SEMINAR ON SAMSKARAS
APRIL 9th & 10th 1998

A REPORT BY
PROF. ANAND KRISHNA

ji'rst Session [9.4.1998]

A Seminar on Hindu Samskaras, as laid down by the Manava or Sanatana
Dharma was held in the auditorium of the Jaana-Pravaha, Centre for
Cultural Studies on April 9th and 10th, 1998. Distinguished local scholars
both representing different streams of Manava and Sravaka Dharma on
one hand and diverse religions like Catholic Christianity and Islam on the
other, participated. The audience consisted of scholars and interested
people. Prof. (Km.) Prem Lata Sharma, was in the Chair.

Dr. I. Panduranga Rao inaugurated the seminar by lighting the lamp. The
seminar started with invocation by Prof. (Km.) Urmila Sharma.

While welcoming the guest-speakers and the audience, Prof. K.N. Mishra
gave an introduction of the Jaana-Pravaha, Centre for Cultural Studies,
its aims and objectives and a brief account of its activities during its first
year of existence. He proceeded to set the tenor of the Seminar with Kashi
as the backdrop. The sacred city symbolized the collective wisdom and
tradition of the Sanatana Dharma in its intensive sensibilities. The Dharma
is Sanatana or Eternal but is continually absorbed in the form of the
teachers.

The Seminar aimed at reaching an understanding of the Samskaras with
objectivity and to view the concept vis-a-vis similar concepts, as prevalent
in other religions without imposing one view upon the other since
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Samskaras aim at ‘refinement’ from ‘rawness’ (‘samskrti 'from ‘prakrti’).
Such an awareness would lead to kalyana (‘welfare’ auspicated prosperity).
The exercise needs to address the present day life-style and project
Samskara s relevance to the modern man.

There is a need to plan authentic audio material to reach out to inner
pockets of our society to create an awareness for the Samskaras especially
where exponents are non-available. The Jiana-Pravaha would like to
endeavour in this direction.

Pt. Ram Yatna Shukla, formerly Professor, Sampurnanand Sanskrit
University, Banaras, was called upon to give his presentation. Pt. Shukla
went deep into the etymology of the term samskara with its different
grammatical constructions. He observed that it should be first krta, but
basing on Pradipa Kara, it is bahula or ‘long’ or vrddhi that is krta with
sam (prefix) or bhasana or 'improvement’. Thus we arrive at the word
Sariskara or Suddhi or gunadhana (broadly, improvement) or utkarsa
(heightening). The principal objective of the Samskaras is unification
between jivatman and Paramatman whatever is instrumental in this process
is Samskara.

The five-fold element-human body (Sarira) being the agent, is to be
‘purified’ through Samskaras, since it is exposed to impurities. He also
emphasised the Bhakti element in the process of ‘improvement’ in this
world and leading to the next world.

The next speaker was Rev. Fr. Patrick D’Souza, Bishop of Varanasi. He
dwelt upon Christian sacraments, parallel to Hindu Samskaras. The Father
Bishop observed that by referring to Samskaras of other religions, one can
have a better understanding of ones own Samskaras. There needs to be a
comparative study of the Samskaras (sacraments) yet here he chose only
to have an objective discourse on Christian sacraments which are seven in
number, known since the Holy Bible times and were developed in later
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times. Lord Christ preached these as means of Salvation. One has to know
the obvious forms to understand what is beyond the obvious but to know
the beyond, one has to know the physical forms. Christian sacraments
over the centuries underwent modification. Birth, marriage and death are
basic sacraments. But the weak or sinner also needs means for salvation
as instituted by Lord Christ and other means of Salvation as prescribed by
the Church. Reading of sacred texts, prayers etc. are similarly means of
Salvation but these are not Sacraments. Sacraments are meant for the entire
humanity. They are both visible and invisible, the invisible partin the divine
life is to bring us closer to God. Invisible is the Divine Grace but one has to
qualify to receive Grace. Sacraments are instrumental causes. These are
performed by the authorised priests and under given rules and also through
faith.

There are modifications due to social, anthropological and historical
reasons and also influence of local religions. By way of interactions among
different religions, each of us would be enriching our self in our
understanding.

Replying to Prof. K.N. Mishra, Rev. Father said that Emancipation as a
concept in Christianity was to absolve sin and reach out to Holy Father.
He also agreed that ‘confession’ was a Sacrament.

Next Dr. Raghunath Giri, Former Professor and Head of Department of
Philosophy, M.G. Kashi Vidyapeeth, dwelt upon the term ‘Samskara in
different contexts.

Prof. Giri’'s personal conclusion was that Samskaras stood for change.
Changes are usually normal and developmental while at times, they are
detrimental. Here, Samskarais developmental and applied with motivation.
Samskara is applied both to an individual or an object. In case of an
individual, involvement of both the performer and the ‘subject’ (i.e. The
object of the Samskara) is called for. An individual can achieve
development by his own efforts for his improvement.
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He also gave a good bibliography of the publications on Samskaras and
their objectives. Similarly there was a need to assess the Samskara on the
basis of physical experiences. Perhaps ancient people knew the import of
mantras, Osadhis (sacred herbs) and kriya (rituals).

Now we have lost these traditions. These Samskaras were therefore
relevant to that age, not in the present context when these traditions are
lost. Some of the Samskaras are relevant sociologically like birth,
namakarana, wedding, or the funeral rituals. Others are obsolete.
Therefore, the scholars might evolve new Samskaras, relevant to our age.
Samskaras like Pumhsavana Samskara are not rational and relevant to the
present age.

Dr. Rajiv Ranjan Singh of S.S.V., Varanasi, said that he would present his
own interpretation on Samskaras, which are directly related to man, and
are similarly related to Dharma. The Egocentric being is an animal whether
it is two-legged or quadruped. The two extremes are represented by Pasu
and Pati. Pasu strives for pati which is the crux of the Pasu-Pati concept.
We decide do’s and dont’s which are laid down in all religions and by
para-subjective ‘personage’, who have a vision of that truth. The preceptor
in our country is not king but one who has attained, Apta (para-subjective)
and Parama Karunika which spreads the knowledge. The source is the
Vedas which give us four-fold knowledge but here we are concerned with
do’s and dont’s beyond dualism Vidhi-nisedha, Parisamhkhya, Artha-vada,
the Karma-kanda turns into Jiana-Kanda finally leading to bhakti.

Samskara is not a commodity but is an outcome of a long tradition. The
do’s of the Karma-Kanda are distinguished from Allah’s precepts as final
or Bible’s forbidden fruits which polluted us. Even a Sapa (curse) is for
Pari-marjana (for betterment).

The Aérama-dharma has a logic. Samskara parallels it, striving for
betterment and truth (rta). According to Patafjali s Mahabhasya, the right-
minded effort leads to Dharma. Since there was aniyama (lawlessness or
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wrong precepts) there appeared niyama (precepts), Samskaras are nitya
(daily practice), naimittika or routine, and kamya (on proper occasions
like at yajna), which springs forth from a pledge. Samskara, etymologically,
is an act which is done with extreme dexterity and by removing the faults
(dosas). Mimamsa deals with Samskaras. Thereafter there was corpus of
materials on Samskaras. Many forms are obsolete like several types of
marriages.

According to the Mahabhasya, niyama is of Dharma, for Dharma and for
the application of Dharma.

It is proper to know the import of mantra but even without it, faith can
supplant it but bereft of both, the tradition loses its weight.

Modifications are possible in the modern context but with full
understanding and without disturbing the basic concept.

Samskaras are not just Sadhana (instrumental) but also the end result since
sadhana consumes itself in end-result.

Second Session [9.4.1998]

Pt. Rewa Prasad Dwivedi, formerly Head of the Deptt. of Sahitya and Dean,
Faculty of Sanskrit Learning and Theology B.H.U., spoke on ‘Sarskaras
in Sanskrit Literature’ especially as depicted in Kalidasa's literature. He
posed the basic question, whether Sariskara is applicable to Atman. For
example, is antyesti applicable to Sarira or to Atman. There is no concept
of atman in the puranas. There was a problem of §raddha in Kashi in view
of the precept of Kasi-maranan-muktih (one gets mukti or emancipation
by dying in Kashi). The sraddha was meant for the carnal body.

We should not neglect Samskaras. For example, Rama was born due to
the putresti Samskara. The puranic parables give us directions on
Samskaras. Raghu was born because of his father serving Nandini (The
divine cow). Nandini, the cow, instructed Dilipa about the ritual through

39



which he could beget a son and which Dilipa followed after some
refinement.

Similar instances can be furnished. The human body needs Samskaras for
refinement like a rough stone is polished on a lathe.

Like in Ayurveda, samskara is prepared according to the needs of the
patient. Samskara is the medicine. We need retrospection to assess,
Samskara vis-a-vis vikara.

Samnskara is meant for the Sthiala-$arira (gross body) extending to mana
and buddhi. In the beginning, Pt. Rewa Prasad Dwivedi challenged the
view that Sahitya was an evidence secondary to Philosophy etc.

Acharya Medha Devi, Head of Panini Vidyalaya, Varanasi, was the next
speaker. She said that the word Samskara is derived from ‘Sam’' upasarga
(prefix) and kara, which joined together stand for ‘to do in a proper manner’
(i.e.1n a heightened manner). She dwelt on the four groupings of the sixteen
Samskaras for the purification of body and mind. Some are related to
conception and birth, the other for the preparation of child, for education,
for the house-holder’s life and gradual retirement i.e. from individual life
to community life and finally to the funeral rites. Thus these relate to the
fourfold division of the life-span. Even garbha-dhana (conception) was
planned as a follow-up of Yajra. Similarly, she explained each of the
Samskaras and the related rituals in detail. These are scientific.

The Samskara was meant for all sections of the society, from princely life
to the commoner section of the society.

The learned speaker explained antyesti or Smasananta (last rite) as a nara-
medha yajia. The Samskaras ultimately lead to moksa.

Prof. K.N. Mishra posed the question whether they are universal or
restricted to certain sections of the society. Similarly as there are Samskaras
sanctified by mantras, are there Samskaras devoid of mantras? The learned
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speaker-observed that the Samkaras are universal.

Next Dr. Sagar Mal Jain, Former Director, Parshva Nath Jain Vidyashrama,
Varanasi, presented the Jaina tradition of the samskaras. He informed the
house that there is no reference to rites like Samskaras in the early Jaina
canons (i.e. before the Christian era), since it aimed at total renunciation.
It is only from the Jaina canons from Ca. first Century B.C. to first Century
A.D. that we begin to find the fivefold kalyanakas (paralle] to Brahmanincal
Samskaras) in the life stories of the Jaina Tirthankaras. These are garbha
and janma kalyanakas, related to their physical birth.

It has already been pointed out that Samskaras relate to the householder’s
life. Therefore Vanaprastha and Sannyasa rites are not included.

Only in the case of the diksa kalyanaka, he (the candidate) takes some
vows but no other mantras etc. are prescribed. Of course, at the nirvana
kalyanaka, there is a prescription for the ‘house-holder’ to collect the body
for its fire-disposal or in the case of a Sannyasin the body was taken to a
hill-top and left there to the elements.

The laity is, atleast in north India, divided between Jaina and Brahmanical.
In all cases, the Samskaras are shared commonly between these two
sections. Samskaras are refinement. In the south there are some distinct
Jaina Samskaras. Acharya Jina Sena of the VI cent. of the south, in his
Adi-purana has introduced certain Jaina traditions among the Hindu
Samskaras. In Yasastilaka champu of the X cent. A.D., it is clearly laid
down that the prevailing Samskaras may be adopted in case they are not
contradictory to the Jaina way of life.

New Jaina Samskaras were also introduced like the Samyukta-jaina
Samskara. The child is led to the guru. Deva (arhanta), guru (muni), dharma
(ahinsa), concepts are laid down by the guru. The child is preached till
about the age of 8 years, about the eight mialagunas and seven-fold
renunciations (sapta-tyagas). He is then introduced to the twelve vratas
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(vows) or vrata-dharma. Rituals are laid down. There are five anu-vratas
(partially followed by the house-holder as the situation demanded). Prof.
Jain gave a further sub-detail of these rituals.

He also pointed out that these Samskaras were obviously influenced by
the Sramana (Jaina and Buddhist) thought processes.

Prof. (Smt.) Chandra Kala Padia, Professor of Political Science, Women's
College, B.H.U., took up the issue in the light of the modern man's attitude
towards tradition and heritage. She felt that the Samskaraslead to a better
life and also to enlightenment (knowledge of Brahman). She analysed why
the Samskaras failed to be integrated in our psyche, especially during the
past fifty years of our independence.

The scientific practical base of Samskaras had an insight. Yet gradually
we lost the real meanings of the Sariskaras. Yet when Prof. Padia explained
the import of Samskaras, people started getting interested in them.

She felt that the Samskaras should start with the mother because the child’s
upbringing is coupled with Samskaras with its scientific background and
not just orthodoxy.

Now, unfortunately, the priest class which performs these Samskaras has
made these rituals as a means of earning money which contradicts the
central concept of the Samskaras.

With the early school education, the child drifts away from the Indian
tradition and gets involved with the consumeristic society. Our intelligence
becomes a victim of its nonchalant existence. This nonchalance is
dangerous because the western ideas become assimilated in the context of
our own fundamental values. First we have to decolonize our mind, and
then re-interpret the texts.

Marx was not analysed in the context of our social values. Marx actually
declared that an uneducated person, immersed in religion fails to analyse.
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Perhaps that was how he felt that religion was the opium of the masses.
The realm of freedom begins where necessity ends. Prof. Padia felt that
we have failed to interpret the texts, failed to refer to the originals.

Positivism only aims at ‘part’ not the ‘whole’ but ‘part’ cannot be understood
in isolation. She also discussed other thinking processes. Post-colonization
emphasises on the indigenous knowledge or construction, a product of
our heritage. The British rule tried to eradicate our culture’s foundations.
We are the only people who are neglecting our own language and heritage.

She suggested that the ‘mother’ should be educated about the Samskaras
and thus these can be re-habilitated and the systematic invasion of our
culture could be ruptured. Samskaras should not simply be a ritual. Efforts
to unite us with our heritage should be encouraged. We should de-construct
such theories which have undermined us. Our indigenous knowledge must
be preserved. Even our simple Samskaras do not appeal to our minds but
these, nevertheless, should be preserved as links between the past and the
present society. The message of our rsisis still living in our consciousness.
We need to re-interpret our texts and independently think how we can
reconstruct our tradition and thus our country. We are already in this
process even though sometimes silently.

The seminar was adjourned till the next day.
Third Session [10.4.1998 (morning)]

The third session of the Seminar started with Prof. Prem Lata Sharma in
the Chair. The first speaker in this session was Dr. Hriday Narayan Sharma
of B.H.U., who spoke on Samskaras of the Sanatana Dharma tradition as
laid down in the sacred texts Vedas. The main thrust of the paper was on
the number of the Samskaras. Man is god’s finest creation, among the living
beings, having the greatest ‘spark’ of God. Purusa (Cosmic Man) manifested
himself in the sva-tantra existences, unrelated to prthvi or dyu-loka as
against vegetables (related to the ground) or gods (related to the heavens).
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Sarnskaras are means to unite us with the divine element (deva-tattva).
His view possibly suggested that Sarmskaras were yajiias.

According to the Vyasschool, Samskaras are 16 in number : Garbhadhana,
Pumsavana, Simantonnayana, Jata-karma, Nama-karana, Niskramana,
Annaprasana, Cida-karma, Karna-vedha, Vratadesa, Vedarambha,
Keéanta, Snana, Udvaha, Vivaha, and Pretagni-Samgraha.

Vira-mitrodaya (i.e. Mitra-Misra) lay down 25 Samskaras. The 17 to 25
Sarhskaras of this list are added to the previous list while a few are changed
among the original. The learned speaker gave a detailed list of Samskaras
in this and other tables. Similarly Gautama (rsi) furnished a list of 48
Samskaras, which are applicable to all the first three asramas i.e.
brahmacarya, garhastya and vanaprastha. Some of these correspond to
the pafica-mahayajias. The first basic eight Samskaras broadly correspond
to earlier lists. The first forty of these Samskarasrelate to the brahmacarya
and garhastya asramas. While the last eight Samskaras are related to the
vanaprastha-asrama. Some of these correspond to the parnca-mahayajias
and the others to the havir-yajia or the sapta soma yajnas.

Dr. Raj Bali Pandey has given certain changes in his list of the Samskaras
which includes karna-vedha and antyesti as well.

All these are meant to be Brahma and Daiva Samskaras. According to
Gautama, the first 13 Samskaras of his list, from Garbhadhana to Snana
are Brahma Samskaras, from 14th onward these are Daiva Samskaras to
be performed by Grhita-agnis or one who has ‘invited ’ (i.e. invoked agni
or Grhastha, i.e. during the marriage ceremony or in the case of dayada
(inheritance). The Samskaras, 14th to the 40th are required to be
performed with the wife’s participation (sapatnika), while the Samskaras
from the 8th (i.e. Upanayana) to the 13th are to be performed during the
brahmacarya-asrama. Samskaras numbering from 40 to 47 are Daya,
Ksama etc. which are related to the vanaprastha asrama. |
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Now the question that remains is about the Samskarasrelated to Sannyasa.
All the Samskaras are applicable to the previous three asramas. Sannyasa
aims simply in merging svayam (oneself) with atma-tattva. All these 48
Samskaras were applicable in the krta-yuga or the dhyana-yuga. All the
yajias prescribed in the Vedas are basically Samskaras, though not
designated as such. The Satapatha-Brahmana uses the verb Sarskurute
(atmanam samskurute). Thus the Vedas are impregnated with Samskaras.
A yajia consists of dravya, devata and tyaga and all the three are
established in the deva-bhava (element). Yajha stands for one’s
transformation into deva or satya-bhava. The speaker chose to leave the
Mimamsa School’s interpretation of Sammskaras due to paucity of time.

The Samskaras are Sanatana (eternal) yet are mobile to fit into our present
needs. These are based on scientific principles according to the sthana
and kala (time and space) or patrata (the aspirant’s capabilities). These
develop a godly element in one’s life. These are karmans, (rites) according
to the Srauta and Smarta paddhatis (systems).

In the Kali-yuga, Samskaras are abbreviated yet they yield the same merits
(punyas). We are still in the first quarter (pada) of the kali age and by
following the paddhati yajias, we can continue to derive the benefits of
the Dvapara age experiences. In the next i.e. second quarter of the kali
age, there will be no Samskaras, but people will derive the ‘merits’ only
through Hari-Kirtana.

The Samskaras do not necessarily lead to citta-Suddhi (purification of the
mind) and thus qualify us for sannyasa. He equated Samskaras with yajfas:
nitya, naimittika and kamya, the last mentioned-leads to good (worldly)
results or even to svarga. These are enshrined in the first few stanzas of
the I$avasyopanisad.

Next Dr. I. Panduranga Rao gave his presentation on the upanayana
Samskara.
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At the outset, Dr. Rao observed that it was a Holy (Good) Friday, especially
as it was the first anniversary day of Jiana-Pravaha.

He, who follows (precepts) leaving arbitrariness, is a Samskari (svave)
this has to be viewed in the present day context. Bhagavan has laid down
in the Srimad Bhagavadgita that there are numerous paths (religious
practices) but every aspirant, in spite of this, reaches out to me.

Even though we do not believe in God, he 1s always present in us. Even
bereft of Samskaras (rituals), one can have Samskara yuktatva (integration
with Samskaras) if one has assimilated them in oneself. He further noted
that Samskaras are not limited to the Sanatana Dharma or Bharata but
every civilization has its own set of Samskaras. We should always
endeavour to see good in whatever we see or hear. Even an unpalatable
thing might have its brighter side. The ‘evil’ will perish itself and the brighter
side will always continue to grow.

Upanayana is the real Samskara and the rest of the Samskaras are
debatable. Upanayana gives us flexibility of thought.

He told the house that the rsislaid down the Samskarasto regulate (human)
life and make it more auspicious. Life however progressed step by step
irrespective of the fact whether it was Samskara oriented. Samskaras are
sociological events, philosophical yajias, auspicious in nature and form.

Vivaha, for example, is a simple, natural event yet it is celebrated and
ritualized but Upanayana is administered under the sastric precepts. It is
compulsory for the dvijas. For them this is the stepping stone for vivaha.
Upanayana is an effort to lead us to our ‘basics’. Though now neglected,
trikala sandhya is prescribed to us for it is a means to associate ourselves
with the god, Sarya. Vaka, citta and atma are purified by sandhya-karma.
These three together constitute the Gayatri. It is an excuse that sandhya
cannot be performed within the present day life-style. Even the mid-day
sandhya can be performed during office hours by reciting the prescribed
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mantras or even without it by just remembering the Ultimate.

He added that sandhya-karma should not be just restricted to the first
three varnas. If it is a true prayer, then Bhagavan can be approached in
any language since there is no particular language of God. Actually, the
moment the devotee takes upon himself to pray, Bhagavan immediately
takes cognizance of it. One should not act arbitrarily but act according to
sva-bhava: ‘I like the man who does not irritate others or others do not
irritate him’.

A brahmanais referred to in the context of adhyatma, ksatriyato adhikara
(power) and vaisya to artha. The rest of the life activities were left for
others. But he questioned whether there were true brahmanas around, since
only a brahma-vid (one who hds realised Brahman) was a brahmana. There
are such brahma-vids but they are usually hidden in obscurity and they
are su-durlabha (rare). One who labels himself as a brahmana is no
brahmana. The speaker declared that the Samskaras are getting obsolete,
for the priest performs the ritual without understanding it (its import) and
the yajamana does not understand it. No one tries to understand them,
therefore, the Samskaras are becoming obsolete. Upanayana brings us close
to the Divine. One should try to upavista (sit close to) by not following
other rituals but at least through daily prayers.

We live in an age of crisis today, a crisis of identity, since we do not try to
understand our tradition and heritage. ‘I call it a samasika samkata
(composite crisis)’. There was a cry to reinterpret the Samskaras which
the speaker thought was called for. Similarly, there was a call for educating
the ‘mother’. The learned speaker observed that it would be a shade better
if the children are educated. The new generation should be made aware of
our heritage. Besides, it is easier to impregnate the young mind (with these
lofty ideas). The Vedic language is easy, it is easier than our legal
documents, but we do not strive to know the Vedic language. A samskarita
(groomed) person is one whose language is pure (suddha-vani). Bhasa
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(language), séhit}{a (literature), darsana (philosophy) etc. make a culture.
Language is important e.g. sthita prajiasya ka bhasa, or what is the
language of a sthita-prajna?

Continuing his explanation of bhasa the learned speaker told the house
that the term bha stands for light or prakasa, which manifests itself in the
form of Siarya, Candra and Agni. Therefore, the initial mantra (agnin-ile...)
is dedicated to (the Lord) Agni. What we witness is the fleeting Agniin the
form of a flash of lightening, yet it is permanent in the skies (i.e. the
heavens). Similarly, there is a cosmology of primeval dhvani sound, Om.
It is said that the indestructible Brahma is o6m (0m iti aksarah brahman)
One can derive any (boon) thing from the (divine) sound.

Samskaras heighten samskrti (culture, héritage) in our speech, way of
thinking (thought-processes) and in action (this is what was stated in the
Bhagavat-gita' s enquiry : Sthita-prajiiasya ka bhasa...)

Dr. Jodh Singh, of the Punjab University, Patiala, spoke on Samskaras in
the Sikh religion. The learned speaker agreed with the view that Samskaras
were necessary, which he elaborated in the Sikh perspective. At the outset,
he gave a brief background of the Sikh religion. With a background of
about 500 years only, the religion had the benefit of deriving knowledge
and experience of different religious traditions. Guru Nanak ji, the founder,
travelled far and wide in search of Truth.

Next he dwelt on the source-material of the Sikh religion. The foundation
text, the Guru Granth Sahib, is a compilation of vanis (utterances) of 36
saints out of which just 6 are Sikh Guru Maharajas.

The guru Granth Sahib includes vanis of Kabir and many other saints like
Ramananda, Namadeva, Dhanna (of Rajasthan), Jayadeva and a Muslim
saint, Sheikh Farid, figure in the compilation. This was compiled by the
fifth Guru ji.
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Thus the objective, set by Guru Nanak Deva ji of this religion, was broad
and cosmopolitan.

Next is the Dasham Granth, a collection of Guru Gobind Singh ji Maharaja’s
vanis. The third in this group are the sayings of Bhai Guru Das, who was a
scholar of Vraja-bhasha, Sanskrit and Persian. This is also considered to
be a source material. Bhai Guru Das had very closely watched the import
of the guru-vanis at the time of the compilation.

According to the learned speaker, Samskaras are a process of
decarbonization of mala (evil) accumulated in our body. Thus, the
Sarnskaras were necessary as in srimad-bhagavatgita which lays down that
jiana-agni consumes all the karmas. This corresponds to the Sikh-view.
We need such exercises to purify ourselves at different modas (junctures)
of our lives. These are required to unify oneself with the parama-tattva
(the Ultimate). The learned speaker was reminded of Dr. I. Panduranga
Rao’s observation that the inner purification (antarika-$ucita) was priority.
For example, Guru Nanak Dev ji has propounded, ‘O Panda (Brahmana),
invest me with that yajAiopavita which has daya as cotton, santosa as thread,
subjugation of indriyas (senses) as gandi or knot of the thread etc. That
janeu (yajiopavita) will be for my atma (soul), not just for the body. ’

The learned speaker went on to add comments basing himself on the above
view that the Sikh religion was introvert and therefore did not believe in
outwardly rituals. He further referred to the nivrtti-marga (way of
renunciation) of the Jana as pointed out by Dr. Sagarmal Jain. Dr. Singh
on the other hand, explained that according to Sikhism nivrtti, (repudiation)
and pravrtti (indulgence or worldly involvement), both are extreme views.

The religious symbols (rituals included) should be internalized, otherwise
these, being just outer expression (exhibitionistic) are meaningless. The
learned speaker went on to say that importance (relevance) of religion 1s
recognised all over the world. Every religion lays down rituals,
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(Samskaras). Sikhism is basically opposed to a plethora of rituals, yet
graudally ritualism is finding its way into Sikhism as well much to the
speaker’s dismay.

Originally Samskaras in Sikhism were hardly 4 or 5. These were quite
simple. Each time the family made a holy visit to the nearby gurudwara,
there is a recitation of the Guru Granth Sahib with ardas (prayer) and
prasada (thick paste made of wheat flour, sugar cooked in ghee) is
distributed with the final call, jo bole so nihal sat Sri Akala.

There are two natural events : birth and death, to be observed with
Samskaras while the other two Samskaras are programmed. The first is
the namakarana Samskara. There are a few more Samskaras prior to this
like the garbhadhana etc. Sikhism does not believe in discrimination
between a male or female baby. Soon after the birth, when the mother
and baby are physically fit enough to take the trip, without checking on
the auspicious time or date, the family and friends lead the mother and
baby to the nearby gurudwara and they randomly open up a leaf of the
Guru Granth Sahib. The first letter of the first syllable on the left leaf is
picked up which serves as the acronym of the baby, that is to say the name
of the baby should start with that particular letter.

The prayer (ardas) follows and the ceremony ends up with the distribution
of the prasada and the call, ‘bole so nihal sat Sri Akala.

The second Samskaras is marriage, which is a major ‘turn’ (moda) in
(human) life. It is a social event and especially a union of two families.
The speaker chose to call the traditional Sikh marriage as ‘assisted’ in place
of ‘arranged’ marriage, although in the present context there are exceptions.
In this case also, no astrological calculations are observed to identify a
date or time. The two families, alongwith friends and relatives, assemble
in a gurudwara at a mutually convenient date and time. In principle, there
is no dowry system. There is no priestly class to officiate the marriage

50



rituals which is called anand karajor spiritual delight'. The bride is given
the groom’s scarf which she holds. Four hymns from Sri Guru Granth Sahib
(vide p. 773) the vani of Sri Guru Ram Das ji are recited. The couple
circumambulate which is locally known as lavan. After the first ambulation,
they hail : ek jot ho (be spiritually one). There are only four ambulations
and at the last one they exclaim, ‘we have attained paramatma’.

Itis to be noted that the recitation of the Guru-grantha Sahib ‘s passages 1s
not restricted to any particular class of people, anybody in the group can
recite these.

Then the learned speaker spoke on the final ritual which is called in the
Sikh society ‘mounting an attack (on death)’, for it is martial community.
In the Sikh psyche, death is taken with a positive view-point, with a degree
of optimism. In general parlance what we say, ‘a person died' the Sikhs
would say, he or she mounted an attack (chadhai kar gaya). Death is also
known as merging with Akala or merging with Jyoti (jyoti men jyoti
samana, light merging with the divine Light). A Sikh body is invariably
assigned to fire and is never buried. The body is washed and carried to the
funeral ground with the chanting of ‘Sat nam vahe guru'. There is no
Smas$ana tax, and any fire can light the pyre. Ananda vani (delight of the
third Guru) is recited, which is universal, both in joy and sorrow in all the

Samskaras.

The learned speaker informed that the Ananda-vani of the third Guru is
known as ‘Anand Sahib’. It is 46 stanzas long but simply 6 of these are
prescribed : the first five and the last, which make the required six stanzas.

The following day, the bodily remains (ashes and charred bones ectc.) are
collected and immersed in running water like a river, rivulet or evenin a
canal. There is no stipulation in favour of a particular tirtha, except that it
should be running water, and not stagnant water. Sraddha or tarpana like
rituals are given a go-bye and thus the rites are simplified. Langara
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(community feast and distribution of meal) is sometimes prevalent. 8-10
days after the demise, the recitation of Sri Guru Granth Sahib is prevalent.
This is again done by the next to the kin, not by any priestly class or official.

The forth Samskara is initiation in khalsa (literally, a crown land),
promulgated by the tenth Guru, Sri Gobind Singh ji, at Anandpur Sahib.
In this ritual the Parja Pyares prepare amrta. This is open to all (Sikhs)
irrespective of their caste. The recipient sprinkles amrta on his eyes and
his head. The amrta is prepared in an iron receptible by adding batasas
with water. This is distributed by handfulls to the aspirants five times.

The assembly forms a queue and sips the amrta from the pot, irrespective
of caste or age etc. To erode the false concept of egoism, if any, the queue
is reversed in its order to sip again. This is the initiation rite with no caste
or class bar. The first group of panja payares consisted of a khatri, barber,
jata, kahara, etc. They are required to follow 4 vajras called prahars, no
hair cutting, no adultery with other’s wife, no use of intoxicants, no
consuming of meat prepared under the Muslim halala practice but only
meat prepared under the jhatka practice. They are also enjoined to
following 5 ‘kas’ kangha, Kesa, kirpana, kaccha and kara.

Dr. Jodh Singh further elucidated his points during the question answer
‘session.

The next speaker was Mr. Nizamuddin Ansari of Banaras Hindu University,
who presented his views on Islamic rituals. Islamic tradition aims at the
proper education of the parents so that the baby is born with a proper
background and his physical, cultural and mental development is assured.
At the birth of a baby, it is said in its right ear that there is nobody greater
than Allah. He is the sole object of worship. Mohammad Sahib is the final
Rasool. Rasoolleads us from impurity to purity. Namaz or prayer aims at
the development from impurity to purity i.e. towards (ultimate) success.
This is followed by a chanting in the baby’s right ear and the namaz is set
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gayam ho (jaya). This is called Akida and for the poor this Akida is not
necessary.

On the 7th day after the birth, the rite of Akida takes place when the baby's
head is shaven. It is enjoined that silver equal in weight to the baby’s hair-
tuft may be distributed among the poor by the head of the family, if he is
rich enough. The status ‘rich’ is also defined. But if he cannot afford it he
is exempted from this. This is followed by an animal sacrifice. Giving details
of the sacrifice, the learned speaker added that in course of the duwa
(blessings), the name (nomenclature) of the baby is added. It is also prayed
that the vitals of the sacrificial animal may be accepted by God as the
vitals of the baby and the prophets Ibrahim and Mohammad are
remembered so that the present sacrifice may be equal to their (historical
and mythological) sacrifices.

The learned speaker chose to skip over many other Muslim rites but dwelt
upon the funeral rite. According to Islam, a human body (corpse) is entitled
to be carried on the shoulders of his fellow men and burried. In front of
the dying person a particular sura (section) of the Quran Sharif is read out
(the dying person does not recite it himself or herself).

Then the corpse is abluted, the male by men and female by women, 1.e.
wazu. It is the corpse’s prerogative (haq) that the Namaz-e-zanaza (the
prayer of the coffin) is offered to it. It seeks forgiveness for those present
or away (from the spot), those living or dead, young and old, men and
women. Those living may follow Islam, those dead follow Iman (faith).
Islam, as the learned speaker explained, comprises of following these tents
with total dedication, not just by birth (in a Muslim family).

The next speaker was Prof. R.S. Tripathi of the Central Institute of Higher
Tibetan Studies, Sarnath. He spoke on the concept of Samskaras in
Theravada. The learned speaker informed that he was from a non-Buddhist
family but had himself embraced Buddhism: as such he was not aware of
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the prevalent Samskaras among the Buddhists. He also observed that the
Buddhist laity usually follow the Samskaras as may be current in their
society. This is how the daily life of the Buddhists, in different parts of the
world, was modified according to local traditions and living conditions.
There are no scriptural rules for Samskaras in the Buddhist texts. Of course,
at the time of the Great Demise (Maha-parinirvana), the Buddha was asked
about his funeral rites. The Buddha enjoined to his immediate disciples
that the same rites be followed as are laid down in the funeral of a

Cakravartin.

He also informed that with the revival of neo-Buddhism (under the guidance
of Dr. Ambedkar) a set of Samskaras had been evolved. Dr. Ambedkar
himself declared that it was not within anybody’s control to be born, the
way he was born but of course he could choose the manner in which he
would die ( his funeral rites). In a Buddhist marriage, a Buddhist monk,
failing that a senior Buddhist of the locality, preaches the Tri Sarana and
pafica-Sila, and Buddhist monks are invited to be fed. Similarly, at the
initiation of the Buddhist tantrika abhiseka, they have set rules comparable
to the Brahmanical tantrika abhiseka.

At the time of the initiation of a Buddhist monk (upa-sampada), a candidate
(aspirant) is first questioned in several ways like, have you the permission
of your family? Are you not encumbered with debt liabilities ? Were you
ever convicted for a crime? Are you not an absconder from law, etc.?
Having been satisfied on these scores, a candidate may be given pra-vrajya
or monkhood. There is very little ritualism involved but the aspirant is
preached tri-§aranagamana and parica-$ila this part of the pra-vrajyais a
must.

Besides, the learned speaker spoke at length on the term Samskara in the
Buddhist context, carrying a totally different connotation.

Prof. Shampa Dorje of the Central Institute of Higher Tibetan Studies
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Sarnath, was requested to speak on Samskara in the Buddhist tradition,
especially as a living tradition in Tibet.

The learned speaker informed that he himself hailed from the Kinnaur
area and had learnt about Tibetan traditions through his studies. He
informed that since the area comprised of a vast stretch of Himalayan Asia,
therefore, the local traditions differed from sector to sector in which local
influences and diverse cultures were at work. Spread of Buddhism in that
area was attributed to the Chinese Imperial army, escorting the Buddhist
Acharya Amogha-varsa, who halted in Eastern Afghanistan near Bamiyain
and which thus became Buddhist under his influence.

Buddhism, according to the learned speaker, was open to local cultures
and traditions. Local influences on Buddhism can be seen in Myanmar,
SriLanka, Tibet etc. For example, eating of meat or consumption of alcohol
for daily need, not for pleasure, were accepted within the parameters of
local Buddhism. Local traditions blended with main-stream Buddhism.
~Local religions, like in China or Japan, again influenced Buddhism in the
respective countries. Actually, with this attitude, Buddhism was not met
with resistance by the local people.

Referring to the evolution of Samskaras, the learned speaker observed
that in the beginning, Samskaras were natural but the society might have
discovered from time to time some-lacunae, leading to their modification.
The process of standardization also started. Some of these are enshrined
in the $astras and attributed to Prajapati, but at the present stage, one
does not find even a mention of those texts.

While discussing this problem in the context of Tibet, one has to take in
cognizance that Tibet has its own history, culture and tradition. One has
to judge the contribution of Buddhism to Tibet against these backgrounds.
Geographical conditions similarly influence these traditions. Since it is a
vast stretch of land, inter-communication was practically non-existent. It
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took, until recently, months to travel from a point to a point. Thus each
region had its own peculiarities. For example, the marriage ceremony took
6 days. At each step, reading out from the scriptures was mandatory. The
marriage party took a 2 day march to reach the bride’s place and again it
took 3 days for the groom to approach the bride. However, there was
nobody like a pandita or an official to conduct the ceremony and the senior-
most member of the family or from the neighbourhood conducted the
ceremony. Each step was accompanied by a havana (fire oblation) and
dana (religious gift). Dr. Dorje further explained that his account related
to Central Tibetan culture only and not to its eastern extensions. In Tantrik
Buddhism, these fire oblations were guided by their own texts and
traditions.

Here Prof. Dorje also explained the background of the local people. The
Central Asian people fanned out in all the four directions. The Khasa people
inhabited the Khasa region including Kashmir and Kinnaur, Kashmir was
originally Khashmir (from Khasa). In this region, they do not have varnas
like brahmanas or $iidras. The non-Khasas (Khasa-itaras) are looked down
upon and assigned different types of (lower standard) callings.

He further touched upon certain other Samskaras. There is a ritual of
purification (Suddhikarana), four days after the birth. In this an invitation
to a Buddhist monk is not obligating.-But the L.adma usually brings an icon
of Avalokitesvara or Tara and this tradition is also followed at the time of
the nama-karana (giving a name to the baby), known in the West as
‘Christening . As the baby attains the age of 3 or 4 years and starts calling
Appaor Amma like words, it is supposed to be the proper time for starting
the education. Again a pdja (religious service) is offered to a Buddhist
deity, Avalokitesvara or Tara, and the baby is instructed regarding the
(primary) alphabets. To begin with, the baby gets a darsana of the deity.
Formerly, the grantha script of the Bhoti-bhasa was prevalent. The script
is an ancient form of Devanagari script. Nowadays, people in that region
are gradually forgetting it. Anyway, the baby is initiated into 5 letters: a
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followed by ka, kha, ga and gha.

Thereafter, the learned speaker touched upon the funeral rites, according
to the local traditions of the Central Tibet. The human body is assigned to
the flames. But if the death was caused by certain specific diseases, the
body is buried called ‘bhﬁmi-arpana’ since it is believed that the (evil) gas
is produced by cremation would harm the locality (by vitiating the
atmosphere). Thus, such bodies are sunk in water (jala-arpana).

There are certain diseases whose victims can neither be buried nor sunk in
the rivers (for fear of contamination). Such a body 1s handed over to a
particular class of men who offer it to the birds. This is known as vayu-
arpana. Thus the dead body is offered to one of the four elements.

In Tantric Buddhism, there are different types of havanas (fire oblations)
and different groups of mantras (religious formulas to invoke a deity).
Those are based of Mahayana yet the earlier rituals no more survive.

The death rituals take seven weeks, punctuated with pujas (religious
services). Each week has its special and independent pija.

The speaker also expressed his concern on the prevailing situation and
observed that it is not the fault of the cultural heritage that it is losing
ground but we are the ones to be blamed since we fail to preserve them.
The Samskaras are relevant (prasangika). He feared that the way things
are going, we would have to go abroad to acquaint ourselves with our own
traditional knowledge. He queried-where we shall stand in such a situation?

The Fourth (Final) Session [10.4.1998 (Afternoon)]

Prof. R.C. Sharma, Director, Bharat kala Bhavan, B.H.U., spoke on
Antyesti or the funeral rites. While in Calcutta, he was working on his
publication of Bharhut stipa. It dawned upon him that the stapa was not a
symbol of death but of life of jivana. The expression ‘jivana $esa’ does not
stand for ‘end of life’ but the residual years of life.
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The learned speaker observed that while other Samskaras were optional,
the funeral rites were a social necessity since they were connected with
the disposal of the dead body and avoiding of the resultant pollution. Then
there was a fear-psychosis of bhiitas-pretas (evil spirits connected with
the dead) haunting the house.

Tracing historical evolution of funeral rites, Prof. Sharma added that in
the nomadic state of mankind and before the invention of fire (i.e.
controlled fire), man used to leave the dead at the very spot of death and
continued his march. Even some of the fire-worshippers like the
zorostrians, despite their fire worship, left the dead body in the wild to be
devoured by the predatory birds and animals. Even in the old German
society, the dying person was given a sort of neglect so that he lost the
wish to live. The speaker felt that with this background the early German
scholars discussing the Vedic passages, had a distorted view. Formerly in
Bengal, a person on death-bed; yet still alive, was taken to the smsana
and the body was half sub-merged in the wateredging, the §masana-ghata.

There were several cultures which showed different attitudes towards
death. In many cultures including Vedic culture, there were attempts to
revive the dead. In Spain when a king died, the people would shout three
times ‘rise up’, if that failed, he was declared dead.

There was a tradition of encasing the corpse in a stone chamber or placing
it in an earthen vessel and left to decompose. This tradition was known in
India as well. Small children’s bodies are offered to water ( sunk in the
water). The same tradition is applied to the dead body of a sanyasin.
Quoting from Kalidasa the speaker pointed out that the munis used to die
after taking a holy dip at the Triveni in Prayagi.e. they offered voluntarily
their body (vide Raghuvams$am, Canto XIII.S1.58). Similarly the pious
(hindus) laid down, voluntarily their lives at the Tirthas (as a means for

salvation).

The speaker informed that vide rigveda, 10th mandala, we find reference
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to burial. Sayana reconciled this ritual in his bhasya as asthi-saficaya. In
the opinion of the speaker, (burial) referred to disposal of the body of a
child or a sanyasin. Referring to mummification practice in'ancient Egypt
he remarked that this tradition was given up by the later Egyptians, it was
never known in our tradition. In our tradition, the atman migrates, thus
there is no use of the dead body. Similarly, we do not have any tradition
of donation of limbs (for medical purposes), but nobody knows, it might
start as a ritual in future.

Cremation is the most scientific method. Even the evil spirits are driven
away with cremation. Agni is the messenger of gods. Thus the body is
offered to Gods through (the good offices of) agni. It was a prevalent
practice that the dying person should have sweet talks with the relatives
and friends so that he departed undisturbed.

There was a practice of anustarani cow who helps crossing the Vaitarani
river to be burnt along with the dead body so that the departed soul is
saved from being assigned to the hell. But later on this cow was bequeathed
to a Brahmin. There was another custom that this cow was driven out of
the cremation ground and was let to wander around.

At the time of death, the dying man was laid down on the ground, after
performing the bhami-suddhi or ‘purification of the ground’ Mantras, or
passages from the Ramayana or the Gita were recited. There was a custom
to lay down the (alive) wife next to the dying man on the ground surface.
In the Vedic times she was given her ornaments back as stridhana and
alongwith a Vedic mantra was even given the option to remarry.

The rsis-munis could anticipate the time of their death. There was a mrtyu-
langila-stotra (literally ‘Grasping the Death’s tail prayer’). It was believed
that while reciting the text, if a portion was left out, the length of that left
out part determined the anticipated time and date of the death.

The speaker continued to say that Antyesti was a highly mysterious ritual
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but unfortunately now it has deteriorated to the form of a trade. Several
steps started even prior to death, others were performed after death. It
was certain that one born should definitely die (jatasya hi dhruvo mrtyuh).
Similarly, there is the concept of rebirth. The core problem was to acquire
sadgati of the departed one. There was complex psychology of both
attachment to the departed person and element of fear (of his turning into
a ghost). It was also believed that the dead man might return back due to
his attachment to the family or even the family assets. Therefore, in many
instances, the toes of both the feet of the corpse are tied together, perhaps
to prevent the dead from returning. In certain traditions, sharp-edged
instruments like a knife are placed under the pillow of a child so that the
departed man, if returned to the child, (out of affection, in the form of a
ghost) would desist from coming close to the young one for fear of the
blade. Even in the earlier times the departed soul was accosted, yahi yahi
- go away, go away so that it might not return.

The speaker did not choose to give details of the Antyesti rituals, since
these were popularly known. He observed that in earlier times the body
was not borne on the shoulders but was driven in a bullock-cart drawn by
a pair of bulls. There is a symbolic background since Vrso hi Bhagavan
Dharmah (God Dharma is manifested in the form of a bull). This was again
to promise sadgati to the departed soul.

According to the Rgveda (vide 10th mandala), departed soul was given a
farewell address, known as a mantra for sadgati with a loaded prayer for
auspicious future (mangala-kamana). After the funeral, they had a
community meal and a session of atta-hasa (peal of laughter). The mukha-
agni was performed with the yajia-fire by the family of the deceased.
This fire was never brought back but a new fire was lit for the family havanas
(fire oblations). But the beliefs changed with the time and many rituals
were added or changed over the centuries.

Answering the queries, the speaker observed that there were two important
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factors: the fear psychosis (of the ghost haunting the family) and sraddha
or reverance. The §raddharites were performed out of sraddha. The fear-
psychosis is a wrong notion but it is the near and dear ones who suffer
from it.

The speaker agreed that many of these traditions related with funeral
emanated from the principle of rebirth. He also confirmed that sometimes
corpses were assingned jala-pravaha. (Assigned to running water),
especially in the cases of small children. Referring to the Kapala-kriya
rite, he said that it was the final rite which marked the end. It is also believed
that by cremation every body is purified.

The next speaker Pandit Rama Kant Pandey spoke on the pumsavana
Samskara. He observed that in case we do not get the desired effects by
performing the Samskaras, it is not the ritual’s fault. Actually the performer
is to be blamed, since there must be some snag in the performance itself.
The precepts as laid down in the $astras are faultless. We should try to
examine the lacunae.

Even the women desire to have male progeny as the menfolk do. The
pumsavana Samskara is performed only in the fourth month of pregnancy,
since upto the third month the gender of the foetus is not formed.

The ritual starts with the husband performing Sraddhai.e. nandi-$raddha.
Then he says to the wife, ‘may you beget a son’. At this point Prof. K.N.
Mishra enquired whether there was a similar Sarnskara for begetting a
daughter. The speaker went on to say that subsequent to the above the
husband addresses the pregnant wife, ‘Gods like Mitra and Varuna, the
two Asvini Kumars, Agniand Vayu are all males. Thus you may also beget
a male baby.” The speaker quoted relevant mantras to go with this ritual,
. while giving details of different steps of the ritual, blessing her that by
having a male issue through the mantras and rituals the foetus or the ‘baby
in the womb’ should be ‘re-fined’ (samskriyate) i.e. this Samskara ‘re-
fines’ both the foetus and the mother. Quoting from the texts, he said that
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having this and the prospect of having a male baby, the pregnant woman
is freed from sloth, nausea etc. since she becomes over- joyed. The validity
of this ritual is supported by Ayurvedic texts, by susruta who highly
recommends it.

‘In the Pumsavan Samskara the husband is recommended to offer to the
pregnant wife two small fruits with two yavas (barley grains).

In her presidential remarks on the above presentation, Prof. Prem Lata
Sharma observed that at least from the Upanishadic age, Atmanis depicted
neither as male nor female. It takes the gender of the body, that the atman
takes. Thus the term Purusais not restricted to Purusa in its common sense
(i.e. male gender). The term Purusa appears in all the Sastras and Kalas, in
Ayurveda Sahitya, Dar$ana, etc. (this concept has been discussed in those
contexts as well).

The next speaker was Pt. Lakshmi Kant Pandey. He read out his paper.
Peripheral issues were taken up to the neglect of the core issue, the
Samskaras. He defined the term ‘vi-vaha' (specially assigned). Vi that is
visista and vaha that stands for a special mission. The Samskaras were
supposed to be followed according to the Vedic and Smarta precepts and
within the parameters of jati and maryada. The objective was to ‘re-fine’
(Sams-kriyate) leading to moksa (emancipation). He based himself mainly
of Harita’s (Samskara - Dipaka). The Samskaras were of two types: Brahma
and Daiva. The Brahma Samskaraswere 16 fold starting from Garbhadhana
etc. The Daiva Samskaras were: yajia which are Soma-yaga-adi and thus
were called Saumyas.

The speaker objected to the prevailing conditions where so much time is
wasted during the marriage ceremony on merry-making neglecting the
ritualistic details. He pointed out that the bride is still a kanya (maiden)
until the rituals: mandapa-karma, madhu-parka, taja-homa are not
performed. Subsequent to these, the groom places his hand on the right
shoulder of the bride and declares that my vows (pledges) are placed in
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your heart..... etc. and finally wishes that by following these rules of
Prajapati, we shall have a son. The speaker stressed this point referring
obliquely to the Pumsavana Samskara that here again the preference was
to have a son. Itis only after completing these rituals that the bride becomes
a wife, otherwise she remains a maiden.

A son is called putra since he salvages (the father) from the hell called
pum. Thereafter is the ritual called Sumangali (i.e. This bride is Sumangali
the assembly please bless her and return back to your homes). At this
point the bride changes sides and sits on the left of the groom.

There is another ritual laid down called Caturthi Karma to be observed
four days later but it is becoming obsolete these days.

Finally, Mahamahopadhyaya Pt. Sitaram ji Shastri was requested to bless
the Seminar with his views. He discussed in depth the nature of the term
Samskara from different points of view. In the Dharma-$astra tradition,
Samskara is an action (kriya) derived from ‘o act’ (karma) with sam
(prefix). Thus we derive Samskaranam it is ya ugika. But the Nyaya school
lays down that Sariskara as a guna. Thus according to the Dharmasastra
tradition, in its active principle (action), it brings a change in a particular
state (situation), but in the Naiyayika tradition it is a guna, it applies itself
(to a particular act) e.g. blue or yellow dress. Naiyayikas regard the atman
as being distinct from jaanabutitis a base for ajiana. Their is a relationship
between a word and its meaning. These are nitya (unchangeable). If one is
taught, ‘this is a pot, this a bull’ one will know the meaning of the word. If
one will be aware of the three vrttis (Sakti, laksana, vyanjana), one will
know the meaning of the word. He informed the house that there is a
transformation in ridpa (form) by kriya. Samskara is a kriya ripa. He made
his presentation agreeable by using a number of paraboles.

According to the grammarians, there is an abandha (irrevocable
connection) between the word and its meaning. An action leads to the
same result whether one knows its meaning or not. For example, the fire
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will always scorch one’s body whether one gets in touch with it knowingly
(i.e. knowing its import) or unknowingly. Smrti (or memory) is also a
special type of jAana. In Pratyabhijia, one is reminded of a particular
meaning. For example, ‘Oh, this is Devadatta whom I saw in Mathura.’

‘Now I come to the theme of my lecture,” he declared. Referring to the
Garbhadhana Samskara, the learned speaker told the house that one must
distinguish between the act of impregnating and the Samskara itself. The
Samskara is a preparation for Garbhadhana. (The woman) is Matr-bhami
(the field) like mata (mother, i.e. would be mother). It needs a Samskara
the same way as one needs to prepare a field for sowing. The seed remains
the same but the result is different if the field is Samskarita (well-prepared).

Samskaras are of two kinds. Simantonnayana is from simanta which is
kesa-desa (field of hair or scalp). We are actually performing Samskaras
every now and then (in our daily routine) like the morning duties. Even
extraction of mala (lit. dirt) is a Samskara. For example washing a cloth is
the Samskara of the cloth. Bathing, therefore, is a Samskara. The
Bhagavad-gita calls it mala-vimocanam. Similarly, when we wash our hand
and feet and perform the dcamana, we are following the concept of
Samskara. Even for sitting on the asana there is a Samskara laid down.
Thus, there is a tradition of Samskara, at every step of our daily life. For
example the speaker said that there are two types of (sacred) baths in the
Ganga: one is known as a musala snana, 1.e. throwing oneself in the water
like a misala or pestle (a pounding shaft) which has no Samskara while
the other is the real Ganga-snana which one preforms after offering a prayer
to the mother Ganga. The later removes pollution and also brings forth
‘fruits’ (of life). Thus there are bahya-samskaras (overt Samskaras) while
the others are abhyantara-samskaras (inner samskars). Some are (fortified)
with mantras (sacred formulae). For example, the Pumsavana Samskara
(and other of this group) is an Abhyantara Samskara. The learned speaker
gave a paradigm: We cook rice after processing it with Samskaras like
lighting the fuel-wood etc. so that we get the ‘fruit’ (end-oriented action).
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But if we say Devadatta is sleeping, it is an akarmaka-kriya since the action
is consumed in the result. Thus the bahya (overt) Samskaras are sa-
mantraka. There are divine words (i§varanam-vacah), if a person loses
faith in these, it is he who suffers. If you do not get the desired result after
performing a ritual, take it that there is some fault in the performance of
the ritual.

Patanijali in his Mahabhasya explains: if one heats water without offering
proper mantras, even then it will warm up but you will prosper if you do it
with the (prescribed) mantras.

In our traditions, it is interdicted to argue, thus whatever the Sastras (sacred
texts) say is final. But if you wish to cast doubts, you are free to do it
(nobody cares). For example if a child is instructed to write the letter ‘ka ,
and he questions the form of the alphabet, there is no remedy. We have
the tradition of not sleeping with our heads in the north direction. Now
modern science has reaffirmed this on the basis of magnetic pulls of the
North pole. There is a rationale in our traditions.

The learned speaker referred to the lack of understanding between the
Guru and the Yajamana, which had been a fine relationship over the
generations. Now the proefficient Panidita ji feels that the Yajamana has
changed (shows no seriousness in his approach to the rituals) Pandita jiis
helpless, or sometimes he feels that any way he is going to get the daksina
so he performs perfunctorily. He gave, at this point, an interesting story of
a knowledgeable Pandita visiting a village where the local Pandita was
ignorant. The visiting Pafdita objected at a point and said that it (that
particular passage) should only be in the 4th case (Sampradna karaka).
The local Paddita had no other recourse but to laugh at this by saying,
‘Look folks, your parent died on the seventh day (of the lunar calendar,
which I am using at present), while this intruder calls it 4th (the fourth
day) I’ The villagers, naturally, gave a cold shoulder to the visiting Pandita.

The learned speaker was anguished as he remarked that there 1s a lack of
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availability of the texts. Even the great grammarian Bhattoji Dikshit’s
Sabdakosa is known through its fragments. The older generations were
committed to religion. They gave charity, built dharmasalas, excavated
wells etc. such activities are getting fewer and fewer now-a-days.

Referring back to the Samskaras, the learned speaker added that these are
like manicuring a garden, or turning a rough stone on a lathe. This process
is similarly called Samskara (i.e. parallel to the 16Samskaras in life). There
1s again a distinction in transformation of a form. Initially the Samskaras
impregnate one with tejas (teja-adhana), but the other type of Samskara
changes the form, for example milk is turned into yoghurt. According to
the sastras (sacred texts) the Samskaras energise (the recipient) by teja-
adhana. Punya karma (sacred noble deed) generates happiness in our lives,
while a papa-karma (action leading to evil result) leads to sorrow. For
example, Sita remarked to Ravapa that his affluence was due to good
deeds (punya-karmans), now the period of papa-karmans was coming
(leading to his destruction). Any deed in contravention of the $astras
(shastric injunctions) is a papa-karman. The parents perform pumsavana-
samskara to word off the dosas (evil spots) of the future baby.

In the end the learned speaker spoke on the achievements of the Jaana-
Pravaha, and Smt. Bimla Poddar, the spirit behind it. He jokingly said that
the city of Calcutta is known among the Sanskrit Pandits as Kali-Kranta,
or attacked by the Kali-yuga since the life there, like many metropolitan
cities, 1s mundane in its life style. One single person dedicated to this great
cause in her thought, speech and action (manasa-vaca-karmana) deserves
all our thanks. She has such heavy financial commitments for this noble
cause in the city of Lord Vishwanatha. Jiana is the summum bonum of
our life. Only sabda (word or sound) is brahman but artha (the meaning)
is also brahman. As the vaiyakaranas (grammarians) say, it is $abda which
emanates from Virata (Cosmic Man), that (sadba) is Jiiana. Pt. Sitaram ji
Shastri blessed Jiana-Pravaha by saying: May it have a continuous flow of
pure ‘vimala jiana'. The pun is on Jiana-Pravaha (flow) and Vimala (Smt
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Bimala Poddar).
The [Valedictory] Session

In the end, Prof. Prem Lata Sharma, the Chairperson of the Seminar was
requested to make concluding remarks. In her valedictory speech she
recapitulated important issues raised during the sessions: what is the
relationship between Samskaras and the (Sanatana) concept of Asérama %,
what is the import of the Samskaras, what are the reasons for the Samskaras
alienation from present day life? What are the pure forms of the Samskaras?
In the present contexts, we sometimes come across ‘apa-vyakhya (wrong
explanations) of the Samskaras thus there is a need for their (right) re-
interpretations. The learned speaker agreed with Prof. Chandra Kala Padia
on her views of the re-interpretation of our traditions in the process of

construction.

A number of issues were brought up in the Seminar : it is always an achievement
of such seminars that questions are raised. For example, the question of the
relevance of Samskaras in the present society was raised. This is vital to
us, or, whether these Samskaras apply to all the four varnas of our society.
Obviously, certain Samskaras are related to the brahmacarya and grhastha
asramas, yet others are applicable to the vanaprastha and sannyasa asramas
which are not quite specific.

There was a brief reference to ‘kumara’ it would have been more fruitful
if the discussion on this topic was more detailed and the questions resolved,
then and there. Nevertheless, the participants and the audience could return
with some of these queries in their minds. This is an achievement in itself
of a Seminar.

There is a case for rationalizing some of the traditional forms or rituals. At
present it appears that they have collected a lot of dust over the surface.

In the Sahitya Sastra, the term Sarmskarais used in a slightly different sense
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yet that is also relevant to this Seminar. The equivalent term in the Sahitya
Sastra is vasand, which is acquired over one’s experience of the present
life and past birth. Whatever the anubhati (impression), it is related to our
sensibilities. Thus one can ‘refine’ (Samskarita) both our mind
(sensibilities) and physical body through Samskaras. She pointed out that
due to the changed prefixes (pratyaya), there is scope for change in the
subtle meanings between Samskaras (as rituals) and Samskrti We may
‘refine’ ourselves through Samskarai.e. our cittaand manas. Itis Sariskara
(process) i.e. vasana (impression) or anubhuti with which the cittais bhavita
(permeated) since citta is a collection of all Sarskaras. These days we are
in the midst of a crisis of character.

She said that Prof. Chandra Kala Padia raised an important issue, viz. our
going back to our original texts. Even those who have no access to the
original (classical) languages like Sanskrit, Pali, Prakrita, etc. should get
authentic translations as is the case in the West where the Greek and Latin
texts are translated in modern European languages, authentically. She
referred to a Seminar organised by Dr. Kanti Lala Shah of Dharwad on
Natya-Sastra (restricted to a few chapters). Musicology is a recent
discipline in India but much progress has been made during the last decades.
Even the second and third generation scholars are seriously involved in its
study and research, many of them are products of the Musicdlogy Deptt.
of Banaras Hindu University. Such studies revealed the fine nuances
between the terms alapa, alapti, alapana although they are derived from a
single root. These show that different meanings stem from one root.
Understanding of foundation texts broadens our understanding.

Prof. Prem Lata Sharma concluded her presidential speech again with a
reference to the present seminar. She said that this was a hurriedly
assembled Seminar but anyway it was svalparambha-- referring to the
adage that a small beginning leads to an auspicious end, yet it was nice
because now we all can reconsider the issues, especially those raised in
the form of queries. There is always room for rethinking. Perhaps after six
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months we could assemble again with some deeper 1ssues. The lectures
and the points raised during the question-answer session will be
documented and sent to the respective scholars for giving.final touches
and in the final shape these proceedings will be worthy of publication.

The Managing Trustee of Jiiana-Pravaha, Smt. Bimla Poddar was requested
to speak. She, in her familiar modesty, offered her sincere pranamas to all
those present, while thanking the guests and asked for their asirvada.
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