhist
texts in the Pali Canon (certainly at
least a few centuries after the life of the
Buddha himself, which is speculatively
dated to around 400 BCE) seem likely,
for the most par, to have followed
the entire Vedic literary corpus. Also,
it is only by the middle of the third
century BCE that we have the first clear
evidence of writing in the Indian sub-
continent, in the famous rock edices of
the Buddhist emperor Asoka. On the
other hand, the beginning of the Vedic
period is very much shrouded in the
chscurity of prehistory. Vedic texts show
no awareness at all of the Indus Valley
civilization, which for unknown reasons
began to decline by 1900 sce. And all
efforts so far to link the archaeclogy of
the relevant areas with Vedic culture,
and especially the cutture ol the Rgveda,

have completely failed. However, we do
have the comparative linguistic evidence
of the famous Mitanni texts, which have
loan words that clearly refer to Vedic
gods, and which wuse horse-training
terms that are also dlearly Vedic in
origin. These texts are securely dated to
the fourreenth century scE and suggest
a reasonzbly good starting point for the

Vedic period.

INCE OUR ONLY DIRECT ACCESS TO

the Vedic tradition is through its
texts, Vedic scholars have had 1o rely on
philology as their chiefand, in fact, only
viahle, tool. Now, in my experience there
are very few things that Vedic scholars
argue about thatanonacademicaudience
would take much interest in. For the
most part we Vedicists are accustomed
to arguing about dry rechnical macrers
of grammar 2nd philology, like the
function of injunctive verb forms, for
example, instead of far more interesting
matters, like the origins of the yoga
traditions. As a matter of fact, there
may well be evidence of something like
yogic practices even in the Rgveda, but
the term yogz itself was never explicitly
used to refer to such practices. For the
most part the term yoga is used literally
to refer to the yoking/harnessing of
wagons and horses. Occasionally it
is used metaphorically to refer to the
yoking/hatnessing of the mind in
preparation, say, for war, or for those
weli-known Vedic verbal contests, the
brahmodyas. Nowhere is there anything
like the technical discussions of yoga
that one finds in the Yoga Sastras. Most
Vedicists have therefore been cautious
about making overconfident claims for
2 Vedic tradition of yoga in the classical
sense.

Of course, it is understandable that
those coming from a more traditionalist
perspective—rather than a schelarly
one Jike mine—would readily consider
yoga as a distinctive feature of all Indian

spitirual traditions—both Hindu and
non-Hindu alike. Actually, [ know of no
one who would seriously deny the claim
that yogz is an indispensable element of
classical Indian spiritual traditions of all
sorts. But the fact remains that, whatever
yogic practices may be evident in the
Rgveda, they are relatively rare, and,
far from being central to the religion of
the Rgveda, they seem rather marginal.
Furthermore, the Rgveda, even while
it is the fountainhead of the Vedic
tradition, is itself in many ways clearly
marginal within thar tradition, because
many imporcant features of the classical
Vedic religious and ritual tradition are
not yec found in the Rgveda. In terms of
lexical, formulaic, and general culrural
parallels (including religious parallels),
the Rgveda in fact has more in common
with the Avestan texts of ancient Iran
than with the later Vedic Brabmana
teges. In general, the Rgveda is a text
that looks backward toward its past,
which took place in Afghanistan, Iran
and Central Asia, rather than forward
toward its future, which took place first
in the northwest comer of the Indian
subconzinent, and then gradually spread
o the rest of the subcontinent, thar is,

the India of today.

$ POR THE TERM YOGA ITSELF, NOTE

that there is no corresponding
Iranian form *paoga'. We do have the
same verbal root yzeg- ‘to yoke, in
Avestan as we have in Sanskiit i,
‘to yoke. In Avestan, there are 2 few
metaphorical  passages—e.g- ‘yoking
oneself to Afz (Truth), which is exacdy
parallel to the Rgvedic Soking oneself to
Rea (Truth)—but for the most part the
Avestan verb is used guite literally; there
is no passage that suggests the ‘yoking/

Yygnga is the way that linguists and
philologists identify a rerm as recontructed,
not actually atrested. Also sce footnore * on

page 67 for Sauma.
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harnessing of the mind’ that we see
in the Rgveda. And finally, there is no
good evidence at all in Avestan of yogic
practices in the classical sense.

All of this clearly suggests thas the
yoga tradition of classical India was
not an inheritance from a shared Indo-
Iranian tradition. It seems much more
likely that yoga as arigorous discipline of
the self was new to the Vedic Aryans, an
indigenous tradition thar they probably
encountered for the fisst time as they
migrated from the Iranian highlands
and the Hindu Kush down into the
Punjab. Given the metaphorical uses
of the term yoga starting already in the
Rgveda, itis tempting to speculate about
what might have happened in ancient
India. Encountering native tzaditions of
self-discipline that were foreign ro the
old Rgveda, later generations of Vedic
Aryans (starting with the Taictiriya
Aranyaka) began 1o use the term jogz
ta refer o these new practices, giving
the term yoge 2 new, technical sense,
‘concentration of the mind, which
uldmately came to have the classical
sénse, ‘the cessation of the fucruartions
of the mind, as it is defined, many
centuries larer, in the Yoga Stitras.

In general, there are many ideas and
customs that are distinctive of classical
Hinduism which we cannot find, or
can find only sporadically or marginally,
in the Rgveda. Besides yoga, consider
the doctrine of reincarnation, or of an
eternal Azman disdnct from the body,
or of karma and rebirth, advaizs non-
dualism, vegerarianism, etc. None of
these is clearly present in the Rgveda.
Furthermore, there is no need 1o
mention the rather large number of
gods of Classical Hinduism who are
utterly absent in the Rgveda, some
among them being the most important

of all of the gods of Hinduism!

ERHAPS | MaY BE PERMITTED 70 MAKE

wwo more general points before
moving on to my main topic, Sema
in the Rgveda. The first is chat it is
important re remember thar Hinduism
and Vedism are nor exactly the same
thing. Obviously there are significant
continuitics of language and cudiure
between them, bur there are just as

66

many, if not more, discontinuities. We
can see simultaneously in the transi-
tion from Vedic to Classical Hinduism
both the appearance of new ideas and
practices, and the abandonment or loss
of old ones. In many cases, we can see
the cult of this or thar old Vedic god fade
slowly away, while the cult of this or that
new Hindu god arises and flourishes,
sometimes as if out of nowhere (well, at
least thar is how it looks from a Vedicists
perspectivel). Urban civilization also re-
emerges in India after abour a 1,500-
year-long hiatus. And a new austere
spirituality, a new sotericlogy reflected
in Buddhism and Jainisra, as well as in
lare Vedism jtself, emerges powerlully
onte the scene. Finally, the astonishingly
new epic traditons of the Mahabharara
and the Ramayana step out onto the
historical stage, changing India forever.

"The inevitability of historical change
is not something that most of us care to
be reminded of, I suppose, precccupied
as we are with the worries that the
awful presenr confronts us with. Bue
certain nativist historians of India have
preferred to ignore historical change
at all costs, in order to celebrate the
Sandtana Dharma, the perennial truth
of the Hindu rradition. But surely it
is possible o embrace this Sanzrana
Dharma withour distorting histery for
the sake of it.

HIS BRINGS ME TO MY SECOND POINT.
These same historians also argue,
against all credible evidence, thar Indja
is the cradle of civilization, and they do
mean ALL civilization! Well, of course,
it is no such thing
It is cerrainly possible, and eminently
reasonable even, to celebrare Indiz
as one of the tuly grear civilizations
of the world withourt resorting to the
tactics that these pseudo-historians have
used on 2 more or less regular basis.
Note, for example, their recent vicious
attacks on the distinguished historian
of ancient India, Romila Thapar, or
their brazen fabrication of evidence on
Indus Valley scals (through the crude
manipulation of computer images)
in order ro argue, in the absence of
any real cvidence, that the language
of this remarkable prehiscoric urban

_——__—-—*

civilization was Sanskrit. I would urge
the reader o reject the poliricizacion of
ancient Indian history that we see today
in so much of the popular discussion of
Indias glorious past. This past is great
and strong enough that it can stand
on its own without the distortions and
exaggerations of these very aggressive,
politically motivated, revisionists.

Of course, scholars are not immune
to religious and political sentiment
and bias. But, as scholars, we have all
committed ourselves to the rigorous
pursuit of knowledge for its own
sake, and to the principle that we will
subordinate personal bias ro that pursuic
of knowledge. That is not an easy thing
s do for anybody, I readily admir, but
frankly if you cannot do it, you cannot
legitirately be called a scholar. On the
other hand, I readily admit thar scholars
are just scholars. We are nor, and we do
not pretend to be, sages or spiritually
enlightened mahzrmas whose advice
you should take seriously for anything
outside of our small area of expertise.
Vedicists do the small but necessary work
of studying, interpreting and transkating
the rexts of the Vedic tradition. Without
the editions, rranslations, commentaries
and interpretacions of these bookish
scholars, very few others would be able
to understand the Vedas ar all. This
is especially true of the very remote
and highly obscure Rgveda. It is even
more true of the closely related texts of
Old Avestan, whick we have come to
recognize as so close to the Rgveda in
language and content that they form,
as a distinguished Irenist has recentdy

suggested, an eleventh book of the
Rgveda.

S O LET US NOW TURN TO THE QUESTION
of Soma. It is one of those rare Vedic
topics that people in general scem to
rake a very keen interest in, not only in
India bur also in all those places where
there is a serious interest in the spirirual
rraditions of classical India.

First of all, the god Soma is clearly
one of the most imporiant and most
frequently invoked gods of the Vadic
pantheon, He is as important as the
great warrfor god Indra, the chief god
of the old Vedic clans, and as Agni, the
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rnearly emnipresent god of the old Vedic
ricual fires. These three are, by far, the
central gods of the Rgveda. Soma has
long been known and worshipped in
India as a god who offers immortality
(amyratvar) 1o his devotees and, as the
lord of plants and waters, he has been
traditionzlly linked, both in Vedic and
[ater Hindu traditions, with the cycles
of the moorn, and therefore with the
god of the moon. Another important
feature of his divine personality is his
ability w give battde strength to his
worshippers, as well as both poetic and
visionary experience. The Rgvedic myth
of the theft of Soma from some celestial
fortress by a remarkable bird, for the
sake of Indra {on the one hand to give
him bartle strength; on the other to give
him ecstasy), is also well known and is
a central element in the mythological
career of the god Soma. Though in the
early days of modern Vedic studies there
was a more or less silly controversy abour
the ‘original nature’ of the god Soma
{whether his mythology was ultimarely
solar or lunar in origins), Vedicists have
come to general agreement about Soma’s
celestial or divine manifestations, which
were actually in their origins neither
solar nor lanar.

In fact, in his origins the god Soma
was first and always perceivcd to be
a plant. In the Rgveda, Soma’s plant
nature is never far from view. However,
and this has spawned much controversy
as z rtesult, the Rgvedic Rss seldom
distinguished carefully between Soma
as a plant and Soma as a juice, nor
even Soma as a god. This has made the
botanical identity of the Soma plant a
very difficult matter to determine. But
in spite of that difficulty it is exactly
that question that has attracted the most
attention over the years. It should be
noted, however, that this focus on the
plant is more than a little misguided,
since the term soma {Avestan ‘haoma’)
strictly speaking does not refer to a
plant ar all. It is a ncun derived from
z verbal root s#- (Avestan bw-) meaning
‘to press, 1o extract, which indicates that
this noun initally referred not o a plant
but rather to a juice extracted from an
otherwise unspecified plant.

In mxy view, itis likely that we do know

the name of the original plant from
which this juice was extracted, although
this view is not generally accepted. There
are good arguments to defend this claim,
but they require one of those extended
philological discussions that tend to
put nonspecialists to sleep. Suffice it to
say here that the original name of the
‘soma plant was ‘amsin’ (Avestan gsw).
‘This term is generally interpreted to
mean ‘stem, stalk’ (in classical Sanskrit
it comes to have an extraordinary range
of metaphorical meznings, like moon-
bearn and sunray). It appears likely that
this word was the original name of the
original soma plant. This name is not of
Indo-European descent but rather is 2
foreign borrowing from some unknown,
probably Cenrtral Asian language. Those
who are interested in the details of the
argument can consult the website of the
‘Blectronic Journal of Vedic Srudies,
which has recendy published a longer

version of this essay.

NLIKE THE YOGA TRADITION, WHICH

I believe was indigenous to India
and therefore an innovation that was
only slowly absorbed into Vedic culture,
the Sema cult was clearly inherited from
the common Indo-Iranian past. This is
borne out by the fact that this cult is
also well attested in the early Avestan
texts. Just as we can easily reconstruct
a common gwma® cult (with the
god Soma in Vedic, the god Haoma
in Avestan}, so we can legitimately
reconstruct a common *sauma plant
{amméu/asu), as well as a *sauma juice.
In both traditions, the plant is gathered,
often with great difficulty and preferably
from mountain sites, where the best
specimens are found. Sometimes it
is purchased at great expense, and, as
the Vedic ritual wells us, the seller was
sometimes beaten. In both Avestan and
Vedic, this plant is pressed, then filtered,
mixed with milk, water, ghee, or grains.
It is offered ritnally to various gods and
ther drunk by the priests.

It is sometimes suggested that this
ambrosial drink of the Inde-Iranians
has origins going all the way back ro
prehistoric Indo-European times. There
is in fact an Indo-European drink of
immortality, a nectar or an ambrosia

(both of these Greek terms refer 1o a
drink that, in the first case ‘overcomes
death,” and in the second is ‘the drink
of the immoztals). ‘This drink was
frequently called a ‘mead,” ie., ‘honey,
just as Soma was called ‘madhu, ‘honey’
(English ‘mead’” and Sanskrit ‘madhy’
are cognates). But whatever the original
Indo-European drink may have been
(most of the European words that refer
to it have the sense ‘honey, beer, wine?),
the Indo-Iranian drink, soma/haoma,
and the cult based on it, must have been
a later innovarion. Even though the
verbal root from which the word pair
soma/haoma is derived is cerminly Indo-
European, the two terms themselves are
not attested outside of the Indo-Iranian
language family. As I have already noted,
the original name of the plant, ah$u/asu,
is likely to have been a loan word from a
Central Asian substrate language.

Also, although seldom noticed, in
Avestan the haoma plant is never referred
o as madhu—"honey” We thus cannot
reconstruct  this connection  between
Soma and honey to the common Indo-
Iranian period. On the other hand, it is
only in the Indo-Iranian culture-sphere
thar this ‘drink of immortality’ was
deifled: nowhere in Europe do we ever
encounter a god Necrar’ or a goddess
‘Ambrosia” In fact, all of the major
features of the Indo-Tranian cult of
*sauma are peculiar to that calture and
are otherwise abseat in Indo-European.
In short, the Indo-Iranians did not
inherit their *sauma-cult from cheir
linguistic ancestors, the Indo-Europeans.
If they did not invent the rradition
themselves, then they must have gotten
it from somewhere else. That place was
most likely Central Asia.

It seems clear that when the Proto-
Indo-Iranians migrated into the areas
with which they became associated
historically they already possessed a
newly acquired tradition involving a
sacred drink exrracted from a certain
hard-to-obrain plant, the best specimens
of which came from the mounrtains, as
well as an elaborate, new and innovative
rimal and mythology to go along with
it. 'The deification of this new sacred
drink is also already well entrenched at
this time within borh branches of the

?Vedjc ‘sama’ and Avestan ‘hacma’ lead us to suppose that the eatlier form of this werd in the prehistoric period would have been “Ysanma’.

.
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tradition. But none of the major features
shared in common by the Iranian and
Indic branches can be atrributed to
Inde-Furopean inheritance. Somewhere
between their departure from their
Indo-European homeland and  their
arrival at their historical destinarions,
the Indo-lranians acquired a sacred
drink that was uniquely theirs (ie.,
that was significantly different from the
old Indo-Furopean traditions revolving
around an ancient drink of immortality),
and migrating southward, they brought
their *sauma tradition with them.

OVER THE PAST FIPTEEN YEARS, A
consensus has formed among
Vedicists that the original Soma plant
must have been an ephedra plant. In 2
short paper like this one, it isnt possible
to examine in decail the reasons for this
consensus. Briefly, there have been three
main theories over the past generation
or s0. The best known and most popular
among these has been Wassons theory
that Soma must bave been a mushroom,
the fly agaric, which is known to have
psychotzopic properties. But in the
late 1980s Flattery and Schwartz
argued persuasively that the Iranian
evidence had been neglected, and thar
the original hacma/soma plant was
probably the mountain rue, Pegunum
barmalz, a plant whose extract also has
psychetropic properties. ‘Their theory
was soon superseded, among Vedicists
at least, by Falk’s theory thar the Soma
plant must have been a stimulant, and
therefore an ephedra plant. Falk's theory
has been strengthened by the discovery
of ephedra at several archaeological sites
of Central Asia that may have been
associated in some way with the Prote-
Indo-Tranians. Traces of ephedra have
been found in vases excavared from
the Bactiia-Margiana Archaeological
Complex (BMAC), an important set of
sites in Turkmenistan recently excavated
by Sarianidi. Also, the mummies that
have been recendy discovered in the
Taripa Basin of the Xinflang Province of
western China have in some cases been
found with bundles of ephedra nearby.
The contribution  that
Falk made to the discussion was o call
arrention to the evidence in the Rgveda

impeortant

sy o

that the Soma drink must have been
a stimulant. Some of his arguments
were not very persuasive, and 1 have
challenged them in the longer paper. But
I think thar we do have o concede the
point that there is good evidence that
the Soma drink was used as a stimulant,
as well a5 an aphrodisiac. There is also
evidence thar the Soma drink was used
medicinally.

However, T also think that Faik failed
to address what T have come to call ‘the
other evidence Besides being used
to stimulare bartle strength and sleep-
defying actentiveness through the course
of night-long (airatra) Soma rituals,
the Soma drink was also used o induce
ecstasy and visionary experience. [t is this
‘other evidence’ that strongly impressed
borh Wasson and Hartery-Schwartz,
as well as many other Vedicists over
the years. This evidence, which largely
revolves zround the extensive use of the
verbal root mad-, ‘o be intoxicated, to
experience exhilaration, to experience
ecstasy, is textually much more massive
than the evidence that Falk cites to
defend the claim that the Soma drink
was z stimulanc,

Frits Staal has recently suggested that
the very frequent Rgvedic phrase ‘somasya
mada, ‘intoxication of Soma, reflected an
experience of rapture or bliss, and John
Brough earlier compared the experience
of Sema intoxication to what the Greeks
called ‘enthousiasmos,’—‘possession by
the divinity.” In my view, these remarks
are correct and can be supported by many
passages from the Rgveda. Tr thercfore
has astonished me that someone with
the great familiaricy with the Rgveda
that Harry Falk undoubtedly has could
summarily dismiss the idea thar the
Soma drink might have been capable of
inducing visionary experience.

Fred Smith is presently working on
a book thar examines the experience of
trance or possession in Indian traditions.
Not surprisingly there is a chaprer
on the Vedic wadition thar presents
good cvidence thar the experience of
possession was well known within the
Vedic tradition. Well, jr is certainly
premature to rely on Smith’s as yer
unpublished work to discredic Falls
suggestion, bur ac the same dme we

——————ﬂ

might pause once again at Fallds clearly
overconfident that  ¢his
sort of thing was urterly absent in the
Rgveda. Smiths work wilf show thar in
fact possession was very much a part of
Vedic experience,

suggestion

MYSELF AM NOT COMMITTED TO ANY

theory of what che original Soma plant
might have been. Given the fact that
from very early on, in both Vedic and
Avestan, various substirutes were used
in place of the oziginal plant, which had
become increasingly difficult ro find, itis
very likely that we will never know what
that original plant might have been. The
obscure poetic language of the Vedic
Rgis is another factor preventing us
from attzining a good, clear description
of the plant. In one strange hymn thar
I' have studied at length and written
abour, RV 10.94, the Soma stones, that
is, the stones used to press the juice from
the plant, are chatacterized as chanting
priests, or as bulls chewing on the Soma
plang, as eagles racing up into the sky,
as swift horses, and finally as ‘Soma
caters.” All of this is utterly confusing, It
is impossible o interpret this hymn as
a literal description of the Soma ritual
(although, to my amazement, I have
seen atternpts to do so). One might be
tempted by ir to suppose thar the Soma
piant may have been caren, since there
are several obscure references to the
loud noisy eating of ir.

Butr the hymn appears to be a
mocking, satirical performance of the
Sonz ritual—possibly performed under
the influence of Soma intoxication!
The Soma stones appear to have been
fetishized. anthropomorphized, and
even divinized. There is even reference
in the hymn to shamanic dance. Bur
in no way can the hymn be used as an
aid to identifying the Soma plant. The
point is that we are dealing with a very
complicated issue, with evidence that
car be interpreted i many different
ways, and even with the possiblity that
there was more than one Soma plant.

However, some things are clear abour
Soma, and in my view one thing that is
clear is that the Soma drink was potent
enough to induce not only exhilaration
but alse ecstacy and visionary expe-




sience. By way of concluding this brief
introduction 1o the n@ma and ripa
of Soma, I offer a new transladion of
the famous Laba-sikta of the Rgveda
{10.119.1-13), “the Songofthe Lapwing.”
This hymn has played an important role
in the debare concemning the psycho-
pharmacology of the Soma drink. Many
scholars have interpreted this hymn as
the record of visionary experience, and
possibly of hallucination. Falk dismissed
this, offering instead an interpretation
of the hymn as a mythological narrative
{(concerning Indra disguised as a bird).
Here is the Sanskrit rext accompanied
by my translation:

it v It me mano
A ASvan sanwyam it
kuvit somasyapam iti
pra vt iva dodbara
un Mma pitd ayamsdid
kuvit somasyZpam iti
H# WA PIA ayamisata
ratham afvd fvdiavah
Fuavit somasygviim i1
upa miE mativ asthira
VYA putvam a priyan
kessvit somasydpim it
aban tasteva vandburam
pary acdmi bydi matim
kuvit somasyZpam iti
nahi me aksipac cani-
cchinisub paica kystayab
kavit somasyapam it
nahi me rodasi ubhe
anyan: paksam candg prat
kuir somasygpam it
abhi dyaris mahing blwvam
abbimdm prihivim mabim
kuvit somasyZpanm it
hantabary pythivim imap
ni dadhinitha veba va
Euvit somasyZpam iti
o5 It prehivim ahan
Janghandniba veha vi
kit somasyZpam iti
divi me ﬂn_;fﬂfa pa/z;a
dho anyam acikysam
kuvit somasyapim iti
aham asmi mahmaho
‘bhinablryam wdisiiah
kuvic somasyapam iti
grho yamy aramkyio
deveblyo havyavabanah

Fuvit sumasyapdm it

Yes, yes, this is my intention.

T will win the cow. the horse. Yes!
Have I drunk of the Soma? Yes!
Foreh like raging winds
The drinks have [ifted me up.
Have I drunk of the Soma? Yes!
The drinks have lifted me up,

As swift horses lift up the charior.
Have I drunke of the Soma? Yes!
Inspiration has come to me,
Like a bellowing cow to her precious son.
Have I drunk of the Soma? Yes!
1L, as a craflssman the chariof seat,
1 bend avound in my beare

this inspiration.

Have I drunk of the Soma? Yes!
Not even a blink of the eye
Have the five tribes seemed to me!
Have I drunk of the Soma? Yes!
Neither of these two worlds to me
Seems equal to one of my rwo wings!
Have [ drunk of the Soma? Yes!

I have overwhelmed beaven
with my greatness,

1 bave overwhelmed this great earth!
Have I drunk of the Sema? Yes!

I myself, I myself will set down this
Earth, perhaps bere, perbaps there.
Hawve I drunk of the Soma? Yes!
Heatedly will I smash the eavih.
T will smash iz, perbaps here,
per/adp.r there.

Have I drunk of the Soma? Yes!
In beaven is the one of my two wings.

1be other { have dragged
down here below,

Have I drunk of the Soma? Yes!
I myself, I am become great, great,

Impelled upward vo the cloud!

Have I drunk of the Soma? Yes!

{ go forth a home that is well made,

A wvehicle of obiations to the gods!

Have I drunk of the Soma? Yes!

EAVING ASIDE THE ELABORATE COM-

mentary that hymns of the Rgveda
often require, I will close by simply
pointing out that this hymn belongs
o a genre of Rgvedic poetry called
‘Frmasruris —hymns of self-praise’—in
which the Rsi adoprs the voice, and in
fact the persona, of a god. This hymn
is not a miniature mythological tale of
Indra disguising himself as a bird. It
is a shamanic performance in which 2
god {in my view, Agni) speaks through

the Rsi. For the duration of this very
theatrical performance the Rsi and the
god are one, the skillfully composed
words of the Rsi are the god’s words.
‘The god has become manifest on earth,
palpable and real, or in Sanskric, ‘sazpa.”

The hymn tells us repeatedly in
its refrain that the genuinely human
experience emphatically evolked in it is
the result of the authors having drunk
of the Soma. Surely, we should take
this author at his word. The intense
feclings of exhilaration, of flight, of
expansiveness, of strength and grearness,
and finally the astonishing sense of self
expressed in the hymn—rthese are the
most prized things that Soma, the god
and the plant and the drink, grants wo
his devotees.

The evidence is clear: Soma was
originally a plant thar induced such
intense experiences in Soma drinkers
that the agent of these experiences,
an unknown plant, became divinized,
not only in India but also in ancient
Iran. Rgveda 10.119 is probably our
very best evidence for the claim that
drinking Soma did indeed induce
visionary and ecstatic experience, and
not just exhilaration or adrenaline-like
stimulation, as claimed by Falk. Buc
far more evidence for this is available
to us if we are willing to look patiently
and closely for it. In my opinion, this
hymn is remarkable, however, because
it shows us that this Vedic Rsi, whom
tradition identifies as Laba, knew
what it was like to be godlike. For,
to paraphrase the famous words of
another Vedic Rsi (RV 8.48.3), he had
drunk of the Soma, and as a result he
became immortal, he went to the light,
and indeed he found the gods.-*-

NOTE: For the sake of brevity and clavity

(50 it #5 hoped), T have avoided all footnores

and text references. For all of the references
cited in this article, please consult wmy
longer article in the Flectronic Journal of
Vedic Studies, Volume 9, Lsue I, Article 5,

May 2003, which contains several other
articles on SomalHaoma as well,
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A Brief Anthology of Hymns
in the Rgveda Having to Do
with Soma (and Shamanism)

George Thompson
Montserrat College of Art,
Beverly, Massachusetts

bout ten years ago I decided to produce an anthology of poetic, liter-
>m&~ translations from the R gueds (RV). Wendy Doniger O'Flaherty’s
popular 1981 anthology! had already attempted this, but while her trans-
lations were readable and more or less accurate (for the time period),
they were not, in my view, entirely successful as literary or poetic trans-
lations. O'Flaherty’s translations are in very plain prose, with no attempt
te indicate line breaks or mark the length of the lines of a stanza, and
there is little atternpt to signal that a given passage from the RV actual-
ly exhibits clear poetic patterns, such as assonance or other emphatic
sound repetitions, which are very common. This is not a criticism only of
O'Flaherty. In fact, 1 am not aware of any translation in any language that
successtully attempts io mark these poetic features of the RV’s highiy po-
etic style. The first stage in good philology is to get the literal Mmeanings
right. The second stage is to attempt to capture a text’s fundamenta!
metaphors, similes, and allusions. The third stage is to attempt to cap-
ture a text’s enthousinsmos, its thythmic energy, its physicality, In my
view, no one has succeeded in reaching this third stage.

[ now understand why such attempis to convey the rich complexity
of the poetry of the RV have not appeared in print to date, Over the years
Thave learned that it is very, very difficult to convey the brilliance of the
language of the RV into English, or perhaps into any language. Never-
theless, 1 attempt to do so here, in the very small sample of hymns trans-
laled below,. My hope and ambition is to eventually produce an anthol-
08y of roughly 100 hymns that I have already worked on extensively.
What I have not yet been able to do is to make a translation for each
hymn that also succeeds as genuine poetry in English,
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As for the difficulties in the interpretation of the RV, I refer to the com-
plaints about this in a recent, monumental translation of the RV by
Stephanie W. Jamison and Joel P. Brereton.? Examining their commen-
tary on the few hymns that I translate here makes clear how difficult it
is to produce good RV exegesis. In their acknowledgements, Jamison
and Brereton recall that, having been encouraged to do a “quick” trans-
lation of the RV for a general audience by Patrick Olivelle at the annual
meeting of the American Oriental Society 1998, it took them 16 years to
publish it. Jamison and Brereton have also created a website where fur-
ther commentary on the RV can be continued collectively by members
of the Vedic studies community. When it comes to the RV, there is no
such thing as a “quick” translation that will also be good.

[ focus on a handful of hymns in order to make a minor point about
soma—the god, the plant, and the juice that is extracted from it—as well
as evidence of shamanism in the RV. For the most part Vedicists have ex-
pressed little interest in (or perhaps rather a certain uneasiness about)
the question of identifying the plant or characterizing the effect of the
extracted juice on those who drink it. For example, Jamison and Brereton
feel obliged to mention the long debate among Vedicists concerning
whether soma juice was a hallucinogen or a stimulant, because the inter-
pretation of at least some of the soma hymmns in the RV require consider-
ation of what the texts of these hymns say about the effects of drinking
soma. A key question, acknowledged by Jamison and Brereton, is the
meaning of the verbal root mad- and variants derived from it—mno small
task, since there are more than 700 attestations of all of these variants in
the RV and the semantic range of the root mad- is rather wide. Never-
theless, they claim to find more textual evidence to interpret the RV somu
extract as a stimulant rather than a hallucinogen:

Neither the imagery of the poems nor the vision of the poets requires a hal-
lucinogen to explain them. Our view of the hymns is that they are careful,
often intricate compositions that attest to the skill and imagination of the
poets. There is no need to assume that the poets experienced the effects of
a hallucinogen. . . 2

[ disagree with these two excellent scholars, whom 1 also consider to
be my friends. It may well be that there is no requirement to embrace the
view that sormu juice was hallucinogenic, but I think there is indeed a re-
quirement to at least consider the possibility. I have looked for good ev-
idence that the juice, the soma extract, must have been an extract from an
ephedra, a stimulant, but I have found only a few dozen passages that
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may be read as suggestive of this. In order to defend their bold claim
Jamison and Brereton would need to present good exegesis of more than
half of the 700 or so attestations of rmad- in the RV, but they have not done
s0, Of course, it is also true that I too have not produced convincing ex-
egesis of the majority of attestations of all of the RV attestations of nud-
here.? Until a thorough discussion of al! of these attestations can be had,
claims on both sides of the question seem to be insubstantial surmises,
driven perhaps by little more than preconceptions.

About 15 years ago, during a tour of the United States giving talks on
Vedic topics, Frits Staal visited Harvard University to give a lecture, of
course mostly concerning ritual. He invited me to attend his Harvard
lecture and as I hadn't seen Frits in a few years I was eager to attend.
The lecture was a great success and afterward Michae! Witzel invited
Frits and me to his office to talk about all things Vedic. Fventually the
subject of soma came up: was it a stimulant or a hallucinogen? Michael
was inclined to accept the most popular view at the time, that the sonm
plant was an ephedra® Frits and I both demurred. We spent some time
talking about R. Gordon Wasson's book Soma: Divine Mushroon of Tin-
mortality,® published in the psychedelic Sixties. Neither Frits nor I were
confident that the original soma plant was a mushreom, but we both felt
that whatever kind of plant sormz was, the substance drawn from it was
hallucinogenic in nature. Michael turned to me and said something
along the lines of “You should explore this. Someone has to,” and Frits
agreed. At the time I declined to take up the challenge, knowing that
the task would require a lot of time that I did not then have.

The question nagged at me, however, and it seems that it nagged at
Frits too. Separately, without either of us knowing what the other was
doing, Frits wrote a little-known paper published in 2001, “Flow a
Psychoactive Substance Becomes a Ritual: The Case of Soma,”” in which
he argues that indeed the original soma plant (also known in Old
Avestan as haoma) must have produced a psychoactive substance, He
also suggests that as the Vedic clans migrated deeper into the Indian
subcontinent they could no longer find good specimens of the son
plant, which was known to grow best in the high mountains, and he
claims that as a result they resorted to substitutes that lacked psychoac-
tive properties. Thus, in the absence of pyschoactive drugs, the Vedic
clans resorted to ritual. Just a couple of years later, I published a paper
on “Soma and Ecstasy in the Rgveda,” in which 1 support the view that
the soma drink was hallucinogenic.
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The only other recent major Vedicists who may agree with the view
shared by Frits and myself (at least in print) are, as far as I know, Rainer
Stuhrmann, in “Rgvedische Lichtaufnahmen: Soma botanisch, pharmo-
kolisch, in den augen der Kavis,”® a work that is not much cited in recent
literature, though it should be; and Frederick M. Smith, in The Self Pos-
sessed: Deity and Spirit Possession in South Astan Literature and Civilization,
which talks usefully about soma as well as shamanism (though he does
not explicitly link these two topics).” Jamison and Brereton acknowledge
Stuhrmann’s 2006 paper in their translation; they also cite my 2003
paper, “Soma and Ecstasy in the Rgveda.” This debate may go on forever
without final resolution, or perhaps it will simply be ignored. After all,
when confronted with something that we don't know much about, such
as the subject of hallucinogens vs, stimulants, it is probably better (and
certainly easier) to simply ignore it. In my view, this is what Vedicists
generally have done. Nonetheless I here propose a short argument that
the soma drink was indeed a hallucinogen.

Jamison and Brereton seem to suggest that because the RV hymns
“ave careful, often intricate compositions that attest to the skill and imag-
ination of the poets,” they could not have been composed by people
under the influence of hallucinogenic substances. Similar suggestions
have atready been dismissed long ago, and correctly, by Staal.” John
Brough had already suggested the same thing in his 1971 review of
Wasson's book on soma.** The intricate poetry of the RV, in Brough's
view, could not have been composed by someone under the influence of
a hallucinogen. Let me point out, lhowever, that neither Frits or I have
ever said that the RV poets were actually under the influence of a hal-

lucinogen while composing the hymns! We simply suggest that they were
familiar with hallucinogens. Bven so, examples can be found of great in-
tellectual work being done while under various altered states.™

The first piece of evidence I offer here is RV 10.119." Frits considered
this hymn to be our best evidence that the soma drink was hallucino-
genic. Note that Jamison and Brereton alsorembrace my interpretation of
this hymn, although they are not convinced that the ecstasy or intoxica-
tion reflected in it is evidence of a hallucinogenic state.” While it is grat-
ifying that they accept my interpretation, I don't think that they actually
entirely understood it. In the essay I assert clearly my belief that the somu
drink was hallucinogenic. Jamison and Brereton do not confront my
claim; they simply ignore it.

Another reason to quote this translation is that Philo Bregstein, one of
Frits” oldest friends, also cites it in his contribution to this memorial to
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Frits.* Frits and Philo became good friends-as schoolboys and stayed in
touch over their long, successful careers in very different fields. In his
essay Philo compares my translation of RV 10.119 to Molly Bloom's lovely
final soliloquy in James Joyce’s Ulysses. Without the inclusion of ny
translation of the hymn here, many readers would likely find his refer-
ence to Molly Bloom'’s ecstatic “yes, yes” rather inscrutable. This em-
phatic “yes, yes” is also found in RV 10.119. Both texts clearly refer to some
sort of ecstatic experience (in the case of Joyce’s Ulysses, Molly’s ecstasy
is clearly erotic in nature; in the case of the RV poets, it is vistonary).
The chief importance of this hymn is that it shows clearly that drink-
ing the soma extract produced ecstasy in the RV poets, This was an ex-
perience of flight, of inspiration; an “experience of multitudes” not un-
like that described by Walt Whitman in his epic poem Song of Myself, 1t
is also an experience of greatness, tinimaginable greatness, In their dis-
cussion of RV 10.119, Jamison and Brereton also refer to my paper
“Ahamkara and atmastuti: Self-assertion and Impersonation in the
Rgveda,”7 in which I characterize the Vedic atmastuti as a poet’s imper-
sonation of a god. They do not point out my conclusion, however:

The implication of this study is that the RV poet in performing an ftnastuli
is adopting the persona of a god, and thereby he can legitimately be said to
be a human god, as the Brahmin is said to be at 8B 2.2.2.6.18

This is just a brief step away from saying that the RV poet was chan-
neling a god; therefore, he was acting as a shaman,

Around the same time this article appeared I presented a paper,
“Shamanism in the Rgveda and Its Central Asian >3momamim\: at one
of Michael Witzel’s Vedic “round tables” at Harvard University,” in
which L argue that the Incira of the RV is often a god that the Vedic poets
channel in their fmastutis, and that Indra’s roots are not HHA.mc-m_l_ﬂ,h%mwds
but more specifically Indo-Tranian. The translations of RV 10.48 and 10.49
presented in this paper suggest, in my view, that Indra was originally a
shamanic shape-shifting figure. I recall that the essay was well received
by Witzel and others in attendance. I have since had many conversations
with Michael about traces of shamanism not only in Vedic materials but
also in the Bactria-Margiana Archaeological Complex (BMAC).® This is
a culture with which the Vedic clans are likely to have been in contact be-
fore arriving in the Punjab roughly around 1400 B.C.E, Witzel has in fact
expressed a great deal of interest in shamanism in his landmark book,
The Origins of the Worid's Mythologies.”
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| i i i idence for
FOLP growing literature in Vedic studies argues that the evi

shamanism in the RV is significant.”? ,Hmm.n\mm .tmrwgm_ﬁmg are mﬁam%.ﬂ u\b
: in Vedic, for example, tree climbing.? See also Indra’s
e \ fory-i he Aitareya Brihmana (713~
shamanic role in the later Sunahéepha stdry-in the A & e 7.5
18). Given the existing evidence of contact between the _m_ﬁm,mm_ﬁ Huw h N
of northern Central Asia and the horse _uMoEmm of MMMMMMHMQ%M %w& mﬁ.\
i ing Indo-Europeans, there is good reason
MMWM HWME :_a_m:mmaw and archaeological, .9n contact ngmm.z%._mww M,M-
tures. Wasson’s book should not be dismissed out wm hand: the .
ern reindeer peoples certainly used mushrooms to EQSMM %Eowmm nd
ecstasy (and his ethnographic sources are also valuable), . m& arg nﬁw e
RV preserves memory in their Vedic horse n.us: o,m the rein Hmm_ﬂ e o
their northern neighbors, and the evidence is both man.rmmo o.mwmw nd
textual. If the RV poets did remember H.m:;_&wma antlers ?:_mmmm_‘m ) u\&mo
fact that they placed reindeer masks on their ronom.V\ perhaps ,w N\
remembered the psychotropic mushrooms En_ the reindeer ﬂmow w. .
Consider RV 1163, one of only two hymns in the %%em&a.:ﬂ; are fe
icated to the sacrificial horse (a$vasiitis). Where w<. Hu_mw is %m:mm o
the ritual dismemberment of the horse and on the ritual .rm: ﬁu.gm_o o
body, RV 1.163 is much more metaphysical wsa Emﬁmwroﬁ.n&. m ﬁm_mgﬂ »
sings and flies. He has the wings of an mmm\_m and #rm@mm?ﬁm ore %Eﬁ
an antelope. He has a soul or spirit SESS Emﬁ :Hmm.. EM Em_omE <
(citfd) that races like the wind and he himself is .ammoﬁwm , Mm M %rm
swilt as the mind (mdnojavas), Most im portantly, in m.ﬁms,wmm an o
has antlers, As Victor Mair has pointed out to me, this <.mn:n rmﬁmmé o
his “horns” is a clear sign of an earlier reindeer cult that is found a Mé ;
Eurasia.® In excavations at sites that are about .Nmo.m years orw:m:mw A_M w
Pazyryk in the western regions of Western _m:uma._m mm,%ﬁmw e -
Mountains, horse skulls wearing reindeer Emmw.m with ant mﬁm%w_Mm peer
found.” While all previous translations of this gﬁaﬂ .oﬁ w a_#n ~: a "
aware assume that the phrase “horns of the sacrificial Mo_mw _M ’
metaphorical reference to a horse’s flaring mane that resem .mw M he H,mwm
of the sun, the simple truth seems to be that E.m Towsm ﬂmmﬂﬁm o 2&-
actually antlers. In stanza 11 the “horns” are said to “branch in many
rections” (visthitd purutrd’). Clearly, they m:,m. m:ﬂmﬁm. there, terive from
Asko Parpola also points to loan words in Finnish _%m;. miﬁ&mﬁnm
H:n_o-m:ao*ummﬁ and Indo-Iranian) languages.® The cumulative evi
t between these peoples is strong. .
moﬂ.wn%wmwmam I have been m%ﬁ_,ﬁ:m these reindeer peoples, mmmu,n_w“:w%m
evidence of possible influences of their culture on the later cultu
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the horse peoples, such as the early Indo-Europeans. In Ry 1.163 the be-

havior of the sacrificial horse is strikingly reminiscent of the behavior

of the Siberian reindeer. This suggests earlier contact between these peo-

ples and there is further linguistic evidence of this contact, as Alexander
Lubotsky,> Witzel, and Parpola have offered,

My son Akira, whose fiancée is a genealogist, recently took a DNA
test to discover his genetic heritage. The results sy ggest that he is 25 per-
cent Siberian, and that L, his father, am 50 Percent Siberian, My wife and
Ihave two sons: Akirahas a Japanese name, my other son has g Russian
name, Nikolai. What were we thirking when we gave them these names
motre than 30 years ago? Most friends and neighbors {and, no doubt,
strangers) who look at me do not see a Scot or a German (iny mother’s
roots); they see an Asian, and in fact everyone concedes that ook quite
Asian. I'lived for almost 20 years in the San Francisco Bay Area, a place
Ioved and where 1 was easily recognized as one of its own, an Asian.
In Chinatown people assumed T was Chinese, At San Francisco’s Japan-
town it was assumed I was Japanese. In Korean markets I was assumed
to be Korean, The point is that while I was quite sure that [ was at lepst
partly Asian, I didn’t know the details. Now I know some of the details.
While I know nothing else about him, it appears that my father was a

Siberian, perhaps a Yakut or an Eyeni,
Another significant teature of RV discourse js animal vocalization, |
have done extensive (as yet unpublished) research into the verbal roots
that express animal vocalization in the Ry Reference to animal vocal-
ization in the RV ig surprisingly extensive yetithas rarely been discussed
seriously, as far ag [ know. This calls for an explanation. In my view, itis a
reflection of a distinct shamanizing substrate iy the cosmology of the RV,
Lam convinced that we cannot approach the Ry only as philologists,
We must also be anthropologists and archaeologists and students of
comparative mythology and religion, Does anyone beleve that, as
Vedicists, we could easily step into the world of the RV poet and arch-
riddler Dirghatamas and have a readily intelligible conversation with
him? We do not share a comumon conceptual universe with the poets of
the RV, just as we do not share a common conceptual universe with any-
one who lived three, four, or more millennia ago. Of course, we share a
common core of humanity with them, but in my view it ig simply not
possible that we would al think alike even now. This is not to say that
we Vedicists are modern and rq tional while the Vedic clans we st
archaic and irrational, This Is certainly not the cage: Vedicists
modern but we are not always rational. And while the Vedic cl

dy are
may be
ans were
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archaic, in the sense that they were pre-literate and pre-urban for the
most part, certainly they were not always irrational. In fact, when it
comes to the science of language, Vedic culture was ahead of the Greeks
by a thousand years. For me, the RV poets were prehistoric Dadaists.®
In other words (admittedly jocular ones), they were prehistoric post-
modernists, and they certainly considered themselves to be the smartest
members of their Vedic clans, just as I imagine that Marce! Duchamp
was among his clan.

Returning to RV 10.119, Frits also embraced my translation of it be-
cause he found it to be very poetic. At a Vedic conference in Leiden in
2002, he and the French Vedicist Charles Malamoud urged me over din-
ner to translate the RV into some kind of poetic equivalence in English.
I have been working on this for years, and for both of them.

Linclude my translation of another often-quoted hymn, RV 8,48, here
as well, of course and for obvious reasons. It confirms the view—both
Frits” and my own, but also that of Stuhrmann and Smith, as well as of
Jamison and Brereton (in spite of themselves)—that the extract of soma
produced visions, hallucinations, enthusiasm (in the etymologjical sense
of this word in Greek, mentioned in the first paragraph), the experience
of flight, of becoming godlike, etc. Ephedra extractions do not evoke
these qualities and feelings; instead, they generate hyperstimulation and
sleeplessness and serve to fuel battle rage, and indeed there is some of
this in the RV. By my count, however, there are a mere few dozen pas-
sages that suggest that sema might have been a stimulant {the extent of
Harry Falk's evidence, in my view; see note 5). What about the other
hundreds of attestations of the root mad-? Falk does not cite them.
Jamison and Brereton do not cite them. And, unfortunately, T cannot cite
them here either—but I have at least looked at them all. I don't assume
that my view is to be trusted on this: look for yourselves!

I'have also included a translation of another well-known hymn, RV
1G.136. Jamison and Brereton note (as have others before them) that this
hymn describes the experience of drinking some unnamed poison (visA),
in which emphasis is placed on the experience of flight, of the smallness
of heaven and earth, compared to the greatness of the #i'ni, the over-
whelming power of the poet. This language is very similar to that of RV
10.119. Significantly, the hymn tefls us “you mere mortals, you are able
to look only upon our [human] bodies.” What the “Long-haired one”
drinks in this hymn is called “poison” only in this hymn, and nowhere
else (unspecified drugs are mentioned in the RV occasionally, but not in
reference to soma). The question raised by this hymn is whether or not it
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refers to some other drug, or to the soma drink as a drug. My view, which
does not differ significantly from that of Jamison and Brereton, is that,
given the fact that this hymn uses the highly formulaic language of the
soimg hymns, this suggests that it may refer to soma as a potent drug, quite
possibly a hallucinogen. There is a lot that we do not know, however,
about this hymn. Who is Kunamnama, for example? We have no idea.

Did the RV poets consider ephedra a drug? We also can't answer this,
because we don’t know what their word for ephedra was. An interestin o,
much-discussed Indo-Iranian term in the RV, amsu (gsu in Avestan), may
well be the original name of the Indo-Iranian soma plant.¥ This word is
not attested in other Indo-European languages; it can be reconstructed
only as Indo-Tranian, It may well be the name of the original soma plant,
the original name of the pre-Vedic, non-Indo-European soma plant.
Lubotsky suggests that it is a loan word from an Indo-Iranian substrate
language, possibly the language of the BMAC.

There is no doubt in my view that these very few passa ges establish,
by themselves, a strong link between prehistoric Siberian and prehis-
toric Indo-Iranian cultures. We can now assert with confidence that the
RV poets preserved a strong memory of their ancestors’ contact with the
reindeer peoples of Siberia, It is time for Vedicists to resume the debate
about the identity of the soma plant and the qualities of the intoxicant
that was extracted from it.

Let us return to the topic of animal vocalization. There are dozers of
roots that express one sort of animal vocalization or another in the RV,
Here I'will focus on only one root: ma-2, mimati, bellows, roars, bleats.™
This root is clearly onomatopoeic: thus more accurately it means to make
the “m-sound,” i.e., nasalization, This root is rare in the RV, occurring
only 16 times there, of which seven instances belong to the Dirghatamas
cycle. However, most of the non-Dirghatamas cycle RV citations seem
to have clear formulaic links with the Dirghatamas cycle, so that it is
possible to argue that there is a coherent use of this verbal root inn the RV,
which revolves around the crucial late Rgvedic cycle of hymns attrib-
uted to the riddling poet Dirghatamas. After the RV this verbal root
seems {o have disappeared from common use. See also the related noun
maiyil at 1.164.28, 29; also 7103, the frog hymn (notice gémayi and ajdimiy
at 7103.6, 10, discussed below}. At 10.95.3 the sound of thunder is com-
pared to the bleating, or rather the nasalization, of sheep.

The root is most frequently applied to cows. But it is also applied to
goats, horses, and sheep, as well as frogs and thunder (Parjanya). If we
acknowledge that the clearly metaphorical uses of the term refer to the
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fiow of speech, then we can say that it refers also to humans (see AV
6.38.4}. This results in the curious fact that, besides other creatures, all
five of the canonical Vedic sacrificial victims are attested as “nasalizing.”

Given the preponderance of reference to cows, it is often glossed as
“to moo.” On the other hand, since it frequently refers to the vocalization
of other animals, it is often glossed in such a way as to reflect the con-
ventional transcription of animal vocalization in Western languages:
when a cow does a mayiim it is glossed as a “moo.” When a horse does
it, it is a “neigh.” When a goat or a sheep does it, it is transcribed as a
“bleat.” When the thunder does it, it is a “voar.” These glosses are facile
and wrong. The feature that is expressed by this root is nasalization, or
extended nasalization, as in mmmmm, otherwise ommummm if preceded
by that vowel. The common feature is mmmmm preceded by a vowel.

Other vetbs that characterize animal vocalization capture other fea-
tures of animal vocalization: resonance is expressed by the roots 7u-, nu-;
other roots, such as nad-, krand-, and rap-/lap-, capture other features as
well, for example, stop features. Others, like §vgs-, svan-, and svar-, mark
the hissing sound of sibilants. Generally these roots do not accurately cap-
ture animal vocalizations in general, however. They are just as maccurate
as our English versions: moo, meow, bow-wow, ribbit, neigh, oink, etc.

In any case, we learned long ago from Mircea Eliade that shamans
have long cultivated “a language of the animals”® known by them alone,
a language that not only mimics the sounds of their familiar animals, as
in the case of the Vedic clans, but which these Vedic poets have also
turned into sacred mantras.

To illustrate my remarks on the root mi-, I also offer my translation of
RV 7103, the famous “frog hymn.” Briefly, this hymn cannot possibly be
only about literal frogs.* The hymn explicitly refers to frogs who “ma”
like & cow (gdmayui) or like a goat {ajdmayu) in stanzas 6 and 10. Frogs
don’t do this sort of thing-—that is, they don't mimic the sounds other
creatures make-—but Vedic priests do. In my view, animals in general
are not very much interested in the topic of “animal vocalization,”
whereas Vedic priests emphatically are.

This material clearly shows that human vocalizations are not signifi-
cantly different in the RV than the vocalizations of a large number of
other animals. What is going on here? Well, what is going on here is a
conversation between Vedic clans and the animals that they knew inti-
mately: humans, horses, cows, sheep, goats, frogs, etc. The Vedie clans
had a rich vocabulary that mimicked the sounds of their aninal neigh-
bors. Is this evidence of their shamanism? I believe that it is.
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In <m.&n these animal vocalizations also led to the sacred syllable QM
<w@ briefly, here’s how. The late-RV poet Dirghatamas, author of W<
1.163 as well as the brahmodya hymn RV 1164, was not ow&\\ familiar witl
horses that wore antlered reindeer masks; he was also anE:T:‘.f ﬁ.:sm A
sacred syllable OM,* which he alludes to SEOC% iNnRV1 Hw% Mm e

That syllable of the Relveda], that highest space
Sa,_@.m all the gods have taken their places,
What will he do with the Ryfveda| ,

, who does not knoew this s e
Only those who know that sit to s lablel

gether here with me!

. H.._:m long, enigmatic, and riddling hymn is deliberately obscure, as is
indicated by the poet’s very name, Dirghatamas, “he who dw. o
darkness,” He also is clearly interested in § \
well as poetic meters, numerical
texts), ete. In the final line of stanza

ells long in
amavedic song traditions,™ as
symbolism, poems as weavings (or

y chan H\ LIUT { thm 3 H
.m _. e _ 1 —Hm [ M_m:::ﬁu_ﬂ 1, Q_\

ﬁ 1€ Se H—Q me [ C ‘W“_ D _1.'_.\ mM T ___ \
CO H O.* mﬁm_m V) Nm\ M e DH— il _ﬁm n_::ﬁ&w\mmx-ﬁhm:m \-‘_-.\“_\: RO 1 il 1 :—

EM 3w€ these two line-final infinitives, étgud {from vag-
matava (from ma-, to nasalize), both followed , \
are esoteric allusions ta OM, as well

Let us ponder, then, and deb

to weave) and
by the emphatic particle i,
as fo esoferic Samavedic traditions.
ate, these issyes.

The Translations

1.163

L. When you were first born, you sang,
Then you arose from the sea and/or the earth.
You had the wings of an eagle, the arms of

o : an antelope. ¥
quick one, your birth was ma gnificent

and worthy of song|
2. He was given to us by Yama
Indra was the first one ever
The Gandharya seized the ¢
And you Vasus,

- and then Trita yoked him.
to mount and ride him.

eins that guide him.

you fashioned this horse from the sun!

3.0 quick one, you are Yama and you are Aditya

And through esoteric rule you are also Trifa, \
When mixed with Soma you aie almost fike him,
They say that youi have three magical ties with heaven,

4. Yes, they say you have three magic

. al ties with heaven
And three ties within the water the d.

8, and three within the deep sea.
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And, O quick obm\ you also seern like Varuna to me,
And that is where they say your greatest birth is!

3. O prize-winner, these are the waters that wash you down.
These are the hoof-prints left behind by a victorious horse,
And in them I have seen your auspicious reing

Which the defenders of truth (Rta) defend!

&. In my mind 1 saw your spirit (Ztmidnam) there in the distance.
It was a bird flying down here beneath the sky.

[ saw your head, with its wings, You were breathing

Heavily, crossing over easy dust-free paths.

7. It was there that I saw your highest form

As it sought its food in the footprint of the cow.
When a mortal man gets to enjoy this food like you,
That great hunger for grain awakens in him.

§. O quick one, the chariot pursues you, the young man too,
The cows also pursue you, as does the pleasure

Of young girls! Young warriors also seek vour company.
Ever: the gods themselves have mimicked your manliness!

9. The antlers of this horse were golden! His feet were made of bronze.

He is as fast as a thought is. Even Indra was not as fast as he was!
The gods have come to taste the sacrifice of Indra’s horse,
He who was the first one to mount that swift horse.

10. These heavenly horses with their flating nostrils,

Their hind-legs stand still while their midsection flies open.
When the horses reached the race course in the sky

They hold together in formation like wild geese!

1. Your bocy is in full flight now, quick cne,
And your mind is racing like the wind!
Your antlers branch out in many directions.
They go careening through the forests!

12. The quick prize-winning horse has come to the slaughter,
Meditating, with his mind stretched out to the gods.

The goal his kinsman is led forward.

Behind them come the poets and the singers.

13. The swift one has now approached the highest seat,
There, to his father and to his mother.

May he go there now, a most pleasing gifl to the gods, who
Promises the sacrificer that his wishes will now be granted!
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RV 7.103

1. After lying silent for a year,

The Brahmins are now performing their vows.
The [clan of the] Frogs has sung

The song that Parjanya has released like rain.

2. When the divine waters have approached this one,
Lying in a pond like a dried out sack,

Then the call and response of the Frogs arises,

Like the calling of the cows to their calves.

3. And at the coming of the monsoen, when the rains have
Poured down upon these eager, thirsty Brahinins,

Then, as a son, singing the akhidhnla, repeats after his father,
S0 one Brahmin of the Frog clan repeats after the other.

4. One of the two greets the other from behind,

When they rejoice at the downpour of the monsoon.

And when this Brahmin of the Frog clan leaps excitedly in the rain,
The spotted one mixes his song with the song of the green one.®

5. And when, among them all, one recites the song of the other,
As a student recites his teacher’s song,

It's as if every part of their song is in harmony,

When you geod singers sing them over the waters.

6. One does the cow chant; another does the goat chant.

The spolted one chants; the green one chants.

Their songs all have the samne name, but each has a different form.

When they utler a song they embellish it in many ways {i.e., with
different melodies).

7 Like Brahmins at the overnight soma sacrifice,
Like ones singing around a full lake of soma
You celebrate in a circle that first day of the vear,
Frogs, now thal the monsoon has finally come!

8. Brahmins who possess soma have performed their song.
They are pexforming their annual hyrn (brdfuman).

The ritual priests sweating with their pots of boiling milk
Show themselves. They are not hidden.

9. These men (i.e., the Brahmins, not the frogs) have observed the order of
The twelve-month year set by the gods. They don’t ignore the season.
When after a year the monsoon comes again, ‘

The heated soma pots also achieve their release,
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10. He who recites the cow chant has given. He who recites the goat chant
has given.

The spotted one has given. The green one also has given 11s wealth.

The members of the Frog clan have given hundreds of cows.

They have thereby extended our lives by a thousand soma pressings!

8.48

1. I have shared in the potency of this sweet drink

That arouses good insight and best finds the open spaces—
And so I have become wise. All the gods and mortals oo
Gather together to seek this drink. And they call it honey.

2. Now that you have entered me, you will become Aditi—

She without boundaries—who turns away the wrath of the gods.
O juice of Soma, O Indu, you who enjoy Indra’s friendship,

Be like a mare atlentive te the yoke, and yield your wealth to us.

3. We have drunk the soma! We have become immortals!
We have gone to the light! We have found the gods!

C immeortal one, what can the malice and deceit

Of a mere mortal man do to us now?

4. O juice of Soma, O Indu, now that we have drunk you,

Be very gentle to our heart, as a father is gentle to a son.

O far-famed one, be mindful of us, as a friend is of a friend.
Prolong these days of our lives, O Soma, so that we may thrive!

5. These are the famous liberating juices that T have just now drunk!
You have sewn me together in my joints, as leather straps hold together
My chariot! May these juices protect me from the breaking of a leg;
May they keep lameness as well far away from me.

6. Like fire ignited by kindling sticks, may you burn me.

Make us able (o see far (i.e., into darkness?). Make us more blessed.
Por now L am in an ecstasy of you, Soma, and [ think that [

Am like a rich man now! Come now and bring me prosperity!

7. May we now, with reverent minds, have a share in you, as we

Would a share in the wealth of our fathers, now that we have pressed you.
O king Soma, prolong these days of our lives,

Just as Siirya, the sun, prolongs these days of spring!

8. O king Soma, show us mercy and give us good health.
For we are your devotees, and you should know this.
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O Soma drink, a burning rises up, a wrath rises up in me!
Please do not give us over to the pleasure of our rivals. !

8. For you are the guardian of our bodies, O Soma.

You are our eyewitness, As such you have settled into all our limbs,
Whenever we offend your Jaws, O god, you should be merciful to us.
You should be a dear friend to us, for the sake of our well-baing!

10. I would be a friend to a kindhearted friend, to Soma,

Who, now that I have drunk him, surely will not harm me, Indra,
Lord of the bay stallions, this is the Soma that is piaced in us.

For Soma I now go to Indra, to prolong the days of our lives.

11. These hungers, these diseases, have departed from us.

These demons of darkness have trembled. They are frightened.
Somna has risen up in us, becoming enormous now.

We have gone to where they go who prelong the days of their lives,

12. O fathers, this soma poetion which we have just now drunk
Has seized our hearts. An immortal has possessed us mortals.
Sc we will give our oblations to this god Soma.

Because of him we will always be rich men now!

13. © Soma, you who keeps company with the fathers,
You have stretched out the expanse of heaven and earth.
O Indu, with this oblation let us pay homage to you!
May we ourselves remain lords of great riches!

14, O gods, advocate for us as our proteciors.

Let neither sleep nor thoughtless speech overcome us!

May we always be the precious friends of Soma,

May we, with our fine sons, address him well at the sacrifice!

15}t is you, O Soma, everywhere our sotrce of strength!

It is you, the finder of the sunlj ght, man’s witness, Bnter us!
Itis you, O Indy, sharing your pleasure with us, your helpers!
Please protect us from the past, as well as the future™

10.119

1. Yes, yes, this is my intenlion,
I will win the cow, the horse. Yes!
Have I drunlk of the soma? Yes!

2. Forth like raging winds
The drinks have lifted me up.
Have I dirunk of the soma? Yes!
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3. The drinks have lifted me up,
As swift horses lift up the chariot.
Bave [ drunk of the somna? Yes!

4, Inspiration has come 10 me
Like a bellowing cow to her precious son.
Have I drunk of the sonm? Yes!

5.1, as a craftsman the chariot seat,
[ bend around in my heart this inspiration.
Have I drunk of the soma? Yes!

6. Not even a blink of the eye to me
Have seemed ihe five tribes.
Have I drunk of the somm? Yes!

7. Neither of these two worlds to me
Seems equal to one of my two wings.
Hawve 1 drunk of the soma? Yes!

8. T have overwhelmed heaven with my greatness,
I have overwhelmed this great earth.
Have I drunk of the soma? Yes!

9. I myself, I myself will set down this
Earth, perhaps here, perhaps there.
Have [ drunk of the soima? Yes!

10. Heatedly will I smash the earth,
[ will; smash it, perhaps here, pethaps there.
Have I drunk of the soma? Yes!

1. In heaven is the one of my twe wings.
The other [ have dragged down here below.
Have I drunk of the sgrmia? Yes!

12. I myself, I am become great, great,
Impelled upward to the clouds.
Have T drunk of the soma? Yes!

13.1 go forth a home that is well made,
A vehicle of oblations to the gods!
Have I drunk of the soma? Yes!

10,136

1. Long-hair takes the fire, Long-hair takes the poison.

Long-hair takes the two wide worlds,
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Long-hair is said to be this light, yes—
Long-hair—so that all may see the sun!

2. Silent sages shrouded by the winds,
They are dressed in soiled yellow robes.
And when the gods possess them, they
Follow the wide path of the winds!

3. Exhilarated by our silent vows,
We have ridden upon the winds!
You mere mortals, you ate able
Te look only upoen our bodies!

4. The silent sage flies high upon

The middle region of the sky,

Looking down upon all things, a friend
Of the gods, in search of great power!

5. He is the horse of the Wind, Vayu's friend,
And thus a silent sage driven by the gods.
He is the one who dwells in both seas,

Both the eastern one and the western!

6. Long-hair, an interpreter of signs,

A sweet, most exhilarating friend,

He pursues the path of the water-spirits,
Of celestial boys, and wild untamed beasts!

7. Vayu has stirred it up, and Kunannama
It is who grinds it down for him,

When Long-hair drank with Rudra

From this cup of Rudra’s poison!
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¥ Two arms = two forelegs.
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