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Abstracts



‘Thy violent lotus feet’: A motif in mediaeval Sanskrit poems to Mahiṣāsuramardinī-
Durgā 
Bihani Sarkar
University of Oxford

 From the early mediaeval period onwards, a number of poems were 
composed to Durgā in Sanskrit that glorify her form as the ferocious buffalo-slaying 
warrior-deity Mahiṣāsuramardinī. The juncture of her foot with the body of the 
slain buffalo is a point of particular emphasis in these poems and is depicted in a 
variety of imaginative ways. In this presentation I hope to explore how these poets 
depict the ‘trampling foot’, what it may have meant to them and the reasons why it 
aroused artistic interest. 
 One reason I hope to advance was that the Goddess’s foot provided a symbol 
of contrasts portraying her paradoxical tying together of horrific and benevolent 
aspects, so that the response it was meant to evoke in the ‘bhakta’ through these 
poems was reverence tinged with a fear of the potential violence in her 
temperamental nature.  Some of the sources examined in this regard are mediaeval 
inscriptions, the Caṇḍīśataka and a little-known hymn from the Kulacūḍāmaṇi Tantra.  



Married women and courtesans: marriage and women’s room for manoeuvre as 
depicted in the Kathāsaritsāgata
Iris Iran Farkhondeh 
University : Paris 3-Sorbonne Nouvelle 
Research team : Mondes iranien et indien (Paris 3-CNRS) 

 I am preparing a PhD, under the supervision of Professor Jean Fezas, on the 
different statuses of women in ancient India according to Sanskrit normative texts 
(Dharma, Artha and Kāma Śāstra) and literary texts (tales, novels and plays). I have 
studied Sanskrit since 2002. I got a research grant for three years during which I 
gave Sanskrit lessons for beginners in Paris 3. 
 My paper would be entitled “Married women and courtesans : marriage and 
women’s room for manoeuvre as depicted in the Kathāsaritsāgara”. Tales in India 
are mostly edifying. In the work of Somadeva, several discussions about the good or 
bad nature of women give rise to tales where various lively portraits of women 
illustrate an ideal or a bad conduct. Thus we can perceive the place of women in 
ancient India’s society. 
 As the married woman is considered dependent on her husband by the 
Sanskrit tradition, I will focus on the different marriages. I listed them in the Kathā-
sarit-sāgara to make a comparison with normative texts. Are the eight traditional 
types of marriages present? How often are the marriages isogamous? Are the inter-
varna marriages frequent in the KSS? Is there any pratiloma marriage? Are all the 
marriages virilocal? What are the relations between the wife, the husband and their 
in-laws? What are the relations between the wives? Is the first wife always the main 
one? What happens in case of adultery? 
 These are some of the questions that will provide a general survey of the 
statuses of the married women in the KSS. The final point will be a comparison 
between married women and courtesans in the KSS as well as a comparison 
between the courtesans as depicted in the KSS and in the Kāmaśāstra. 



Non-linear Models in the Śikṣāvedāṅga Speculation
Giovanni Ciotti 
Cambridge University

     Since the 1950's modern Western linguistics has dealt with some difficulties 
arising from the description of phonemes' properties. While it is easy, in fact, to 
represent the alternation of features such as [± voicing] which occur within a single 
phoneme, phenomena such as accent operate on more than one constituent. As a 
consequence, Western linguistics has reinterpreted the phonological structure of 
the spoken chain as made by phonological constituents, which are units bigger than 
a single phonemic segment, and then it has reinterpreted certain phonological 
properties as operating in such non segment-specific constituents. Phonology was 
thus split in two main branches: linear phonology and non-linear phonology. The 
latter has been developed in many different theoretical frameworks such as: 
syntagmatic phonology (cf. Firth [1957]), metrical phonology (cf. Liberman and 
Prince [1977]), prosodic phonology (cf. Nespor and Vogel [1986]), and 
autosegmental phonology (cf. Goldsmith [1990]).
     My paper is a first attempt at investigating the parallelisms of such 
representational models – in particular, the one advanced by prosodic phonology – 
with those found in the Indian phonetic and phonological speculation, i.e. the 
śikṣāvedāṅga. It is well known that this branch of the Indian grammatical studies 
identified entities such as the mora, or the syllable (cf. Allen [1953]), i.e. words’ 
subunits different form the morphemes. But inadequate attention has been paid to 
the connection between them and specific phonetic and phonological phenomena. 
In order to gain a better understanding of these issues, I will examine the 
description of Vedic accent as it has been presented in the śikṣāvedāṅga literature, 
with particular reference to the Lomaśīśikṣā , the Pāṇinīyaśikṣā, and the 
Śaunakīyācaturādhyāyikā.



Gaṇacchandas and the Indian metrical tradition 
Andrew Ollett
M.Phil. Comparative Philology 
Oxford University/Corpus Christi College 

 The ‘Indian metrical tradition’ refers to a discourse on meter that includes 
technical texts in Sanskrit, which form the closely-knit and relatively uniform 
subdiscourse of chandaḥśāstra, as well as similar texts in Prakrit and parts of the 
Agnipurāṇa, the Nāṭyaśāstra, and the Bṛhatsaṃhitā.1  The gaṇacchandas or ‘mora-
counting’ meters are a stable fixture of this discourse, and they are an important 
means of understanding its origins, scope, goals, and procedures. First, the 
definitions of the gaṇacchandas meters use similar concepts and play the same role 
as other definitions in the tradition, but they adhere to a distinctive principle of 
constrained variation, which suggests that the object of chandaḥśāstra might have 
been less an arbitrary set of arbitrary verse-forms than the implicit knowledge that 
generates them. Secondly, the tradition’s definitions are difficult to link to poetic 
practice as we know it: early gaṇacchandas verse-forms, used in Buddhist and Jain 
canonical texts, are missing from the metrical tradition, while certain meters and 
variants licensed by the tradition are represented seldom or not at all in literature. 
The kinds of texts that formed the empirical basis of the metrical tradition is a 
troubling unknown, but the gaṇacchandas meters give the question a linguistic and 
generic dimension: they are widely used in Prakrit literature, and they seem to 
constitute the germ of a parallel Prakrit metrics. The consequential choice between 
the possibilities for the ‘missing link’ between metrics and literature requires a 
clearer history of the gaṇacchandas form in both discourses: accounts of it in the 
metrical tradition, and its practice in some early Sanskrit and Prakrit poets, will be 
examined here to this end.

1 The discursively distinct tradition of Tamil metrics will not be dealt with here.



Pallava inscriptions: an actualised overview 
Emmanuel Francis
Ph.D. in “ancient languages and literatures” 
Institut Orientaliste, Université Catholique de Louvain 
Louvain-la-Neuve, Belgium 

 This paper is a presentation of the state of epigraphic studies concerning the 
Pallavas (300-900 CE, South India). 
 First we have to take in account almost 100 new inscriptions, to be added to 
the 375 inscriptions of T.V. Mahalingam’s Inscriptions of the Pallava (New Delhi, 1988). 
I will present the new figures (in terms of language, content, period, etc.) obtained 
with this enlarged corpus. 
 Second I will present new readings of long-known inscriptions that change or 
enrich our understanding of the contribution of the Pallavas on different topics 
(sacrificial metaphor of the royal duty, overseas expansion, etc.). 
 Considering these discoveries and new readings, it will appear that a fresh 
edition of the epigraphic corpus of the Pallavas would be welcome. In this view 
steps have been already made, such as the localisation of the Pallava inscriptions 
and their collection into a digital corpus. 
 To conclude, I will present the publication scheme of this enlarged corpus of 
Pallava inscriptions.



Languages of ‘high culture’ in the pahari setting: the place of Sanskrit in  
19th century Himachal Pradesh 
Arik Moran
Doctoral student in Modern History 
University of Oxford, UK  

 During the nineteenth century the remote mountains of today's Himachal 
Pradesh (India) became renowned as the site of isolated enclaves possessing a direct 
link with the cultural heritage of classical India. This romantic notion was first 
advanced by the father of Indian Archaeology, Sir Alexander Cunningham (1814-93), 
and subsequently elaborated (primarily through the case study of Chamba) by Dr. 
Jean-Philippe Vogel (1871-1958). In their efforts to uncover these pristine origins of 
"Hindu Civilization," Sanskrit acquired an important role as a signifier of high 
culture, and instances of its use on copper plates and stone inscriptions were avidly 
recorded as proof of the pahari (mountain) rulers' connection with the glorious 
past expounded in ancient Indian texts.
 This perception has long dominated the discourse surrounding the region's 
Rajput rulers and consequently reduced scholars' attention towards alternate 
groups contesting power. Seeking to amend this shortcoming, this paper shows how 
Sanskrit was used by various elements within pahari society in order to advance 
material gains during the latter half of the nineteenth century. This is achieved by 
examining three case studies: a Gosain-authored pilgrimage guide to the Kangra 
Valley (1865), a Mahatmya in the possession of priests at Manikaran (Kullu) 
delineating the borders of the sacred Kulanth pitha (discovered c. 1870, n.d.), and a 
royal chronicle commissioned by the highland rulers of Jubbal (1891), which 
allowed the erstwhile marginal chiefdom to contest its better established lineage 
state neighbours. By looking into the content, location and authorship of these 
texts, the marked diversity of responses to the colonial challenge will highlight the 
richness of the Himachali landscape, where ascetics, priests and kings manipulated 
Sanskrit in equal measure as a means to secure their future. 



Did Mīmāṃsā authors formulate a theory of action? 
Elisa Freschi
PhD (University “Sapienza”, Rome, Italy, June 2006). 
Since January the 1st, 2009, “assegnista di ricerca” (research fellow) at the same university. 
University “Sapienza”, Rome, Italy 

 Mīmāṃsā authors are primarily concerned with the exegesis of the Veda, 
above all of its sacrificial prescriptions. Their standard example of prescription is 
“the one who is desirous of heaven should sacrifice with the New and Full Moon 
sacrifices”. In it, Mīmāṃsā authors point out an active component, embedded in the 
verb and corresponding to the fact that one undertakes an activity in general. This 
component is expressed by the verbal ending, whereas the verbal root expresses 
the specific activity undertaken. So, the verbal ending informs one of the sheer fact 
that an activity is being initiated and one turns to the verbal root in order to know 
which specific activity it is. Śabara (possibly before V c. AD) called this generic 
activity bhāvanā (lit. “the causing to be”). In this way, he defines an activity in 
general as the fact of bringing about (“causing to be”) a result (in the above 
example, heaven). Maṇḍana Miśra (VIII- IX c. AD) further defined it as prayatna 
(effort). Following Maṇḍana, Someśvara Bhaṭṭa (possibly XII c. AD) –a commentator 
of Kumārila– also identified bhāvanā and prayatna. On the other hand, another 
well-known commentator of Kumārila, Pārthasārathi Miśra (possibly XII c. AD), 
defined the bhāvanā as an “activity leading to the arousal of something 
else” (anyotpādānukūlavyāpāra). The latter argued that to describe bhāvanā as 
prayatna does not make sense of all effortless actions, such as that of seating, and at 
the same time it excludes actions of unconscious agents. The former replied that 
actions are primarily intentional ones and that acts such as the one described by 
“the chariot goes” can only be metaphorically described in the same way. In the 
present paper it will be investigated whether these theories have a broader 
philosophical significance, beyond their exegetical context.



A vedāntic contribution to the history of Mīmāṃsā: Prakāśātman's interpretation of 
"verbal effectuation" (śabdabhāvanā) 
Hugo David
PhD student (3. year) 
École pratique des Hautes Études (V. section) – Paris, France.

The purpose of this paper is to emphasize the relevance of the study of post-
śāṅkarian vedāntic tradition of exegesis (mīmāṃsā) to the history of the 
brahmanical exegetical system as a whole. I will concentrate on the 
reinterpretation of Kumārila Bhaṭṭa's concept of «verbal effectua-
tion» (śabdabhāvanā) in a tenth century vedāntic work, Prakāśātman's 
Śābdanirṇaya («An enquiry about verbal knowledge»), as well as in some other less 
known texts directly belonging to the tradition inaugurated by him, as for instance 
Ānandabodha's Nyāyadīpikā (11. c.) and Ānandapūrṇa's Nyāyacandrikā (13. c.). As it 
is explained in the Tantravārttika (II,1,1), this concept is pivotal for a specific 
account of human activities in the context of verbal communication since it implies 
the existence of a moving element (pravartaka) within some parts of speech itself, 
apparently without the intervention of any expressive process. Although 
Prakāśātman does not subscribe to this view, his rather detailed exposition 
constitutes a much advanced stage in the historical development of this theory. As a 
matter of fact, he suggests a consistent explanation of two central features of verbal 
effectuation : its nature, through a generalization of its attribution to all verbal 
elements – making it close to the more general concept of «[expressive] 
power» (śakti) –, and its causal efficiency towards actions through the supposition 
of a capacity to be expressed belonging to the expressive process itself in the case of 
injunctive suffixes. Since these two theoretically central elements cannot be found 
in any contemporary [pūrva-]mīmāṃsaka text, either bhāṭṭa or prābhākara, I will 
suggest, with the help of a few other examples, that vedāntic sources may be the 
only attestation of otherwise lost stages in the development of the Mīmāṃsā 
system.



Scriptural Authority in the Pañcarātra Saṃhitās 
Robert Leach
PhD Candidate, Sanskrit Studies 
University of Edinburgh 
  
 In Bhaṭṭa Jayanta’s Āgamaḍambara, the character Dhairyarāśi refers to “the 
designation ‘Veda’ that people apply to the texts of the Pañcarātra” (4.139), before 
going on to argue that “statements of the Pañcarātra and other such [traditions] are 
valid because they are based on the Veda (vedamūlatā)” (4.147). As is well known, 
the idea that the Pañcarātra Saṃhitās are “based on the Veda” is also articulated by 
the South Indian thinkers Yāmuna, Rāmānuja and Madhva. Unsurprisingly, a 
number of South Indian Pañcarātra Saṃhitās, including the Pādmasaṃhitā and the 
Viśvāmitrasaṃhitā, also subscribe to this idea. 
 However, there are also a number of South Indian Pañcarātra works which 
claim that both the Veda and the Pañcarātra Saṃhitās in fact derive from an 
original, single teaching. These works incorporate this idea from the Nārāyaṇīya-
parvan of the Mahābhārata, but as the first half of my paper will demonstrate, there 
are two distinct approaches to this original teaching among the Pañcarātra texts. 
 Bringing to mind Dhairyarāśi’s comments above, texts such as the Pārameśvara-
saṃhitā call the original teaching ‘Mūlaveda’ or ‘Ekāyanaveda’, and they adopt a 
theologically exclusive approach, claiming that this original teaching refers only to 
Vāsudeva. This contrasts with the approach to the original teaching, and its 
relation both to the Pañcarātra Saṃhitās and also to the scriptures of other 
traditions, that is found in the Ahirbudhnyasaṃhitā (AS). In the second half of my 
paper I will demonstrate that the more inclusive approach found in the AS is best 
understood within the context of the separate ‘Siddhāntas’ into which some 
Pañcarātra Saṃhitās divide the tradition. I will also argue that the AS’ approach to 
the question of scriptural authority might be usefully understood as a method of 
engagement with Pañcarātra’s Mīmāṃsaka opponents. ‘Siddhāntas’ into which 
some Pañcarātra Saṃhitās divide the tradition. I will also argue that the AS’ 
approach to the question of scriptural authority might be usefully understood as a 
method of engagement with Pañcarātra’s Mīmāṃsaka opponents. 



Purāṇic transformations in Coḻa Cidambaram
Whitney Cox
SOAS, University of London

 My chief aim here is to demonstrate the relationship between three parallel 
passages found in two works of purāṇic Sanskrit, the Sūtasaṃhitā and the 
Cidambaramāhātmyam. Both of these texts are reliably compositions of the Tamil-
speaking south, with a pronounced focus on the great Śaiva temple center of Tillai/
Cidambaram; prior scholarship has dated them to the first two centuries of the 
second millennium.   On the basis of the passages discussed here, I suggest that this 
historical picture can be considerably refined, allowing a more nuanced picture of 
the both works' process of composition; this may be further related to 
Cidambaram's social and institutional history in the roughly the first half of the 
twelfth century.



Liṅgodbhava myth in Early Non-Purāṇic Sources
Nirajan Kafle
ÉFEO, Pondicherry

 The Liṅgodbhava myth, as far as I am aware, appears in the four early tantric 
and non-tantric Śaiva sources: the Śivadharmaśāstra, Niśvāsatattvasaṃhitā, Śivadha-
rmasaṃgraha and the Brahmayāmala. In this paper, I will analyse and show that the 
Śivadharmaśāstra version of the myth is the oldest of all, which is borrowed in the 
Niśvāsatattvasaṃhitā and a bit expanded. In turn, the Niśvāsatattvasaṃhitā is 
borrowed in the Śivadharmasaṃgraha and further expanded.
  In early Śaiva myths, as Granoff (2006) has shown, Śiva does not involve 
himself in actions: either he uses his weapons or one of his Gaṇa to act on his 
behalf. But in later versions of Śaiva myths, Śiva himself is involved directly. The 
same kind of direction of change can be observed by comparing different versions 
of Liṅgodbhava myth in early Śaiva sources I mentioned above. The Śivadharmaśāstra 
version does not mention any form of Śiva, or any epithet of him. But in the 
Niśvāsamukha the same myth states that Śiva transforms himself in a ‘human form’, 
when the Śivadharmasaṃgraha goes one step further and states that Śiva shows his 
form to Brahmā and Viṣṇu.
 It appears to me that the myth found in the Purāṇas comes from a later stage 
of the development of the myth. The Vāyupurāṇa seems to be the earliest Purāṇa to 
have mentioned this myth. The myth there is very close to the myth in the 
Śivadharmaśāstra, but still, it mentions some epithets of Śiva, such as having Pināka 
[weapon] in hand (pinākapāṇiḥ), having a bull as his seat (vṛṣāsanaḥ), holding a spear 
(śūladhṛk) and so forth. In the other version of this myth found in the Liṅgapurāṇa, 
Śiva is made to touch Viṣṇu with his hands. This indicates that this version is one 
step ahead of the Vāyupurāṇa version.



Tidbits of early Śaiva Siddhānta. Reflexes of doctrines ascribed to Bṛhaspati 
(650-750 AD?) in the Sanskrit-Old Javanese Vṛhaspatitattva 
Andrea Acri 
Leiden University

 Bṛhaspati was, along with Sadyojyotis, one of the earliest historical figures of 
the Śaiva-Siddhānta. Although his works, including the Śivatanuśāstra and a 
commentary on the Raurava, have not survived to us, fragments of textual evidence 
are found as quotations scattered over the Śaiva—mostly non-Saiddhāntika—
commentarial literature. These fragments have been gathered and thoroughly 
discussed in a recent article by Alexis Sanderson (2006), who has tentatively dated 
Bṛhaspati to the period between 650 and 750 AD. 
 Drawing on the data presented by Sanderson, I will compare some doctrinal 
details ascribed to Bṛhaspati with similar motifs found in the Sanskrit-Old Javanese 
Vṛhaspatitattva, a Sanskrit-Old Javanese Śaiva text (of uncertain date) arranged in 
the form of a dialogue between the Lord and Vṛhaspati (i.e. Bṛhaspati), the teacher 
of the Gods. The similar doctrinal items include the treatment of tattvas, the 
description of the bound soul and the original characterization of the Vidyeśvaras. 
 In pointing at the fact that the very title of the Vṛhaspatitattva is reminiscent of 
the name of the Śaiva master, I will argue that, although the memory of that 
historical figure appears to have eventually faded away, Bṛhaspati’s work(s) were 
known in pre-Islamic Java and Bali. 



Rituals in the Mahāsāhasrapramardanasūtra
Gergely Hidas
Eötvös Loránd University, Budapest

 The Mahāsāhasrapramardanasūtra, the Mantranaya version of the 
Ratanasutta, was composed around the middle of the first millennium and became 
incorporated into the Pañcarakṣā-collection around the eighth century. In its last 
section a number of ritual instructions are included which give a glimpse into early 
Buddhist tantric practices. This paper, after a general introduction to this scripture, 
intends to survey these rites which serve aims like healing, protection from evil 
spirits and the protection of the state.



Study on the yantra in the Kṛṣṇayamāritantra
Kenichi Kuranishi 
Hamburg University

[abstract not yet submitted]



Pāramārthika or apāramārthika? On the ontological status of separation according 
to Abhinavagupta
Isabelle Ratié
École Pratique des Hautes Études, Sorbonne, Paris 

 This paper aims at showing how in Sanskrit, the ambiguities resulting from the 
process of coalescence (sandhi) between the end of a word and the beginning of 
another word can sometimes lead to very different interpretations and thus 
considerably affect our understanding of a whole philosophical system. While 
examining a short passage from Abhinavagupta’s Īśvarapratyabhijñāvimarśinī (a 
Kashmirian eleventh-century non-dualistic Śaiva text) where such an ambiguity is 
created by the rules of sandhi, I will point out that this passage was misinterpreted 
by its seventeenth-century commentator, Bhāskarakaṇṭha, and embarrassed K. C. 
Pandey (the twentieth-century editor of Bhāskarakaṇṭha’s commentary and 
translator of Abhinavagupta’s Īśvarapratyabhijñāvimarśinī) to the point that he 
renounced translating it. The paper will emphasize that what is at stake in this 
particular case is the ontological status of the separation between consciousness 
and its objects (but also between two consciousnesses, or between two objects), and 
it will endeavour to show that Bhāskarakaṇṭha’s interpretation of Abhinavagupta’s 
thought is the result of a progressive vedāntinization of Śaiva non-dualism that 
ended up obliterating one of the most original features of Śaiva ontology as 
propounded by Utpaladeva and Abhinavagupta – namely, the thesis according to 
which the separation dividing things and consciousnesses is an appearance without 
being an illusion. 



Unfuzzying the fuzzy: The distinction between rasas and bhāvas in Bharata and 
Abhinavagupta: śṛṅgāra and karuṇa
Daniele Cuneo
Candidate for D. phil, ‘Sapienza’, University of Rome

 In the scholarly reception history of the Rasa Theory − the central aesthetic 
theory of classical Indian culture −, there has been a tendency in considering 
Abhinavagupta’s interpretation of it as the trans-historical embodiment of the 
whole Rasa Theory. However, some recent publications (see, for instance, Pollock 
1998 and Ali 2004) have highlighted the crucial difference between Bharata’s and 
Abhinavagupta’s aesthetic views. Such divergence mainly lies in the distinction 
between bhāvas and rasas. In Bharata’s model, rasas are nothing but heightened 
bhāvas, i.e. intensified emotions, represented as such in the artwork, say a drama, 
and hence shared by both the characters of the play and the cultured audience. In 
Abhinavagupta’s re-intepretation of Bharata’s model, rasas are, so to say, 
diminished or distilled bhāvas, i.e. purified emotions, emotions that have been 
deprived of any element of desire, or attachment, thanks to the particular 
ontological status − neither real nor unreal − of the artistic universe. Therefore, 
bhāvas are the ‘worldly’ emotions felt by people in every-day experience, including 
the fictional characters represented by the artwork, whereas rasas are the 
desireless and hence inherently blissful emotions felt as a sympathetic response to 
the emotional situation portrayed in the artwork. This paper is intended to analyse 
the cases of two rasas, namely śṛṅgāra and karuṇa, the ‘erotic’ and the ‘pathetic’, 
especially insofar as they display some features of such a response-oriented 
aesthetics already in Bharata’s formulation of the theory. In particular, the model of 
‘intensification’ cannot be applied to them, as they seem to be emotions felt in 
response to other, different emotions: unspecific thrill (śṛṅgāra) in response to 
erotic love, and compassion (karuṇa) in response to sorrow.



Trajectories of dance on the surface of theatrical meanings: a contribution to the 
rasa theory from the fourth chapter of the Abhinavabhāratī
Elisa Ganser 
PhD student (3rd year), University of Rome ‘Sapienza’– Rome, Italy

 The status of dance (nṛtta) within the theatrical performance is assessed by 
Abhinavagupta in his commentary to the fourth chapter of Bharata’s Nāṭyaśāstra. 
The discussion takes the form of a debate, in which dance is established as devoid of 
the representational function carried out in theatre by the fourfold means of 
representation (abhinaya). According to Bharata, the role of dance would be to 
beautify the performance. In this particular function, far from constituting a mere 
embellishment for theatre, dance is explained in the Abhinavabhāratī in the 
context of the preliminaries to the performance (pūrvaraṅga) - where dance as a 
whole is said to have been first introduced - as dispelling one of the obstacles to the 
rasa experience. Furthermore, in Abhinavagupta’s rather original evaluation, dance 
appears to take an active part in the process of theatrical communication and is 
compared to other elements, such as music, which do not directly express a 
meaning but are nevertheless intertwined with it. Abhinavagupta illustrates this 
second function of dance with the image of the ‘alātacakra’, the circle of fire traced 
by the moving firebrand. I will try to analyse this image as it appears in the 
Abhinavabhāratī and to highlight its aesthetic implications.    
 Additionally, I will attempt to evaluate some of the exegetical strategies used 
by Abhinavagupta to assess the specific nature and role of dance within theatre and 
to introduce at the same time into the discussion new genres of performance, 
which are likely to have laid the basis for the new categories of performing arts 
which became eventually acknowledged in later texts. 



Concepts of Buddhahood in the IXth Chapter of  the Mahāyānasūtrālaṃkāra 
Ayako Nakamura
Hamburg University
 
 The Mahāyāna Buddhist literature is characterized by the tendency to treat 
Buddhahood as a category above and beyond the personality of the historical 
Buddha. Behind the controversy of the Buddhahood which transcends and engages 
the world simultaneously, the bodhi chapter of the Mahāyānasūtrālaṃkāra, one of the 
most important Yogācāra-texts, focuses on the state of Buddhahood and represents 
significant theories like (a) the transformation of the basis (āśrayaparāvṛtti) as a 
realization of the absolute identity, in which the basis of ordinary existence is 
transformed into the extraordinary, ideal embodiment of a liberated being, (b) 
Buddha’s three kāyas (as possibly the earliest systematic explanation of this 
doctrine in Yogācāra literature) and (c) four jñānas which explain Buddha’s wisdom 
from both intensional and extensional aspects.  In this presentation I will show that 
all of these concepts are, however, in a transitional period, and the project of 
systemisieven syncretising them appears only in the work of later commentators.



Dravya as a Permanent Referent: The Potential Sarvāstivāda Influence on Patañjali’s 
Paspaśāhnika 
Alastair Gornall 
MA Religions, School of Oriental and African Studies

 This paper will propose the potential influence of Sarvāstivāda Buddhist 
doctrine on Patañjali’s Paspaśāhnika in the Mahābhāṣya. The discussion will be 
situated within the genre of ancient Indian philosophies of language.  
  The Mahābhāṣya of Patañjali (c.200 BCE) has been called, “sarveṣāṃ nyāya-
bījānāṃ nibandhanam”, a composition of all seeds of reasoning (VP. 2.482 in Joshi & 
Roodbergen, 1986, p.113.). This observation is particularly true for the first chapter, 
the Paspaśāhnika, which contains many strands of philosophical thought. Part of 
this introductory chapter posits that a word, its meaning and their relationship are 
permanent, when either the dravya (particular object e.g. a cow) or ākṛti (class of an 
object e.g. cow-ness) is the referent of the word. Patañjali’s discussion of dravya as a 
permanent referent is a philosophically controversial area of the text as he seems to 
alter the meanings of dravya and ākṛti to “matter” and “shape”, respectively. 
Bhartṛhari’s commentary on this passage states that this doctrine of a permanent 
dravya originated from either Sāṃkhya philosophy or the Buddhist theory of 
momentariness (kṣaṇikatvavāda). Joshi and Roodbergen (1986, p.112.) propose that 
the “kṣaṇikatvavāda” mentioned by Bhartṛhari might refer to a doctrine developed 
in Yogacāra Buddhism.  
  However, I will postulate that the origins of the doctrine of dravya as a 
permanent referent can potentially be traced back to a heterodox Sarvāstivāda 
monk, Dharmatrāta, first mentioned as a historical figure in a Sarvāstivādin text, 
the Mahāvibhāṣā (c. 200 CE). I will assert that the views within Dharmatrāta’s 
doctrine are much older and more suitable than the other suggested influences on 
Patañjali. I will evidence the similarity in vocabulary and structure between their 
two discussions and show how this comparison resolves problems with Patañjali’s 
vocabulary and argument. Through my discussion, I hope also to respond to John 
Kelly’s (1992, p.185) statement that he has not found any Buddhist discussions on 
dravya from Bhartṛhari’s time, “let alone from Patañjali’s time.” 
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 It is practically a matter of consensus amongst Indian Buddhist thinkers of 
the classical period that the ultimate root of duḥkha is the pre-reflective belief in 
and sense of personal identity. Philosophers such as Nāgārjuna, Vasubandhu, 
Candrakīrti and Śāntideva unambiguously assert that saṃsāra and duḥkha are 
fuelled by ātmagraha, the satkāyadṛṣṭi, or the ahaṅkāra, depending on who you ask. 
The road to nirvāṇa, accordingly, is none other than nirātmatā.2  There is no doubt 
that such an account of Buddhist psychology and soteriology is consonant with 
some early Mahāyāna sūtras, but it is not altogether clear that the Buddha of the 
Pāli Canon would have shared this view. Indeed, some might argue that the social 
and intellectual pressures exerted on Buddhists by other Indian thinkers in the 
early classical period lead to an excessive emphasis on the doctrine of anātman, 
thereby distorting early Buddhism. Others might say, on the contrary, that the 
debates between Buddhists and Brahmins allowed the former to explicitly 
articulate a view that is actually implicit in early Buddhist texts. Does the classical 
Indian Buddhist ‘soteriology of anātman’ have any grounding in extant (Pāli) 
canonical texts? Did the Buddha of the early sūtras (and not just of the Mahāyāna 
sūtras) have the view that the ātman-delusion, as Śāntideva calls it, is the source of 
all our troubles? After closely examining some canonical passages, I arrive at the 
conclusion that the Buddha might very well have; that the classical Buddhists’ 
‘anātman soteriology’ is not a distortion of early Buddhism, but simply a 
philosophical systematization thereof. In light of this, I will attempt to determine 
what the fundamental relationship between the ātman-delusion and the tṛṣṇā-
upādāna complex which is the proximate cause of duḥkha might look like. My paper 
thus ends with the outline of a fundamental Indian Buddhist psycho-logy which cuts 
across the Therāvāda-Mahāyāna divide.  

2  See the closing verse to Vasubandhu’s Abhidharmakośa:
 imāṃ hi nirvāṇapuraikavartinīṃ tathāgatādityavacoṃśubhāśvatīm /
 nirātmatām āryasahasravāhitāṃ na mandacakṣur vivṛtām apīkṣate //


