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CREATIVE LIFE SERIES

The books in this series aim to spread a variety of
knowledge needed for living a harmonious, progressive
and satisfying life. Some topics considered are
psychological and emotional aspects, inspiration and
intuitions, happiness and its attainment, cultivation of
beauty, various health sciences including pranayama,
perfection in work, aesthetics, various yogas, the death
and rebirth, origin of mathematics, sleep and dream etc.
The knowledge is gleaned from the Hindu scriptures like
Veda Samhita, Upanishads, Tantra, Gita and from the
writings of modern savants like Sri Aurobindo, the Mother,
Sri Ramana etc.

One may legitimately ask whether these Hindu
‘religious’ books would have significant knowledge on
such a variety of topics. The answer is a resounding yes.
The sages of the Veda and Upanishad believed that all
aspects of life can be harmonised or divinised. They did
not compartmentalise life into rigid compartments such as
worldly life, spiritual life etc. Characteristics of Buddhist
and post Buddhist society. Every man-made entity or
branch of knowledge should be characterised by the
triplet, Satyam, uniqueness or creative aspect, Shivam,
auspiciousness or happiness and Sundaram, beauty. The
sages felt that no action is complete till a connection is
established with the cosmic powers who really carry out
all the details leading to perfection.
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We envision three broad classes of readers of our
books. The first class consists of those who complain that
the Hindu scriptures deal only with moksha or other
worldly matters and leave little to say on the problems of
everyday life. The call “Give up desire completely" is
impracticable and it dampens any enthusiasm for reading
the books. Our reply is that the Hindu scriptures are both
numerous and voluminous, the Rig Veda Samhita having
more than 10,000 verses. The traditional commentaries
emphasise only a small number of verses in these books
focussing on the so called moksha or pain in life. We
focus here on the numerous verses which focus on
leading a well-balanced and beautiful life. These most
usefu! aspects have been ignored in most traditional
commentaries.

The second group consists of those who are full of
curiosity about the ancient Hindu books. They have heard
about these sacred books being mentioned in the popular
books printed or authored in the west, in glowing terms
especially those dealing with health or relaxation. They
are eager to read about these topics siripped of their
exaggerations common in the western press.

The third group consists of the serious aspirants of
yoga who want to know deeply about these ancient
books, but do not know the Sanskrit language.

... Editor



PUBLISHER'S NOTE

Many Hindus during their early years have an intuitive
feeling that Veda books deal with wisdom or knowledge.
Such a feeling often gets weakened after their exposure to the
‘scholarly’ commentaries of Sayana or their translations
declaring that Veda mantras deal only with rituals; for
wisdom we are supposed to seek the Upanishads.

There are many Veda lovers who have greatly admired
our books on Veda emphasising its wisdom; these persons
requested us to publish a small booklet describing ‘the
spiritual interpretation’. The response is this booklet
authored by Professor S.K. Ramachandra Rao, a great
scholar both in traditional shastras and in modern thoughts.
This book is highly useful both to the novice as well as the
scholar.

This book has two parts. The first part deals with the
Rigveda mantra Samhita, the second deals with the Krishna
Yajurveda, supposedly, according to the ritualists, dedicated
exclusively to rituals.

Let us first consider the Rigveda. There are many mantras
in the Rigveda Samhita in all of its ten mandalas declaring
that there is a secret knowledge (minya vachdmsi) in il.
Professor Rao mentions the long list of commentators
beginning with Yaska (Circa 1000 CE) down to our times {Sri
Aurobindo & Sri Kapali Sastry) (20th Century CE). Sri T.V.
Kapali Sastry wrote a magnificent introduction in Sanskrit
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(bhiimika) espousing the spiritual part of view as a prelude to
his commentary on the first 121 siiktas.

Professor Rao has chosen 30 pitty statement from this
Sanskrit commentary as the aphorisms or siitras of the Secret
in the Veda,

The second part dealing with Yajurveda handles skilfully
a very difficult topic. Every mantra of the Krishna Yajurveda
Mantra Samhita is identified by its commentators with some
aspect of the outer ritual; this viewpoint is accepted by
almost all traditionalists and the western scholars (a strange
case of identity of views!!). The author particularly deplores
the traditional view of identifying the sacred mantras with
the cruel practice of animal sacrifice. He rightly points out
that the mantras deals not with the external ritual, but the
inner yajia or contemplation involving the symbolic offering
of our body which is mistakenly called as animal sacrifice.

He points out the need for understanding both the Rig and
Yajur Veda in a single framework of Inner Yajia or
Symbolism. The Veda mantras themselves support this view
since roughly one third of all the mantras of Yajurveda
(excluding the brahmana parts) are in Rigveda Samhita.

One appendix gives a table explaining the symbolism. The
second one gives a defense of the inner yajia by the famous
savant and spiritual person Sri Sri Rangapriya Swami Srih.

We want to thank Prof. Rao and Swami Rangapriya for
writing these essays.

September 3, 2002 Publisher
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1. Spiritual Interpretation of the Veda:
An Introduction

Kapali Sastry himself has succinctly given expression
to this framework in the Sanskrit Bhiimika to his
Siddhanjana [1947, Dipti-Publications, Pondicherry;
Collected works of T.V. Kapali Sastry, vol.4 1983]. This
framework acquires significance on the ground that the
Veda has a secret meaning, which alone is of ultimate and
real value. In contradistinction to this, there is the
external meaning, the apparent one, consisting of word-
meanings which are conventional and transactional in
nature. The latter is meant for the common folk, to help
them in their religious aspirations, while the former is
deliberately intended to guide the advanced aspirants. The
Veda employs this double-language method, because
there are two distinct approaches prevalent among human
beings: one that relies on the senses, employs reason, and
holds the intellect in high regard; and the other that
depends on revelation and inspiration, and employs
intuition and insight. The two approaches may be
designated ‘practical’ and ‘spiritual’.

Sayana's interpretation of the Rig Veda Samhita
illustrates the ‘practical’ approach, while Sri Aurobindo,
and Kapali Sastry after him, represent the ‘spiritual’ or
‘mystical’ line of interpretation. It is unfortunate that the
decadent culture in the country during the middle ages
held on the to the ‘practical’ approach, to the detriment of
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the other. As a result, the Veda was looked upon as a
source-book  for ritualism, as a sanction for
intellectualism and as a justification for crude
materialism. The Mimamsakis had already encouraged
this outlook, and their preference for the Brahmanas
books (ritualistic tracts, appendages to the Samhiti by the
priests to the Samhita) prevailed in the middle ages, and
has continued till our own day. The Sambhita, by a curious
reversal of values, became secondary to the Brahmanas,
like the proverbial tail wagging the dog. Sayana was an
uncompromising votary of the Mimamsaka ritualism, and
his approach to Rig Veda Samhita in his famous Bhashya
is only through the Brahmana ideology. He did not accord
an independent status to the Samhita, but viewed it only
as an appendage to the Brahmana tracts.

It is remarkable that he (Sayana) chose at all to write a
commentary on Rig Veda Samhita, for no Mimamsaka had
ever thought of writing a gloss, interpretation or
annotation to the Samhita. The Mimamsakas paid lip-
service to the greatness, glory and antiquity of the Veda,
but had completely ignored its import. They were more
concerned with ‘dharma’ than with ‘mantrartha’
(meaning of mantras), for they regarded ‘dharma - itself
as the ‘vedartha’ (the meaning of the Veda). The words
were all that was important for them in a mantra from the
Sambhita collection, because the mantras had to be recited
as part of the rituals. The meaning of the mantra was of
no interest or importance to them. Indeed, the great



Internal Yajna 3

Mimamsaka, Jaimini, argued that the mantras that were
not prescribed or employed in the sacrifices were

irrelevant and  redundant. STHTEE f?ﬂT’jﬁ'ﬁL
BTHWWWT{ I amnayasya  kriyarthatvat
anarthakyam atadarthanam. In the decagdent tradition,
therefore, there was no need for a Bhashya commentary
on the Samhita. Nevertheless, Sayana did write one, and
unwittingly turned the attention of traditionalists to the
meaning of the mantras, although ritualism was for him,
as for others around him, the main focus.

It is again unfortunate that the Western indologists
took an interest in Vedic studies precisely at a time when
the decadent culture held the ground. What they were
exposed to was the ritualistic interpretation of Rig Veda
Sambhita by Sayana. For them, Siyana was the traditional
authority, although Sayana lived only in the fourteenth
century A.D. and there were other and more trustworthy
commentators earlier. Max Muller, who published the Rig
Veda Samhita for the first time in human history,
published it along with Sayana’s commentary, thus
providing it a high academic acceptance value. Modern
Vedic students and scholars, Western as well as Indian,
have been brought up in the tradition of regarding the Rig
Veda Sambhita only in the light of Sayana’s Bhashya.

The first great person that raised his voice against this
~ injustice, impropriety and outrage to the true spirit of the
Vedic lore was Sri Aurobindo. He discovered that the
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Veda had a hidden meaning, not by a scholarly study of
Vedic mantras, but by an inner vision; it was only later
that his studies confirmed his direct perception. He was
himself a sage, a rishi, and he had therefore the
equipment in common with the sages who visualized the
mantras. Vedic hymns are not products of superior
scholarly exercises, or of clever constructions of thought,
diction and speech. They had wondrous powers within,
which freely opened up and blossomed into charming
poetic articulations. They were inspired by a profound
encounter with reality as such. The hymns therefore are
in the nature of mantra-perceptions (mantra -drshtayah).

According to this discovery, the central aim of the
Vedic hymns is to help the seekers of truth {satya),
immortality (amrta) and light (jyoti). The truth that the
Veda reveals is in effective contrast to the truth of this
phenomenal world which is a ‘mixed one’ (truth hidden
in a mass of false presentations), and which can be
grasped by our senses and mind; it is most profound and
transcendental. The immortality of the real revealed by
the Veda is distinguished by being beyond space and time
and being beyond dualities. And the light that one finds in
the Veda is beyond the light that is signified by human
intelligence. All the hymns in the Vedic corpus must be
interpreted in accordance with this search; the hymns
become meaningful only in the context of this search.

The supreme reality is described in the Veda as the
beyond (param), the truth (satyam), the right (rtam) and
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the vast (brhat). It is beyond the three realms of
phenomenal existence, symbolized by the vyahrtis: bhith
(earth), bhuvah (midregion) and suvah (sky), and
represented by the three luminous deities -Agni, Indra
and Siirya. The three realms together constitute the lower
half of reality (aparardha). Beyond this is the upper half
(parardha), where Surya (the Savitr of whom the Suarya of
the three realms is but an image) reigns supreme and
shines brilliantly. This is the only reality (ekam sat) that
the Veda recognises. All the deities and gods that the
hymns refer to as having different names, forms and
functions are but so many aspects of this one Sirya, the
supreme reality, the vast sky (brhad-dyauh), the
(mahah), the beyond (parah/, the luminous (svar). The
Veda shows the mystic path to reach this highest state:
ST ﬁﬁﬁ: 94T || anveshtavyo brhaddivah pantha
[Siddhanjanal.
It is well-known that the Vedic hymns are replete with
symbolic language. They are altogether unlike the poetical
compositions that we are familiar with; they tend to veil
their speech. The seers who were responsible for these
hymns were essentially mystics, having had the direct
contact with the sole reality of all existence. The Veda is
regarded in tradition as the treasury containing the secrets
discovered by these knowers of mystic knowledge. Kapali
Sastry defines Veda as the deliberately coded
communications of profound mystic wisdom:
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AT (TFEOTT) TeAdeefaat

TENTYAT MR Mo F 7 e

T BRI TR iRy |

tesham (mantradrashtanam) gahanatatvavidam
gudhabhashya gopitinam gopayanam kosha rgvedah.
tesham rksiuktanam samudi yameva rksamhitam
dchakshmahe.

It is also recognised that the Vedic mantrds are
especially potent in their verbal forms as well as in their
meaning, nuances, and effective for securing welfare here
as well as hereafter; and this is due to the fact that their
origin is ascribed to the direct encounter with the ultimate
reality  (pradurbhava-prabhavat mantranam virya-
vattvam). The words came out without effort from the
seer, almost spontaneously; and the words concealed as
well as revealed. The incorporation of two meanings in
each mantra (the exoteric and the esoteric, the external
and the internal) was by no means deliberate or
calculated, but perfectly natural in the context of spiritual
experience and its communication. The external sense is
only a sign, a symbol (sanketa), and is intended to discern
the real but internal import. This holds good also for
rituals. The external rituals are only symbolic of the
internal transformations that must take place.
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In fact the external world is only a symbol of the
internal world that is more real. The gods of the three
realms (adhyanda) represent only the powers within the
individual (adhi-pinda). Tradition speaks of the three
realms (earth, midregion and sky) as representing the
three faculties: anna (gross waking state), prana (powers,
forces, energy) and manas (mind, knowledge),
respectively. They are presided over by the gods Agni,
Vayu and Surya. Beyond the three realms indicated by the
three vyahrtis, bhith, bhuvah and suvah is the great
expanse without limits (mahah, brhad-dyauh), the
domain of Siurya (distinguished from the physical Sun,
laukika-sirya).

It may be recalled that there is a long-standing
tradition, ignored however by Sayana, of seeing in the Rig
Vedic passages a triad of meanings:

SAYs4T; §99Y || trayoh arthah sarvavedeshu.

Yaska- accepts the ritualistic sense (adhiyajiia), the
meaning relating to the deities (ddhidaiva) and the esoteric
meaning  (adhyatma). Later thought spoke of
‘adhibhautika’ (the gross, external meaning, referring to
the physical world and common transactions),
‘adhidaivika’ (in which A4dhiyajiia is included) and
‘adhyatma’. With reference to the Vedic passages,
tradition also distinguishes between the conventional
meanings of words used (riidha), which are superficial
but symbolic (relating to adhibhautika, adhiyajia and
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adhidaiva levels) and the meanings which are
etymologically valid and significant (yaugika), which are
the real and intended meanings (relating to the adhyatma
level). It was Ananda-tirtha (Madhva Acharya) who, in
his Rig Bhashya resuscitated this tradition that was being
side-lined by the votaries of ritualism, and attempted to
explain the Vedic mantras primarily at the adhyatma
level. Raghavendra Tirtha's Mantrartha manjari followed
this lead, and provided guidelines for Kapali Sastry’s
comprehensive reconstruction of the real import of the
Vedic corpus. Kapali Sastry was inspired by the discovery
of Sri Aurobindo, and his Siddhanjana is true to the
traditional line of interpretation and is a brilliant attempt
to focus aftention on the hidden meaning of the
revelations of the ancient seers. I have gathered together
the principal propositions from his introduction, known
as Bhumika to his commentary on Rig Veda, and have
prepared this garland of aphorisms which help in
understanding the hidden import of the Veda. I have
called it veda-gudhartha-bodha-siitrani, taking the clue
from his own expression. The aphorisms included here
are in his own words; only the selection and arrangement
is mine. This, I hope, would illustrate the general
framework of Vedic interpretation accepted by Yaska,
Saunaka, Katyayana, Durgacharya, Ananda-Tirtha,
Bhaskara, Raghavendra-Tirtha and, in recent years, by
Sri Aurobindo and after him by Kapali Sastry.
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The summary of the Secret of the Veda in aphorisms

1,

The Veda is eternal, because it made its appearance
from the highest space without limits, known as
parama-vyoma or brhad-dyauh, beyond the three
realms of existence (bhih, bhuvah and suvah).

. The Veda is primarily intended to aid spiritual study,

contemplation and spiritual practices.

- The Veda that is most ancient is but one; it is called Rig

Veda, a collection of riks (maniras).

For the sake of performing rituals, the mantras of
Yajur Veda and the Brahmana-texts were prepared at a
later period.

The mantras of the Rig Veda were direct perceptions of
the seers.
The seers who perceived the mantras dwell, before

their birth and after their passing away, in the highest
space (from which the Veda made its appearance).

. The seers, abiding in a state of high austerity,
-encountered directly the mantras (known by the name

brahma), according to Yaska.

. The Veda is not concerned with dharma (rules of good

life) and Karma (rituals) only; there is in the Veda a
hidden teaching which is spiritual in nature, pertaining
to the Self.

. This essential import of the mantras was concealed by

a secret (or coded) language; the seers hid the secret
within the mantra.
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10.The inner import it is that takes the form of symbols
and abides in the mantras. '

11.The seers employed the symbols for the sake of
preserving the real meaning of the Veda.

12.1t is proper therefore that one must understand the
significance of the symbols in order to determine the
true import of the Veda.

13.The secrets indicated by the symbols pertain to the
internal or esoteric mysleries.

14.0ne must attempt to comprehend the purport of the
mantras only in accordance with the inner meanings.

15.An understanding of the system of symbolism is the .
gateway to get at the secret of the Veda.

16.In all Veda there is but one system of symbolism.

17.For all the seers of the mantras, there is but one goal,
one hidden teaching and one tradition of symbolism.

18.The hidden teaching is this: The supreme and solitary
divinity is Sarya, the Supreme Person.

19.Surya abides bearing several names and assuming
several deity-forms.

20.The real is but one, but bearing a multiplicity of names
and forms.

21.The origin of all deities is but one, the nature of all
deities is also one, and the goal of all of them is one
too.
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22.The differences among the deities are in accordance
with their functions and their personalities.

23.The deities can be apprehended by one’s inner
perception.

24.The nature of the deities, however, are capable of
being perceived by the eye that is opened by the divine
or inner vision.

25.All the deities begin to function only at the level of the
supreme reality (viz., the highest space, brhat-dyauh,
from which the Veda makes its appearance, and in
which the seers dwell); and their actions have a
tendency to ascend.

26.The Veda presents the picture of the deities with their
own names, qualities and actions, but who are all in
reality so many aspects of the one great self, known by
the name Sirya.

27.The sacrificial ritual is also symbolic; the supreme
purport of the Vedic sacrifice is but inner worship.

28.Whoever is the wise person, equipped with vision and
learning, who becomes competent enough to realise
the hidden teaching of the mantra, it is for him that the
Veda reveals itself. :

29.For him, the symbols of their own accord would reveal
the secret import.

30.0ne must therefore make efforts to understand aright
the true meaning of the mantras.
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2. Spiritual Interpretation of Yajur Veda
(1)

There is a persistent confusion in the minds not
only of indologists but also of the students of Indian
culture in general about the correct interpretations of
the Vedic passages dealing with animal sacrifice.
Such passages occur not so frequently in the Rig Veda
Sambhita as in the Brahmana texts; and this is natural
because the Brahmana-texts focus their attention on
rituals (karma kanda). Rituals are of numerous types
and some of them accept or prescribe violent
practices like killing animals and offering parts of the
slain animal as offerings (pashum alabheta). Some
interpreters like Sayana, who reconcile themselves to
animal sacrifices as Vedic rituals, are inclined to take
the passages to mean exactly what they say, despite
the general tenor of the Rig Veda respecting all life
and condemning violence of any kind to animals (na
himsyat sarva bhitini). Those who regard
themselves as orthodox take Sayana as a reliable
authority in Vedic matters.

This, however, is an error, and a grievous one at
that. Sayana is by no means an advocate of the true .
spirit of the Vedic Corpus. The Veda is important
because of the high human values it upholds, and
because of its relevance to all mankind and for all
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time. The true import of the Veda lies in its hidden
teaching, the ninya or rahasya. The Veda itself
indicates this. We are all familiar with the
acknowledgement;

AT g7 f e gerwfam: (Aitareya U 3.14, Br
U4.2.2)

The wise folk are disinclined to swallow what is
apparent; they would rather get at the hidden, the
mystical, the real meaning. The Veda is after all a
book of mysteries. It emphasises the distinction
between appearance and reality. Sayana has
altogether ignored this; he hangs on to what appears -
on the surface. Pundits after him (he lived in the
fourteenth century) have followed his line of
thought, as if they are as authentic as the Vedas
themselves! They have led indologists astray, and
kept the common people in darkness about the true
" significance of the Vedic Corpus.

Acharya Ananda-tirtha (Madhva-charya) in the
thirteenth century struck the right note in his Rig
Bhashya when he pointed out that the Vedic passages
have three meanings: the common meaning referring
to Gods (adhidaivika), the ritualistic import {adhi-
vajia) and more importantly the esoteric meaning
(adhyatmika). The great yogin Swami Raghavendra-
_ tirtha elaborated the last of these in his Mantrartha-
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mafijari. In recent times, it was Sri Aurobindo who
ingisted that the Veda is essentially a mystical text,
elaborately spiritual in its connotation. His disciple,
Kapali Sastry, undertook to write a commentary on
the Rig Veda, highlighting the secret meanings of the
Vedic passages. His attention was confined to Rig
Veda Sambhita.

Following his lead, Dr. R.L. Kashyap, who is well-
known for his work popularising Kapali Sastry’s
contributions, has now turned his attention to
applying the same methodology to other areas of the
Vedic Corpus. He has brought out in English a
spiritual and mystical interpretation of Taittiriya
Samhita, belonging to Krishna Yajur Veda division.
This is an important undertaking, pioneering and
educative.

This text is distinguished by its predominant
ritualistic involvement. It is well-known among the
adherents of the Karma Kanda section of the Vedic
protagonists; and ‘is extensively relied upon by the
priestly class, responsible for rituals of all sorts,
including animal-sacrifices. It is therefore very
difficult to provide mystical meanings for ritual
prescriptions. Dr. Kashyap has understandably an
uphill task to perform, and we are glad that he has
accomplished his mission exceedingly well. It is by no
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means easy to turn the orthodox attention away from
the ritualistic framework. The conservatives are ill-
disposed towards mystical overtones; they even took
at devotion with suspicion. They stick doggedly to the
time-honoured rituals, even if they are thoroughly
incompatible with lay-life and changing times.

Dr. Kashyap’s effort in this context may be termed
valiant, heroic; it is also innovative. He has given in
this work a succinct picture of Yajur Veda-the corpus
as well as the spirit. After examining the claims of
yajiia as an external ritual (customarily resorted to),
he emphasises the inner yajiia as what the texts really
imply. He has gathered evidence not only from the
Samhita but also from the Brahmana portion of the
same division. He has sought to strengthen this
position from referring to the Upanishads, especially
Brhadaranyaka and Chhandogya. An interesting
feature of this work is the elaborate concordance that
has been worked out between the inner yajiia and the
external yajiia as a ritual.

The author’s attempts to explain ‘adhvara’ (a
name for yajia) as the pilgrim’s journey, and to
interpret the conclusion of the external yajiia with the
‘ava-bhrta’ sequence as the consciousness of the
spiritual progress are highly interesting. The aim of
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inner yajna is the perfection of each and every part of
the individual devotee (yajamana) who is himself the
sacrificial post (yiipa). The journey involves a search
for the inner subtle yipa, which supports the entirety
of the inner being. The author has provided a new
insight in the understanding of the mantras which ask
the organs to ascend into the higher realms (powers
for purification).

He points out, rightly, that it is wrong to view the
Upanishads (as is commonly done) as a revolt against
ritualism. According to him, the Upanishads are
intended to capture the fundamental thoughts of the
Veda Samhita. Upanishads, as the conclusions of the
Vedic thought (as meant by the word Vedanta),
abound in upidsan3s which are alternative rituals
(purely mental). Each of the thirty-two upasanas is
an inner yajia. The Upanishads, while rejecting the
rituals of the outward type, respect the spirit of
yajiia. Chhandogya (3, 17), for instance, describes
the entire life as the performance of yajha.
Mahanarayana provides an elaborate symbolism:
atma (the individual) is the yajamana (one who is
engaged in yajia); shraddha (faith) is his consort in
action; the body itself is the sacrificial fuel (idhma);
the heart is the saciificial post (yiipa); the desires
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(kama) are the offerings into the fire (djya). Animal
sacrifice also has its symbolism. Passions like anger
are the pashu (animal to the sacrificed), and self-
control (dama) is the person who is entrusted with
the task of immolating the animal (shamayita).

This is an important publication in more senses
than one. It endeavours to present the Yajur Vedic
text within the framework of Rig Vedic ideology, thus
emphasising the fact that the Vedic viewpoint is one
and undivided. The common misconception that the
four Vedas provide four different viniyogas stands
here corrected. All formal divisions of the Vedic
Corpus have alike a mystical meaning, which is the
real import. The rituals that are prescribed in Yajur
Veda (Samhita and Brahmana) have been shown here
to have a symbolic sense; they become valid only
when viewed as details of inner yajia. The outward
sacrifices become relevant only as suggestive of the
inner insights. The book also shows that the esoteric
approach which the Upanishads espouse is applicable
equally to the Brahmana texts.

The author is to be warmly congratulated for this
highly interesting and educative publication. It is
almost unique in the field of indological
reconstructions.
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(2)

We may take note of some details, traditionally

accepted, which would justify the position taken
here.
1. Tradition holds that the Veda was originally one, in
the krta age; and that it became three in the treta age
and four in dvipara. Madhva cites from an earlier
authority (‘evam purana-vachanad uddhrtam’)
(Rgbhashya, Adhyaya 1, Sikta 4, Varga 1)

ThT 5 Fd QT AT § BreTswe |

He also explains that the original Vedic corpus
(mula-veda) consisted of three kinds of mantras:
rchah (laudations, stuti), nigada (loud incantations,
uchchhair japah) and saman (songs, giti). The three
collections of these mantras, at a later period,
resulted in the three Vedas: Rg, Yajus and Sima. And
at a still later period Atharva was added spemflca]ly
to serve sacrificial ends:

F: G T Iged FAE FAa T |
RECREUEEERRIR I E R L]
T THIcd IgHT Fgfau |
FY: GATYITH QAR IGAT N (op. cit.)
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In the original Veda, there was an uninterrupted
flow of rchah (‘mila-vede rcho nirantarah’). And
this was the visualization of the seers. The one Veda,
in other words, was Rgveda. Even in the sacrificial
context, the primacy of rchah was recognized. The
Yajurveda Samhita itself says:

43 a5 |t A9 fhad Rrfe deesT ag T |l
TS (6.5.10.12)

It is for this reason that Yajurveda and Samaveda
(as also Atharvaveda) incorporate a large number of
rchah. This suggests that the mystic approach of the
rchah is valid even in sacrificial acts. The sacrifice
becomes firmly established (drdham), only when the
esoteric import is underlined. The rchah, included in
the Yajurveda Samhitd, must therefore, determine
the spirit of the sacrifices described in this collection.

There is a pretty story in Taittiriya Samhita (2.5.8)
which illustrates this point. Once a dispute arose
between two experts in the sacrificial lore, Nrmedha
and Paruchchhepa, concerning the practical efficacy
of the mantras. They agreed to test their competence
by igniting moist wood merely by reciting the
samidheni-mantras. Nrmedha first recited the
mantras with all the fervour at his command. But the
moist wood did not catch fire; only smoke came out.
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Then it was the turn of Paruchchhepa. When he
recited the mantras, the moist wood at once began
- burning. Nrmedha was astonished. He asked
Paruchchhepa: ‘‘Friend, we are both alike experts in
the samidheni-mantras. We know the mantras
equally well. And we recited the mantras exactly as
prescribed. Yet, how is it that your recital became
effective, while mine did not?’’ Paruchchhepa
replied: ‘‘It is true that the knowledge of the two of
us of the samidheni-mantris is equal, alike and
authentic. But the line of the samidheni-rk in which
the expression ‘ghrta’ (meaning clarified butter,
mental clarity, essence) occurs is the significant part
of the mantra. I had an understanding of this, and
when I recited I brought this understanding to bear.
This made the samidhenf fire-like (samidhenisheva
taj-jyotir janayati), and it was this that made the
recital effective.”’ - .

It is not the words of the mantra (rchah) that are
important, but the esoteric import, even when they
are used in sacrificial sessions.

This idea is contained even in Rgveda (1.164.39)

' ﬁwwaﬁﬁ@waﬁﬁ%ﬁﬁgn
T A foRgT st 7 et o W )
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““The rchas reach up to the highest reality, the

luminous void, where all-gods are firmly established.
If one does not know this, the mere recitation of the
rchas would serve no purpose.’’ It is interesting that
this rk is cited in Taittiriya-Brahmana (3.10.9.14) and
also in Taittirlya Aranyaka (2.11.1) with tacit
approval. All Veda is only rchas, and the focus of
attention is the imperishable Brahman.
2. The word ‘‘yajus’’ meaning sacrifice, is derived
from the root ‘yaj’ which means ‘‘to worship gods’’,
“‘to establish contacts with gods’’, and ‘‘to offer gifts
and oblations to the Gods’’ (deva-piija sangati _karana
daneshu). It may be noted that the word yajia also is
derived from the same root in the same sense (
I9+7g, Panini 3.3.90). Yaska speaks of yajha being
important for yajus - (yajuryajateh). The words
emphasize the relation between human beings and
the gods. And the nature of the relationship is well
brought out by the Taittiriya Sambhita
acknowledgement (1.8.4.3): |

A iy Fraf, o
Frercfufsr ¥ &, e fraufra

“If you give me, then I shall give you. If you
establish power in me, I shall place power in you. If
you accept what I give you, then I shall accept what



24 Internal Yajna

you give me!’’ Bhatta-Bhaskara rightly points out that
this transactional approach illustrates the normal
human behaviour of give and take (loka-vrttanta).
Yajurveda rests on the principle of giving in order to
receive. All rituals are applications of this principle.
What is involved here is articulate talk of
purposefully enticing the Gods (hence called
‘nigada’, the mantra-form from which Yajurveda
evolved), and not hidden meanings which
characterize the rchah.

In this context, it must be noted that there are
rchah in Yajurveda, but not yajus in Rgveda. In fact,
rchah, yajus and saman are names of mantras, and
not of Vedic books. This becomes evident by what we
read in Taittiriya Brahmana (1.2.1.26):

& AT = 3 T S e sy )

The mantras that are rchah are characterized by
stylized and constrained utterance (mitatva), the
mantras that are yajus are not so stylized or
constrained (amitatva), and the mantras that are
saman are musical (svaratva). The rchah that we find
included in Yajurveda do not lose their rchah-
character nor do they acquire yajus character; they
continue to be rchah. There are some rchah which
are present in the Yajurveda collection, but are not
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found in Rgveda itself. For instance, the mantra in
Taittiriya Samhita (1.1.5.1):

AT 7 fdegg | Sf=EseT afeT |

T gEe WAh: |

This is in gdyatri chhandas and therefore it is a rk.
Merely because it has a viniyoga (vrihyavaghata) in

the context, it does not become a yajus, even when it
is found in Yajurveda and not in Rgveda.

3. It is interesting that Brahmanda-purana (34.8.13) .
and Vayu-purana (61.5.10) speak of Yajurveda as
being ‘constructed’ (vyakalpayat), unlike the rchah
(which constitute the ‘miila-veda’ mentioned above.)

ST TSHT TG4 SAeheTdd |

qezfifereg IAIhT: HIEAT I T ||

weafifereaa B @fgar faweTs: |

The sage responsible for the ‘construction’ of
Yajurveda was Vaishampayana, whose other name
was Charaka (‘charaka iti vaishampayanakhya',
Kashika-vrtti 4.3.104), and who had 86 students, and
thus there were 86 collections of tedchings. Of them,
however, we now have only four: Taittiriya,
Maltrayamya (otherwise called Kalapa), Katha and

Kapishthala-katha. The last three are counted as
‘ charaka-shakhas’ .
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Itis the first one that is important for us here. This
collection (in seven kandas, 44 prapathakas and 635
anuvakas) begins with I & @7 which is a mantra
used in the rite of cutting a palasha branch for
driving-away the calf {vatsapakarana) and ends with
s W?cfﬁvgr 3 , a mantra employed in
ashvamedha ritual, Now why is this recension called
‘Taittiriya’? Apart from the story of the tittiri birds
swallowing up what Yajnavalkya, who was a disciple
of Vaishampayana vomited, which is little more than
a story, it derives from the sage Tittiri, who was a
disciple of Vaishampayana (and also a brother). This
lineage of Krshna Yajurveda as represented in this
recension is given as follows: Vaishampayana,
Paingi-Yaska, Tittiri, Ukha and Atreya. '

RTTAT TR A TR A |

ek Yol s e faffe 1)
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Tittiri is regarded as the ‘central jewel’ (madhya -
mani) as he came after Vaishampayana who
originated the recension and before Atreya who
popularized it. He was a forceful person and gathered
round him a group of adherents who were named
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. Taittiriyds (Okha, Apastamba, Satyashadha,
Shraudheya, Hiranyakeshi, Bodhayana and others).
This was the recension of Krshna Yajurveda which
was accepted by them. '
4. This recension contains mantras visualized by
seers like Prajapati (220 mantras), Gautama (80
mantras), Dirghatama (67), Parameshthi (student of
Prajapati, 60), Atreya (disciple of Vamadeva, 57),
Vamadeva (55), Vasishtha (53), Medhatithi (47),
Madhuchchhanda (son of Vishvamitra, 47)
Vishvamitra (33), Varuna (30), Angirasa (29),
Shunah-shepa(Devarata, 24), Agastya (19),
Jamadagni (son of Rchika) and Bharadvaja (18).
Katyayana's Sarvanukramani, which is affiliated
to Shukla-Yajurveda, makes an interesting
classification of the seers mentioned above: mantra-
seers (mantra-drashtarah) and mantra--rememberers
(mantra-smartarah). The siitra runs: FYAT TAGEN:
@l TRASEEd: || It mentions ‘Parameshthi and
others’’ (parameshthyadayah) ‘of Krshna Yajurveda
as illustrations of the latter category. What does this
classification suggest? Such a division does not obtain
in Rgveda; the seers of the rchah, the entire
collection, are in the real sense only ‘mantra-
drashtarah’ . But when some of the rchah came to be
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included in the Krshna Yajurveda in various
sequences of ritualistic significance, they were only
remembered. By implication, the seers of Shukla
Yajurveda are mantra-drashtdarah. The contextual
relevance thus became more important than the
original visualization. There are five seers in Krshna
Yajurveda (called Kandarshis): Prajapati, Soma,
Agni, Vishvedevih and Svayambha. They are all
manlra-smartarah, and were responsible for the five
kandas of this Yajurveda known after them.
Prajapatya begins with (TS 1.1.1), Saumya (1.2.1),
Agneya (TA 1.2.1), Vaishvadeva (TS 1.8.1) and
Svayambhuva (TA 2.3).

Katyayana's Sarvanukramani makes it clear that
these Kandarshis only collected together some well-
known mantras visualized by other seers in Rgveda,
brought together here for purposes of ritual
(karmanushthana). They cannot therefore be classed
as ‘mantra--drash;éra]_z '; they are only ‘mantra-
smartarah’. When in such collections, the rchah
occur the seers of them are precisely those that are
mentioned in Rgveda. They are mantra-drashtarah,
and the Kandarshis are only mantra-smartarah.

5. Along with the remembered rchah, there were also
mantras of application, explanation and prescription.
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These were ‘yajus’ proper. They also included
brahmanas and arthavadas. And owing to the very
nature of the addendum, these passages were in
prose. They were not in the form in which the rchah
appeared: the chhandas. Chhandas is not merely a
metrical form, but is distinguished by its nature of
concealment (chhadanat). The rchah have a hidden
meaning, which is not apparent to those who are not
sages themselves or who have not undergone
austerities (‘na pratyaksham astyanrshayo atapaso
va). Absence of chhandas indicates the meaning that
is expressly expressed by words. This is what Jaimini
means, when he formulates ‘sheshe yajus shabdah’
(Mimamsa-sitra, *4.37) Shabara-svamin’s
commentary on this:

a7 7 M 7 et aq yhEETied a9 1|
points out that the distinguishing feature of the
mantras of Yajurveda is their not being either in
poetic form or in a musical mould. Madhava also in
his Jaiminiya-nydya-mala-vistara says:

Frfifaafefac afEwafaar 7= a5 |
In the above definition of ‘yajus’ (ritualistic

formulae), the descriptive expression ‘prashlishtfa-
pathita’ must be noted. The word ‘praslesha’
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signifies ‘close contact’, ‘proximity’, ‘coalescence
(of vowels)’, ‘entwining’ and ‘patha’ is ‘reading’,
‘recital’, ‘mention’. The expression therefore refers
to what is recited in prose (without metrical or
musical form) in close association with the passages
that have metrical or musical form, viz. the rchah.
Jaimini’s ‘sheshe yajuh-shabdah’ simply declares
that what are not rchah are to be identified as ‘yajus’.
But yajus cannot exist altogether independent of the
rchah.

In this context, Yaska calling Yajurveda
‘adhvaryava’ (sacrificial in import) (Nirukta, 7.3)
has been explained by Sayana himself as suggesting
preponderance of ‘yajus’, albeit the rchah are very
much present there (Introduction to his Bhashya on
Taittiriya Brahmana):

T AN AT TgeEn TR gEshr
TS 3T ||

6. The Mimasakas define the Veda as constituted by
the mantras and brahmanas (Apastamba-shrauta-
sttra, 24.1.31)

T TEIUT S TR |

The mantras are further defined as whatever is
identified by the sacrificial experts (yajiika) as such;
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and whatever are not mantras are brahmanas (sheshe
brahmana-shabdah). It is obvious that these
definitions are entirely circular and are partisan and
are devoid of etymological or conventional
justification. They make little sense. Further,
Apasthamba’s description of Veda suits eminently, if
also exclusively, Yajurveda, more particularly
Krshna Yajurveda. Even Shukla Yajurveda has
mantra (40 adhyayas consisting of rchah and
yajiumshi) and brahmana (in Shatapatha Brahmanal),
set apart from each other. It must be remembered
that Apastamba was a disciple of Vaishampayana,
and that the Taittiritya-Samhita is also known as
Apastamba-Sambhita. It is here that the mantras (viz.
the rchah) and the brahmanas (viz. the yajus) occur
in a mixed up manner. They are not distinguished
either in the text or in employment.

The distinction of form between the mantra and
the brahmana is obvious. The former has the facility
for samhita (words being combined grammatically)
character, and therefore requires pada-patha (recital
of separated words). The mantra could be recited in
several ways like krama and jata. It is also studied in
the samhita pada (prose and poetry), vibhakta-pada-
patha (separated words) and krama-patha (orderly
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arrangement). The brahmana, however, is distinct
from the mantra in form as well as spirit. It lacks the
samhita character, and therefore pada-patha is here
ruled out. It is characterized by its prescriptive nature
(vidhi). Even when the mantra occurs in the midst of
brahmana, it never loses its original form; and
likewise the brahmana. But their juxtaposition may
cause confusion (buddhi-malinya), as it happens in
Krshna Yajurveda.

It may also be noted that Yajurveda has come
down in two traditional strands: Brahma-sampradaya
and Aditya-sampradaya, according to Shatapatha
Brahmana. The former is identified with Krshna
Yajurveda and the latter with Shukla Yajurveda. The
usual explanation is that Krshna Yajurveda is so
called because it is dark in the sense that mantras and
brahmanas (the two ingredients of Veda) occur in a
thorough admixture, so thoroughly in fact, that it
causes confusion (buddhi-vyamoha by vishaya-
sankarya). In contrast, in Shukla Yajurveda the
subject-matter is clear because the mantris are neatly
separated from the brahmanas. Further, unlike in
Shukla Yajurveda, in the Krshna division, rshi,
chhandas and devata are not specified. For the same
reason, Krshna Yajurveda is regarded as stale, sapless
and ‘regurgitated’ (yatayama).
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One wonders, however, whether this is the only
possible explanation for the expression ‘dark’. There
is no doubt that the distinction between the two
strands of Yajurveda is an ancient one. We read in
Ananta-deva’s Pratijia-sitra-bhashya (and also in
Mahidasa’s Charana-vyiitha-bhashya):

g FOTHT ST T2 TR |

T AT 7 G A

We find here that Krshna Yajurveda is identified
with Taittiriya Samhita, ignoring the other recensions
(ike Maitrayaniya, Katha and so on), even as

Vajasaneya Samhita is identified with Shukla
Yajurveda. Also:

e Ffg g SR |
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the distinction is stated to have been made in the
smrti-texts (ityadi smrteshcha) like the shrauta and
smarta-satras. The work quoted speaks of
adhvaryava-mantras (viz. yajus) and hautra-mantras
(viz. rchah) being mixed up in an unorganized
manner; the text presents an odd assortment of
extracts from Rgveda (laudations and invocations)

and passages from Yajurveda (useful for worship,
offering of oblations and establishment of relation
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with deities) without any order or system. That is to
say, the rchah portion and the yajus portion are not
related with each other in a sensible way: they are
devoid of coherence and correspondence. Their
occurrence is haphazard. This is what, is suggested
by the rather strong expression ‘buddhi-malinya’,
“‘confusing and confounding the mind’’.

There is yet another idea that is prevalent among
the authors on Taittiriya Samhita. The adhvaryava-
mantras (viz the yajus) are like the wall on which the
hautra-mantras (viz. the rchah) as well as the
mantras that the sacrificer (yajamana) is required to
recite are like pictures mounted upon the wall. This
idea emphasizes the primacy of ritualistic passages,
and the subordinate position assigned to the laudatory
mantras in Yajurveda. The ritualistic passages are
illustrated in the first thirteen anuvakas of Taittiriya
Samhita (prajapatya-kinda); the mantras here have
their specific purpose to serve (viniyoga). They are to
be recited while a ritualistic act is being done. The
mantras have no value when divorced from the
ritual. They are described as only revealing the
nature of the act that is prescribed (anushtheyartha-
pakashaka) . It is only the recital of the mantra that
becomes relevant (it is productive of adrshta-phala),
and not its meaning.
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7. This whole line of thinking is the creation of the
ritualistic community, and becomes irrelevant to the
people outside. It is unfortunate that the inner
meaning of the rchah has totally been sidelined in an
attempt to overrate ritualism. To augment the
ritualistic interpretation, Taittiriya Samhita has been
appended with its own Shiksha-texts, pratishakhya-
grammar, chhandas, kalpa-siitra, jyotisha manuals
and its own nirukta; svara, varna, matra, karana and
other details have also been stylized. The only
commentaries that are available on this Samhita are
by Bhatta-Bhaskara and Sayana, and both of them are
ritual-oriented. However it must be conceded that the
former commentator attempts now and then to draw
attention to the esoteric meanings.

The whole text as presented and understood now
smacks of involvement with yajia as a ritual. It is
commonly believed that yajhas from the simplest
kind like agnihotra to the most elaborate and long-
drawn variety like sattra-yaga are dealt with here. It
is also common to take the text as divided into five
sections, dealing with prajapatya, saumya, agneya,
vaishvadeva and svayambhuva rituals. There is no
doubt that yajia is the central theme in this work. But
we find in a large number of references that, yajia is
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perceived as a devata, holy and purifying, (TS 1.7.6-
7), removing our sins and bestowing on us strength
and power, knowledge of reality, (2.6.9-10), making
us happy, (1.7.1-3). Yajia is in fact the purchita of
the rshis (7.3.11); by rituals, it is the yajiia that must
be invoked (1.7.9); the gods beheld yajia, the great
deity by performing yajias (3.2.2). This is obviously
not a ritualistic conception of yajia. When the yajiia-
vedi (altar) is looked upon as Brahma, Vishnu and
Rudra, as the seat of freedom for Indra, the golden
throne for Agni, the pleasure-grove for Soma, the
place of rest for Varuna, the place of glory for the
Gods, and as the leader for the ritualist to ascend to
the high heavens, is it just a dry and meaningless
ritual that is meant by yajia?

Viewed from a deeper insight, the yajiia cannot in
fact refer to the external rites involving priests,
offerings and materials. The three principal features
of the conventional yajha, viz., the eating of
purodasha-cakes, the drinking of the Soma juice and
the ritual slaughter of animals (pashvalambhana)
must have an esoteric meaning, for this cannot be
described as ‘‘the most-excellent work’’ inspired by
the god Savitr (Taittiriya Samhita, 1.1.1):

AT . WfAT STIag e FAY ||
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The usual identification of the ‘‘most excellent
work’’ is with yajha, after Taittiriya Brahmana
(3.2.3):

STEAHTT FHOT IS A511 & et ||

And the yajiia viewed as the most excellent work
cannot be just eating and drinking and wanton killing,
if the Vedic corpus has to have an abiding value for
mankind. The most important detail of yajna is giving
up one’s wealth for the sake of the deity
(devatoddeshapiirvaka-dravya-tyagah). After
detailing the twentyone samsthas of yajna,
Bodhayana -grhya-sitra (1.1.1.18-21) mentions four
varieties of yajia which must be known and resorted
to (¥ IqIT T SUTEEA); svadhyaya-yajia, japa-yajiia,
karma-yajna and manasa-yajiia. The text itself says
that each of them is ten times superior to the
preceding one

AT TR o |

- We have here a clear reference to the sacrifice
being really .internal. All external rituals are
bracketed in karma-yajria, which is inferior to
manasa-yajia. Yajia to be effective must needs be
interngl. When the sage Brhaspati is said to have
reached the very source of all existence by yajia RV
(10.71.3), yajiia means the profound experience of
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Brahman. The ritualistic interpretation which has
debased the significance of Yajurveda has little
justification in the text itself. For instance, take the
very first line in the first anuvaka in Taittiriya
Sambhita:

TN T I F I |

The confusion among the ritualists starts with
whether in the first three words there is one mantra
or two mantras (as Apastamba offers a vikalpa). And
it mounts with the realization that the mantra (or
mantras) has no verb, and therefore cannot be
meaningful. It is obvious that the verbs have to be
supplied (adhyahara). The verb must depend on the
purpose of the mantras (viniyoga), which is given as:

T A=A | It o gy |

So the verbs that the ritualist must supply are
‘dcchinadmi’ (I cut) for the first mantra,
‘anumarjmi’ (I purify, or alternately
‘anusamnayami’, 1 straighten) for the second.

W @ AR | S @ S |

““I cut thee for food, I sanctify thee for vigour’’.
But the sentences are still meaningless, unless the
context is provided. What is it that is cut, and
sanctified? The ritualist looks for a brahmana
injunction (vidhi):
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. AEqUTRTREAT FeTHIRUL |

He seizes this straw and tries to cross over the
mystery of cutting and purifying. He takes the
mantras as addressed to the palasha branch, which is
cut and sanctified to drive away the calf so that the
cow may be milked. This indeed is an ingenious
explanation. But how does it go with the next portion
(another mantra, if you will), I3 ¥ (*‘you are like
unto breezes’’, ‘‘you belong to Vayu’’)? The ritualist
suggests that this portion is addressed to the calves,
which are about to be driven away by the paldsha-
~ stick. And the expression ‘vayavah stha’ is taken to
mean ‘‘you are going away’’. Even when Vayu's
involvement cannot be easily brushed aside, the
calves purify the atmosphere even as a breeze does.

How about the next phrase Y ¥®? Another
mantra, addressed now to the cows, asking them to
return, for being milked. And subsequently in the
same anuvika, there is a return to the palisha stick
with a prayer that it should protect the sacrificer’s
animals. Thus in the same anuviaka palasha-stick,
calves, cow and the palasha-stick again are
addressed. In the next anuvaka, the scythe (ashva-
parshu) and the bunch of sacred grass (darbha- -
samitha) are addressed, followed in the following.
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anuvakas by the vessels and the carts, the pounding
stick and the winnow basket, the paddy-husk and the
rice-grains.

This is a sample of the anomalous and rather wild
play of imagination, characteristic of the ritualistic
interpretation. Needless to say that this is alien to the
spirit of the Vedic corpus, at once austere and
spiritual, mystic and magnificent. The real import of
the Taittirlya Samhita passages needs to be recovered
so that this text is brought to the focus of the Vedic
student’s attention. It must be retrieved from the
clutches of ritualists.

It may also be pointed out that whatever the Veda,
the primary purpose (viniyoga) is svadhyaya (study)
adhyayana. We have injunctions like:

WTTTSEAqeT: |

A T d9: | (Naka-Maudgalya)

[Tai. U. (1.9)]
The tapas here is brahma-yajia (study of the
sacred  scripture) or  svadhydya-jriana-yajia

according to Smrtis. By study alone is truly the yajna
accomplished.

T & Hgaia 4 o A W 1|
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Extraneous ritual involvements become secondary
or unnecessary. In this sense, Veda whether it is
Rgveda or Yajurveda is the instrument of inner

sacrifice, and has a mystic meaning.

Dr. Kashyap who has valiantly attempted to
restore the mystic significance of Taittiriya Samhita
by this pioneering endeavour, is to be congratulated,
and his efforts are to be commended.

[Professor S.K. Ramachandra Rao who has been
awarded several honours such as vidyalankara, shasira-
chiudamani, sangita-kalaratna, vedanta-nidhi etc., is an
eminent traditional scholar having studied Veda and
Vedanta in the traditional method under several orthodox
pundits in Mysore. He is also well-versed in modern
learning having been the Professor of Psychology at
National Institute of Mental Health & Neuro Sciences
(NIMHANS) and at other Universities. He is also an
eminent painter, sculptor and musicclogist. He has
authored over fifty monographs on various aspects of
Indian culture which includes art and architecture in
Indian temples (three volumes), dgama kosha (twelve
volumes), pratima-kosha (six volumes). His latest project
is the Rig Veda Darshana which intends to bring into focus
the traditional approach to Veda based on the early
authorities like Yaska’s Nirukta and Shaunaka’s
Brhaddevata. Eight volumes of this series have been
published and twenty more are in the plan.]



3. Appendix
(i) Internal Yajiia

With  Narayanasmaranas we express our
appreciation of this masterpiece on Vedic literature,
the Krishna Yajur Vediya Taittiriya Samhita with
English Translation and commentary edited by a great
devotee of Truth, SriR.L. Kashyap.

The vast Vedic literature which is the bedrock of
our culture, religion and philosophy is divided into
four parts - Samhita, Brahmana, Aranyaka and
Upanishads on the basis of the subject matter and the
medium of expression. In the opinion of Vedic
scholars in general, the first two parts of this form
karma kanda (ritual part), the last one is jiana kanda
(spiritual part) and the third one is a bridge between
these two. The rituals dealt with in the first two parts
consist of external sacrifices only dominated by
animal sacrifices of various kinds and there is no
place for jAiana in them. This view is held by
traditional scholars of our country who base their
thoughts on the commentary of the great scholar,
Sayana, who in spite of his unbounded reverence for

‘Ashirvachana’ written for Dr. R.L. Kashyap's latest work
Krishna Yajurveda Taittiriya Samhita. Published by SAKSIVC,
# 63, 13th Main, Jayanagar, IV Block, Bangalore - 560011
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Vedas and the vast knowledge of Vedas and Vedangas
is satisfied with the external meaning of Vedic texts.
The Western scholars and their spiritual sons in India
who base their studies mostly on linguistics and
comparative mythology have the same opinion on the
meaning of the Vedas. The mimamsaka school in our
country see the Vedic sacrifices in the same light (as
external exercises unrelated to the internal).

As observed by the author of this work and by the
writer of the foreword, the erudite scholar, Sri S. K.
Ramachandra Rao, the revered Acharya Ananda
Tirtha was the foremost among those who observed
that in the Vedic text more is meant than meets the
ear. The great yogi and the man of light and learning,
Sri Aurobindo, visualised spiritual meaning in the
text of the so called karma kanda also and this view
was elaborated by his ardent devotee and scholar Sri
Kapali Sastry. In continuation of this line Dr. R.L.
Kashyap has interpreted this Samhita part of the
Vedas from a spiritual standpoint. He declares that
the outer yajha in the karma kanda is closely
connected with inner yajiia which is the final import.
The so-called animal sacrifice in the karma kanda
means the sacrifice of beasts within our minds. The
performance of the inner yajia leads to full and
perfect health and this view is supported by
Brahmana and Upanishad texts.
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I agree with the views of the author on very many
grounds:
(1) The Vedas being revealed to Vedic rishis who
were yogins cannot be properly interpreted by those
who lack that vision and are merely gerund grinders.

T FAFAT AT S 2T qET T ||

yamrshayo mantrakrto manishinah

anvaichchhan devah tapasa shramena;

(Taittiriya Brahmana 2.8.8.13)

The wise rishis, reciters of mantras (mantrakrta)
desired to recover (the meaning) of the Divine Word
(devah) by means of great effort (shrama) and askesis
(tapas).
(2) That the Vedic ritual properly performed ends in
jnana is supported by the declaration of great
Acharyas.

ST TR FviTgf ff

atmani svaprakashagnau chittam-ekahutim
kshipet

(In the fire of the Supreme Self which is Self-
Lustre, the mind should be offered as the chief
oblation.)

This view of the Acharya can be best
demonstrated by the jayidi homa which is found in
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karma kanda. Mantras chanted in this ritual are the
different states of the mind; = (chitta), ff¥
(chitti), ST (akita), STEfA (akiti) definitely stand
for mental oblation in the sacred fire of the Supreme
Self.

The Taittiriya Aranyaka definitely declares the
mind as the real sacrificial equipment. -
faf¥: % (chittih sruk), <A (chittam djyam)
[Taittiriya Aranyaka TA (3.1.1)]
(3) The names of Vedic Gods like Agni and Indra

really find their rest in the Supreme Self as declared
by Jaimini.

aTeTEA T S
sakshadapyavirodham jéiminih
(Vedanta Suitras 1.2.29)

(4) That the so-called animal sacrifices really means
the sacrifice of the animal forces on the altar of the
mind was not taken note of even by great geniuses of
the past;

TEIARCT FAGROT: ATFFIIG AT

pashumarana karmadarunah anukampamrdureva
shrotriyah



46 Internal Yajna

(Though the Vedic devotee is cruel in the act of
slaying the sacrificial animal, he is in heart very soft
with mercy). (Sakuntala).

But the original intention of Vedic seers in such
sacrifices was internal sacrifice only because the
Vedas lay stress on the vow of non-injury very often
as observed by the author of this edition. That the
seers had compassion even for grass is clear from the
second anuvaka of the very first chapter of Taittiriya
Sambhita TS (1.1.2.7-10)

Safént s fdg & ¥ o s ¥ A

i&]

deva barhir ma tva anvangma tiryak parva te
radhyasam achchhetta te ma risham

afe: AT i Uz geeaem i wen

devabarhih shatavalsham vi roha sahasra valshi vi
vayam ruhema

(sacrificial grass, may I not cut you either across or
along. May I not cut you at the joints and segments.
May you grow hundred fold and thousand fold.)

In brief I accord my agreement to the view of the
author on the spiritual interpretation of the Vedic
Texts and the relation between the internal and
external yajias. External worship is denounced in the
shastras but external worship is that which begins in



Internal Yajna 47

the external and ends in the external. But the worship
enjoined in our shastras starts in the internal, extends
into the external and ends in the internal and it is
internal worship only.

IUELIE Sqd<: T &9 Ul

upavaroha jatavedah sa kshaya ehi

STAE] Y AN U STaE e
jatavedo bhuva ajayamanas-sakshya ehi upavaroha
punastvam

TB (2.5.8.8)

My Lord, the divine fire, please descend here near
ME. 3 ivrmr ins s please come back to your original

Srimate Ramanujaya Namah
Srimate Nigamanta Mahadeshikaya Namah
Srimate Srinivasaranga Mahayogine Namah
Narayanasmaranas
|1 o fY T o sfiare oft ft:
Bangalore June 25, 2002
[Sri Sri Rangapriya Swamiji:
Born in 1927 in Hedatale, a village in Mysore District,
he had his early education in Samskrt and Vedas at the

feet of his revered father Sri Srinivasa Deshikacharya,
later Samskrt education in Maharaja Samskrt College,
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Mysore, Graduation at the Mysore University and the
Saugor University. He had Initiation in Yoga and Cultural
education at the feet of the most revered master Sri
Sriranga Mahaguru, the founder of Ashtianga Yoga
Vijhana Mandira and served as his disciple. He was the
professor of Samskrt in National College, Bangalore for
over two decades. He is the President of Bharata Darshana
Prakashana which has translated the entire Mahabharata,
Ramayana and the Srimad Bhagavata Puranam into
Kannada. He was initiated into Sanyasa at Brahma Tantra
Parakala Srimatham and into the esoteric truths of Veda
and Darshanas, and tantra shastras by the master yogi Sri
Sri Rangamahaprabhu; now in-charge of the Bangalore
division of Ashtanga Yoga Vijiana Mandiram. |



(ii) Table of Symbolism

Symbolism of some proper nouns or names

Agni:

Indra:

Vayu:

Ashvins:

Mitra:
Varuna:

Fire; It is the cosmic power of heat and
light and the will power united with
wisdom. Human will power is a feeble
projection of this power. It can be
strengthened by the RV chants to Agni.
He is the Lord of the Divine Mind and
Action. In Indian tradition, mind is not a
source of knowledge, it manipulates the
knowledge to aid action. Indra battles the
evil forces on behalf of the human.

Wind; He is the Lord of all the Life-
energies, Prana which represent the
passions, feelings, emotions = and
abilities.

The Lords of Bliss and Divine Physicians
who render the human body free of
disease so that it can accept the divine
Prana, the life-energy.

The Lord of Love and Harmony.

The Master of Infinities who cannot
tolerate restrictive thinking or actions.
Only he can cut the three bonds which
restrict the three aspects of every human
being - physical, vital and mental.
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Sarasvati: The Goddess of inspiration

Ha: The Goddess of revelation.

Sarama: The Goddess of intuition.

Sirya: The Supreme Deity of Light and Force.
Symbolism of some common nouns

go: cow; each go stands for a particular type
of Light or Knowledge.

ashva: Horse; stands for the vital energy which
the devas can bestow.

adri: Hill; the force or beings of inconscience
and ignorance.

apah: Water; the divine energies flowing from
the heights purifying all mankind.

nadi: River; the flowing current of energies.
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Sri Aurobindo Kapali Sastry Institute of Vedic Culture
(S.A.K.S.LV.C)

The Institute was started in 1997 with the aim of
disseminating the wisdom in the ancient Veda Samhita
and related books such as Upanishads, so that the
knowledge becomes easily accessible to all interested
persons who are not necessarily knowledgeable in
Sanskrit or even the Devanagari script. Most of the

“existing English translations of the Veda Sambhita view
the books as anthropological and ritualistic curiosities
rather than as books of wisdom. Even though Hinduism
contains many important religious books of later times,
the wisdom of the Vedic age is relevant even today. The
sages of the Vedas had an integrated and pragmatic
attitude towards the pursuit of the supreme goals of the
spiritual life and the demands of everyday life. Unlike
some of the later books, the Vedic books do not exhort
everyone to take up Sanyds or cessation from common
daily professional activities for seriously pursuing a
spiritual life.

Our institute draws its inspiration from the great
spiritual savants and scholars, Sri Aurobindo (1872-
1950), Sri Kapali Sastry (1886-1953) and Sri Madhav
Pandit (1918-1993). Their well-known books emphasize
the need for harmonising both the spiritual and ‘worldly'
aspects of our life. We have to take seriously the notion,
'All is Brahman'. We should become conscious of every
act or thought in us so that we can indeed lead a
beautiful and harmonious life.
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Our first publication was a new edition of the entire
text of Rigveda Samhita in a beautiful format, published
in 1998. We are apparently the first to publish an English
translation of Rigveda Samhita giving the meaning of
every Sanskrit word. Volumes 1 to 3 of Rigveda Samhita
containing the first 1300 verses in this format were
published in 2000-2001.

We have published also books giving the highlights of
Rigveda relevant for the modern age. The book “Why
-read Rigveda” and its Kannada translation have been
well received.

We have produced a computer web site
http://www.vedah.com giving the knowledge contained in
a thousand pages in an easily retrievable form; it includes
the original text of some of the Veda Samhitd and the
Upanishads.

A large number of booklets in both Kannada and
English entitled “Creative Life Series” is in production.
These books give the highlights ‘of the Vedas,
Upanishads and Gita needed by everyone for leading a
creative and happy life.

The Institute is part of the Sri Aurobindo Kapali Sastry
Institute of Vedic Culture Trust, a non-profit organization.
The contributions are partially exempted from Income
Tax Act under the Section 80G.




The first great person that raised his voice against injustice,
impropriety and outrage to the true sprit of the Vedic lore
was Sri Aurobindo. He discovered that the Veda had a hidden
meaning, not by a scholarly study of Vedic mantras, but by an
inner vision; it was only later that his studies confirmed his
direct perception. He was himself a sage, a rishi, and he had
therefore the equipment in common with the sages who
visualized the mantrds. Vedic hymns are not products of
superior scholarly exercises, or of clever constructions of
thought, diction and spech. They had weondrous powers within,
which freely opened up and blossomed into charming poetic
articulations. They were inspired by a profound encounter
with reality as such. The hymns therefore are in the nature of

mantra-perceptions (mantra-drshtayah).

Sri Aurobindo Kapali Sastry
Institute of Vedic Culture
Bangalore

ISBN: 81-900079-8-9




