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Jung Lan Bang (PhD student, University of Hamburg) 

The Trika Tradition's Yogic Practices for Attraction: 
The 27th Chapter of the Tantrasadbhāva 

The eleventh chapter of the earliest surviving scripture of the Trika, the 
Siddhayogeśvarīmata, teaches a practice of conquering death (mṛtyuṃjaya) and 
overcoming aging by means of attraction or drawing in (ākṛṣṭi/ākarṣaṇa). This can be 
achieved by visualizing the moon on a lotus in the sky from where the Goddess Parā is 
pouring forth nectar. This divine ambrosia flows into a practitioner’s body via his cranial 
aperture to reach the heart. This practice recurs in another important Trika text, the 
Mālinīvijayottara's chapter 21 on attracting the moon (candrākṛṣṭi). The Tantra-
sadbhāva, on the other hand, deliberately changes the object of attraction. Instead of 
nectar (amṛta), it is blood (rakta) that is attracted or rather extracted, and the source 
also is no longer the Goddess Parā on the moon, but the body of another person. This 
might have been an attempt to link the practice with the previous chapter on the last 
rites (antyeṣṭi). This teaches the method of attraction not only by entering others 
(praveśa), but also by using an effigy as a medium. Therefore I would like to examine the 
Tantrasadbhāva's method of borrowing ideas from other texts and the redactional 
processes involved in their modification and assimilation. In this regard, I will provide a 
critical edition of the 27th chapter and compare it with borrowed passages from related 
Śaiva texts, e.g. the Brahmayāmala, the Mālinīvijayottara etc. Furthermore, through 
this context I aim to define the identity of the Tantrasadbhāva. 
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Daisy S. Y. Cheung (PhD student, University of Hamburg) 

"Guru, I Had a Bad Dream..." 
Dream and Omens in Indian Tantric Buddhist Initiation 

In Indian tantric Buddhist initiation, there are various ways of predicting 
accomplishment (siddhi) through omens or signs before the initiation takes place, one of 
the most important one is through omens in dream. At the night before the initiation, 
the initiand is required to stay overnight in the room housing the maṇḍala and sleep 
over some kuśa grass. The next day the guru will ask the initiand about his dream last 
night. If the initiand dreams about auspicious things such as the Buddha or bodhisattva, 
he will obtain accomplishment. If the initiand dreams about falling from a mountain or 
other inauspicious things, then he will not obtain accomplishment and the guru should 
recite mantras to protect him. 

There are also other ways of determining accomplishment stated in the ritual manual, 
such as chewing and throwing a toothstick to the front to see how it falls, throwing a 
flower into the maṇḍala to observe where it falls, making prediction when possessed by 
the deity etc.. However, one might ask: why are there so many different ways of 
determining accomplishment in one single ritual? Are they cancelling each other out, or 
is any of them redundant? The present paper will try to answer this question by 
surveying Sanskrit tantric Buddhist ritual manuals such as the Guhyasamājamaṇḍala-
vidhi and the Vajrāvalī, with reference to early tantric texts such as the Mahāvairocanā-
bhisaṃbodhisūtra, the Subāhuparipṛcchāsūtra and the Guhyatantra. 
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Kristen de Joseph (PhD student, Leiden University) 

Towards a Formal Account of Vedic Meter 

Over a century since their publication, Edward ARNOLD's Vedic Metre in its Historical 
Development (1905) and Hermann OLDENBERG's Metrische und textgeschichtliche 
Prolegomena zu einer kritischen Rigveda-Ausgabe (1888) remain the standard 
handbooks on Vedic meter to this day. While both are still descriptively adequate in 
their detailed statistics, the state of the art of prosody and metrics has evolved 
considerably in the past hundred-plus years. In this talk, I will present a formal account 
of Vedic meter, one that respects the traditional wisdom but is also firmly rooted in the 
present-day science of metrics, particularly as it has taken shape since HALLE and 
KEYSER's landmark “Chaucer and the Study of Prosody” (College English 28 (1966): 187-
219). This presupposes that meter is not just an arbitrary construct, but proceeds 
naturally from the innate features of Vedic prosody; thus we can see not only how Vedic 
meter operates, but also why it selects certain metrical constants and favors certain 
tendencies over others, i.e., within the context of its overall prosodic system. At the same 
time, the stylized prosody of formal poetry serves as a prospectus of the major features of 
its native prosodic system – a convenient state of affairs for the earliest Vedic, for which 
poetry furnishes our chief testimony. In the best-case scenario, such an approach – 
which has fruitfully yielded new perspectives on many other world poetic traditions – 
can allow us to retrace the system that existed in the minds of the poets, and how it 
proceeded from their own linguistic competence: a window into a mental reality that 
would otherwise remain irrecoverable.  
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Lucas den Boer (M.A. student, University of Groningen) 

Guṇaratna’s Refutation of the Cārvāka Perspective on 
Consciousness: 

An Analysis of Tarkarahasyadīpikā 49.109-119 

According to Jain philosophers, consciousness is a characteristic of the soul (jīva). This 
idea was strongly rejected by the Cārvākas, who deny the existence of the soul and sup-
pose that consciousness is only a quality of the body. The contradiction between the two 
positions obviously creates a prime subject for philosophical debate. In his Tarka-
rahasyadīpikā (TRD), the Jain author Guṇaratna Sūri (15th century) takes up the chal-
lenge and tries to refute the Cārvāka standpoint in order to secure the Jain perspective. 
Unlike other authors, Guṇaratna gives a quite elaborate and charitable account of the 
Cārvāka position and the TRD is for that reason a highly interesting  source. 

Notwithstanding Guṇaratna’s clear writing style, the passage in which he discusses the 
Cārvāka perspective on consciousness raises some fundamental questions. Although 
debates on the existence and qualities of the soul are very common throughout the 
history of philosophy, it seems odd that Guṇaratna enters into a discussion with the 
Cārvākas, who in all likelihood left the stage of Indian philosophy centuries before 
Guṇaratna’s time. Therefore, the question rises what Guṇaratna is actually doing in his 
discussion with the Cārvākas. What could be the possible purpose of defeating a non-
existent enemy? 

In order to answer that question, it would be relevant if one could clarify the actual role 
of the Cārvākas in the intellectual history of the Indian subcontinent and their relation 
with Jain thinkers in particular. However, this part of history is notoriously difficult to 
investigate due to a lack of Cārvāka texts and a scarcity of relevant non-Cārvāka 
sources. Therefore, I propose a different approach to the question which role the 
Cārvākas actually play in philosophical texts such as the TRD. Instead of trying to 
reconstruct the prior history of the text, my paper focuses on the structure of the debate 
in the TRD itself. By philosophically analysing the arguments of the Cārvākas and 
Guṇaratna’s reply to them, it will be shown that Guṇaratna was not giving a dry list of 
the tenets of a historical movement, but was engaged in a philosophical debate that 
transcends the particular positions of both the Cārvākas and the Jains.  
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Tillo Detige (PhD student, Ghent University) 

Venerable Feet: 
Devotion and Commemoration in Digambara Jainism 

Digambara Jainism’s ascetic ideal is that of the naked, peripatetic, male ascetic. Still, for 
an important part of the tradition’s history there seem to have been only very few of 
these munis. During most of the second millennium C.E., the tradition was spearheaded 
by the clothed, sedentary bhaṭṭārakas, who managed temple properties and stood in close 
relation to specific castes. In scholarly works today, these bhaṭṭārakas are mostly 
perceived as ritualistic, lax ‘clerics’, sharply contrasting the charismatic, fully-initiated 
munis who have reappeared on the scene in the 20th century.  

However, several little-studied sources show that there existed deep devotion and 
animated veneration of the bhaṭṭārakas, the forms of which have striking continuities in 
the cults of today’s ascetics. Apart from textual sources found in the former monasteries’ 
manuscript collections, in both Sanskrit (ritual bhaṭṭāraka pūjās and hagiographical 
paṭṭāvalīs) and the vernacular (eulogistic bhaṭṭāraka gītas), pavilion-shaped cenotaphs 
(chatrī) of bhaṭṭārakas spread throughout Western India also confirm this devotion. 
These chatrīs, which were places of worship and possibly also relic shrines, feature 
carvings of the commemorated bhaṭṭāraka’s feet (caraṇa-pādukā), a pan-Indian 
iconography referring to the venerability of the guru’s feet.  

The veneration of bhaṭṭārakas, not-so-ideal ascetics, as still representing the ascetic ideal 
confirms the, often overlooked, importance of devotion in Jainism, more specifically here, 
devotion of the ascetic leader (ācārya-bhakti) and of the teacher (guru-bhakti). The 
inscriptions on the funerary monuments furthermore constitute rich and largely 
untapped source material for the history and geographical spread of the various 
monastic lineages. 
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Charles DiSimone (PhD student, Ludwig-Maximilians-Universität, München) 

Intertextuality and (Un?)Originality in the Sanskrit 
Dīrghāgama Manuscript and the Development of 

Āgama/Nikāya Literature 

The Gilgit Dīrghāgama manuscript is a Sarvāstivāda/Mūlasarvāstivāda text containing 
a collection of ancient canonical buddhist sūtras, composed in Sanskrit with some 
Prakrit and Buddhist Hybrid Sanskrit elements and written on birch bark folios in the 
Gilgit/ Bamiyan Type II script, also known as Proto-Śāradā.  This collection had been 
lost for centuries and was recently rediscovered in what is thought to be the border area 
of Afghanistan and Pakistan in the late 20th century.  Like the Dhīganikāya of the 
Theravāda tradition preserved in Pali, the Dīrghāgama is rife with examples of 
intertextuality and its author(s) either influenced or borrowed—or most likely, both 
influenced and borrowed—from other buddhist texts.  While the Dīrghāgama and 
Dhīganikāya often parallel one another, there are numerous differences and the two 
collections often disagree on topics and content. 

This paper will focus on issues of intertextuality in one of the texts from the 
Dīrghāgama, the Prasādanīya-sūtra.  Many passages in the Prasādanīya-sūtra are found 
in similar wording in other Mahāyāna and Mainstream buddhist sūtras.  Additionally, 
the Prasādanīya-sūtra follows the same general structure, theme, and topics of its Pali 
counterpart, the Sampasādanīya-sutta but the actual content of the two texts wildly 
diverge.  These differences in content seem to reflect differing (Mūla)sarvāstivāda and 
Theravāda views and considerations when faced with answering pan-buddhist questions 
as the traditions were developing.  By analyzing the instances of intertextuality found in 
the Prasādanīya-sūtra and the specific differences between it and the Sampasādanīya-
sutta, it is hoped that new information concerning authorship and textual transmission 
will come to light. 
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Christian Ferstl (PhD student, Austrian Academy of Sciences) 

The Early Depictions of Pāśupata Ascetics in kāvya Literature 

What does literature know about the origins of tantric Śaivism? This question is being examined 
by first identifying allusions to Pāśupata Śaivism or adherents of these pre-tantric 
traditions in Sanskrit und Prakrit kāvya Literature and then by an exhaustive 
investigation into these literary representations. The study is based on the following 
primary sources from the first millennium CE: 

• the Buddhist epic “Biography of the Buddha” Buddhacarita (2nd c.) by Aśvaghoṣa; 
• the collection of Māhārāṣṭrī Prakrit stanzas known by the titles (Gāhā-)Sattasaī, 

Gāhākosa, or Gāthāsaptaśatī (2nd to 4th c.) and attributed to King Hāla; 
• the comical stageplay Mattavilāsaprahasana (early 7th c.) by the Pallava king 

Mahendravarman; 
• the Sanskrit prose novel Kādambarī (7th c.) by Bāṇa and his son Bhūṣaṇa; 
• the verse novel Līlāvaī (ca. 800) written in Māhārāṣṭrī Prakrit by one Koūhala; and 
• the Campū (mixed prose and verse narrative) Yaśastilaka (10th c.) by the Jain 

scholar Somadeva. 

The examination of the works will concentrate on the respective passages which allude 
to one or another aspect of Pāśupata Śaivism in greater or less detail. The literary 
context, that is, the immediate context of the passages within the literary composition as 
well as the wider context of the composition within the Indian history of literature, is 
regarded as equally important. Furthermore, the over all context of the cultural, 
religious and intellectual history is taken into consideration. This is made necessary by 
the fact that – by chance – each of the above works is to be attributed to another literary 
genre and that they were composed by authors from different Indian religions (Hindu, 
Bauddha, and Jain), different times and different geographical regions (from Ayodhyā in 
the north to Kāñcīpuram in the south). 

Works from the Pāśupata traditions are also consulted, of course. These are first of all 

• the Pāśupatasūtras with Kauṇḍinya’s commentary Pañcārthabhāṣya (4th c.); 
• Haradatta’s Gaṇakārikā (8th c.) with the commentary Ratnaṭīkā by Bhāsarvajña 

(10th c.); and 
• early Śaiva and early tantric works like Brahmayāmalatantra and Niśvāsatattva-

saṃhitā, which are as yet unedited but partly available as e-texts and draft editions. 

Insriptions and other documents of the Pāśupata history will also be consulted if 
necessary. 

The study aims at an replenishment of the fragmentary picture we have of pre-tantric 
Śaivism. If necessary, the doctrinal – and hence prescriptive and standardizing – works 
of the Pāśupata traditions will have to be qualified. And equally important: the study 
will ad to our knowledge of motivations and narrative techniques of premodern Indian 
poets and literati.  
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Florian Fischer (M.A. completed at Johannes Gutenberg-Universität Mainz) 

Naiyer Masud - Edition, Interpretation and Translation of 
Three Selected Short Stories 

Naiyer Masud is a prominent and award winning representative of contemporary Indian 
literature hailing from Lucknow and writing in his native Urdu. Several collections of 
his short stories have been published so far and they were received enthusiastically in 
the english language Urdu literary magazine Annual of Urdu Studies. While his stories 
are often described as decontextualized temporally as well as culturally, oddly self-
referential, dreamlike, defying attempts at interpretation and being devoid of meaning, I 
have set out in my thesis to dispell these notions to some extent. To this end, three 
stories were selected from the short story collection Ţā'ūs čaman kī mainā, translated to 
german and interpreted using structural semiotics as proposed by Lotman, the available 
interviews with the author as well as comparisons with other related works. Using these 
methods, I was able to identify a striking congruence of the spatial and narrative 
structure in the stories. The stories also showed direct references to Indo-Iranian 
mythology, contemporary issues in Indian society as well as autobiographical traits per-
taining to experiences the author has had in his own life. Furthermore, the stories may 
arguably be classified as works of Magic Realism and contain similiarities to the works 
of contemporary authors Intezar Hussain and Sukesh Sahni. Though at first glance 
dreamlike and oddly unspecific, Naiyer Masuds stories are not only deeply rooted in 
Indian culture and literature, they can also deliver a point about contemporary Indian 
society. 
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Melinda Fodor (PhD student, Ecole Pratique des Hautes Etudes in Paris) 

Bursting Into Loud Laughter: Vile-Tongued Buffoonery as a 
Means of Gaining Popularity.  

A Study Based on Saṭṭaka Plays  

 
It is well known from Bharata’s Nāṭyaśāstra that laughter (hāsya), as a sentiment 
(rasa), provides a perfect completion for the amorous one (śṛṅgāra-rasa). According to 
theoreticians, the amorous sentiment is the highest of all, and laughter was attached to 
it as an auxiliary “taste” in order to lighten the subject matter. As a general rule, 
although vulgarity (grāmya) is to be avoided where both sentiments are concerned, a 
species of vulgarity is permitted in laughter, which gradually evolves from a gentle smile 
(smita) into indelicate laughter (apahasita), depending on the status of the character 
expressing it. On the subject of mordant jesting accompanied by loud laughter, the 
distinction between a flash of wit and vulgarity is quite subtle, and the former can easily 
slip over into the latter. Whereas love and laughter are equally beloved by all, noble and 
common folk alike, harsh verbal tussles accompanied by loud laughter and vulgar words 
are doubtless more popular among common folk.  

In the saṭṭaka dramas, a type of play written only in Prakrit with representatives going 
from the 10th to the 18th century, laughter (hāsya) generated by vile-tongued buffoonery 
is a recurring scene containing biting irony, perverted talk, and dialogue laced with 
double entendres. Such dialogues occur between the jester and a female employee of the 
royal court. Any vulgarities that arise come out of the mouth of the jester, a brāhmaṇa 
friend of the king, while the maidservant remains polite with a great store of wit. In this 
exposé, I shall investigate the topic of vile-tongued buffoonery with the help of some 
illustrations taken from the saṭṭaka genre which has remained little explored so far. 
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Sander Hens (M.A. completed at University of Ghent) 

Criticizing a Popular Hero: Moral Explanations for Defeat in 
Nayacandra Sūri’s Hammīramahākāvya 

On the surface Nayacandra Sūri’s Hammīramahākāvya (“epic court poem on 
Hammīra”), a fifteenth-century historical poem which can be considered to be one of the 
last Sanskrit court epics (mahākāvya), seems to be a eulogy that celebrates the life and 
death of the great Chauhān king Hammīra († 1301) of Ranthambhor. Nayacandra 
composed his Sanskrit poem in the royal court of Gwalior in a period where the 
vernacular language was gaining popularity as a literary medium. Hammīra’s heroic 
battle in the defense against the armies of ‘Alā’ al-Dīn Khaljī became a popular theme in 
later vernacular poetry. It is striking that Nayacandra’s Sanskrit version of the 
Hammīra-tradition often displays the hero’s lack of moral behavior and political insight. 
Nayacandra - in mastering the art of irony - depicts over-attachment to the sense 
pleasures (kāma) and its consequent effect of indolence as a key factor in the death of 
kings. Up till now scholars have emphasized the heroic aspect in this court epic and 
downplayed the importance of the recurrent theme of moral decay and defeat. In this 
paper I will make an inquiry in the prologue and epilogue that shows how the Hammīra-
mahākāvya functions as a literary reaction against the praising nature of bardic stories 
about Hammīra. Under the pretext of a eulogy Nayacandra Sūri wanted to give moral 
explanations for defeat in order to instruct his courtly audience in the importance of non-
attachment. As a jaina poet it is surprising that Nayacandra avoids overtly religious 
instructions. In this regard his use of courtly poetry can be seen as an exception in the 
jaina tradition. This paper argues that Nayacandra Sūri’s Sanskrit adaptation of a 
popular vernacular theme in a period of increasing vernacularization has to be 
understood as an attempt to revitalize the decaying Sanskrit literary tradition.  
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Maddalena Italia (PhD student, School of Oriental and African Studies, London) 

Śṛṅgāra, Amor, Eros: Nineteenth Century Latin 
Translations of Sanskrit Erotic Poetry 

The aim of this paper is to analyze nineteenth century Latin translations of Sanskrit 
erotic poetry, focusing on the ways in which the aesthetics of śṛṅgāra ('erotic love') is 
transferred to a modern European context via the medium of Latin. My study will 
mainly concentrate on Peter von Bohlen's Latin translation of, and commentary on, 
Bilhaṇa's Caurapañcāśikā and Bhartṛhari's Śṛṅgāraśataka (Bhartriharis Sententiae et 
carmen quod Chauri nomine circumfertur eroticum. Berlin: Dümmler, 1833). 

First, I will closely examine the type of vocabulary used by the modern translator to 
render erotic kāvya into Latin prose, looking out for echoes and correspondences with 
the Roman poetic tradition. Secondly, I will reflect on the aims and effects of the 
linguistic, literary and cultural comparativism practised by Bohlen in his commentary. 

Bohlen translates śṛṅgāra as amor, and throughout his commentary he consistently 
compares Bilhaṇa and Bhartṛhari to Greek and Roman elegists and lyric poets. I will 
argue that the assimilation of śṛṅgāra with the amor of Latin elegy – or with the eros of 
Greek lyric poetry – is highly problematic. At the same time, however, the establishment 
of a continuum śṛṅgāra—eros—amor allowed the European translator to overcome the 
chronological and geographical alienness of the aesthetics of śṛṅgāra. Read through the 
lens of Classicism, śṛṅgāra became understandable, translatable, and enjoyable. 

Ultimately, I am interested in examining the underlying tensions in this process of 
assimilation of Sanskrit poetry to the Graeco-Roman tradition. Indeed, such a process 
not only constituted a fundamental stage in the reception of the aesthetics of kāvya in 
nineteenth century Europe – it also deeply influenced the way in which representations 
of love and eroticism in kāvya have been approached in the West until our days. 
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Edgar Leitan (PhD student, TU Dresden) 

Afflictions of Fate? Questioning the Worldview-Related 
Category “Daiva” in the Context of a Didactic Discourse of 

Draupadī in MBh 3.33 

The category daiva, literally “the divine (power)”, a word which is frequently translated 
into English as “fate”, “destiny” or “chance”, into German as “Schicksal”, “Los”, “Ge-
schick”, and into French as “destin” or “fatalité” etc., belongs to the group of the so called 
general worldview categories or categories of world outlook, together with such central 
and multifaceted categories as “time”, “death”, “suffering” etc. These have to be 
differentiated from the clearly defined philosophical or theological concepts and the 
usage of respective words as technical terms in scholarly treatises. Everybody seemingly 
knows what fate is, but if asked to formulate a clear definition, one would probably begin 
to speak metaphorically, using opulent poetic imagery rather than giving an 
unambiguous and straightforward answer. This happens not because of the deficiency of 
human language, but due to the fact that there is no plain common opinion regarding 
the exact content and conceptual limits of these categories. Everyone has a bulk of less-
reflected-upon intuitions in mind, which gives some impression of conventual 
understanding. Nevertheless, this understanding appears somewhat illusory after the 
more precise examination of the terms in question. 

If we turn to the problem of worldview paradigms in Ancient India, one such storehouse 
of different sorts of ideologies and connected imagery is the great Sanskrit epic 
Mahābhārata. The well-known sentence from this literary monument proclaims that 
“concerning the socio-religious normativity (dharma), material wealth (artha), (human) 
desires/longing (kāma) and the ultimate emancipation (mokṣa/mukti): what is here (i. e. 
in Mahābhārata), is to be found also elsewhere, what is not here, is nowhere else”.1 
Taking it seriously as a very basic, but a bit adventurous hermeneutic presupposition, 
we can also attempt to discover what the ancient homo indicus was thinking about his 
fundamental experiences and their supposed ontological origins, about all that we use to 
call “fate”. 

Generally the fate category of daiva appears in Mahābhārata in two different modes: 1) 
as an isolated word in different cases, in different compounds or stock phrases, all of 
which can provide us with useful information about its contents even outside their wider 
context; 2) in broader worldview discussions or scholarly discourses, in connection to the 
other categories dealing with the problems of causality and ontological origins or status 
of basic human existential experiences (I call it in German “das erlebbare Gegebene”). 
These related categories pertaining to the general idea of “fate”, are haṭha, diṣṭa, 
(sva)karman, svabhāva, kāla, niyati, vidhi or bhāgya. 

                                                             
1 Cp. MBh 1.56.33: dharme cārthe ca kāme ca mokṣe ca bharatarṣabha / yad ihāsti tad anyatra yan nehāsti na 
tat kvacit // 
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With regard to the more profound examination of the category daiva and its contents the 
multidimensional analysis of the textual material found in the Mahābhārata appears 
especially promising. Its stages comprise the study of the semantics of the separate word 
daiva in its different grammatical cases as well as the semantics of syntactic structures 
containing °daiva° as its element: compounds, stock phrases and longer formulaic 
expressions. At the end one comes to the comprehensive interpretation of the whole 
statement (a complete stanza) containing daiva, and furthermore of the overall textual 
unit where this discussion occurs. The study of this context should be carried out on the 
synchronic level, itemizing the whole network of meanings and denotations, as well as 
on the level of diachronic reflection, trying to reconstruct the steps of historical growth of 
the given unit, locating in them the category daiva. 

The didactic discourse or homily of Draupadī under consideration is an integrated text 
and a unit comprising chapter 33 of the 3-d parvan in the critical Poona edition of the 
Mahābhārata, and it contains important references to the fate category of “the divine 
(power)” (daiva). This category appears in this context to be a multifaceted phenomenon 
intervowen within the different structures of the didactic discourse and its textually 
inherent explanations. It appears concurring with other, distinguished categories, such 
as “that which is assigned” (diṣṭa), “that which occurs unexpected” (haṭha), “that which 
pertains to / is the human” (pauruṣa), “the human effort” (puruṣaprayatna), “the ones 
own action” (svakarman) and “ones own nature” (svabhāva).  

On the primary textual level daiva is considered to be the result of an action of some 
goddess which is not explicitly defined any further. In another passage we find daiva as 
the primary cause for the given result which is called in this case diṣṭa, “assigned”. As a 
fundamental cause this daiva is invisible; only its operative result is visible or otherwise 
perceptible for the human. Being considered an “ontological” cause of the given 
existential experience of an individual, daiva is explained in the text either as its only 
cause, or alternatively as one of the possible causes besides haṭha, diṣṭa and svakarman. 
This given existential experience of an operating daiva can be viewed as something 
desirable or non-desirable for the person. Individuals who consider daiva or also diṣṭa as 
their central belief are considered in the didactic discourse of Draupadī as morally 
corrupt, their life-perspectives being futile and vane implying passivism. 

On the secondary innertextual level, that of the ideological exposition or explanation of 
the primary contents by the main narrator, i. e. Draupadī, that which is conventionally 
understood as daiva is explained as being “in reality” the result of the earlier actions 
performed by the person. This “result” (phala) is permanently assigned to the human 
through the special disposing act of a God “Disposer” (dhātṛ) or “the Great Lord” 
(maheśvara). 

Structurally the didactic discourse consists of two big main parts, which I call “treatise-
I” (T-I) and “treatise-II” (T-II). Supposedly they were loosely connected together to the 
greater whole which is now found as the adhyāya (chapter) 33 of parvan 3 in the critical 
edition of the Mahābhārata (MBh) only at the later stage of textual growth of the epic 
corpus, being supplemented by the rhetorical framework at the beginning and at the 
end. The kernel of each of these two treatises consists of the worldview treatise (WVT) 
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which slightly differs in the treatise I and II in its contents, but maybe was originally 
some sort of an orally handed down unit. In the process of a written overworking this 
original VWT was probably integrated in both big treatises I and II in two slightly 
different forms or variants. The concept daiva comprises one of the central referential 
points of this WVT, although its connotations differ in T-I and T-II. The next step of the 
historical textual growth was the addition of two supplementary interpretations of the 
given existential experience (worded in Sanskrit phala, the result): the karmic and the 
theological one. Both of these interpretations, originally hypothetically different (the 
first being purely mechanistic and the second one seeing God as a pivotal agent) are 
combined in the Draupadīs discourse into a secondary overarching explanation which is 
put into the mouth of the narrative figure herself, the princess Draupadī, as her 
authoritative opinion (*siddhānta). We find besides in the T-II an integrated separate 
“action treatise” (AT), in which all responsibility is interpreted as lying solely in the 
hands of a human person, and not subjected to different forms of a “fate”-oriented 
causality. 

The worldview category daiva is included into the dense network of original meanings 
and their primary and secondary explanations as a polyvalent element and can be 
adequately reflected upon only within these complex structures. 

Translating the word daiva in different contexts as “fate/destiny” or “divine (power)” will 
depend on methodological and hermeneutical considerations of an interpreter. Both 
translations are equally liable to misunderstandings, but they also give to the 
interpreter and the reader the chance to see some specific aspects of this worldview 
category more clearly.  
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Jooyoung Lim (PhD student, Hamburg University) 

On the Different Commentarial Interpretations of Tad-
viparyayā-'bhavāt (Sāṃkhyakarikā 14) 

This paper deals with the relationship occurring among the eight extant commentaries 
to Īśvarakṛṣṇa's Sāṃkhyakarikā. In particular, it will focus on the different 
interpretations proposed by these texts for verse 14: 

avivekyādiḥ siddhas traiguṇyāt tadviparyayābhāvāt | 
kāraṇaguṇātmakatvāt kāryasyāvyaktam api siddham || 

The meaning of this verse is understood differently by two groups of commentaries 
according to their interpretation of tad-viparyaya ("opposite to that") in pada b: the first 
group includes the Suvarṇasaptati (金七十論), the Sāṃkhyasaptativṛtti, the Sāṃkhya-
vṛtti, the Gauḍapādabhāṣya, and the Māṭharavṛtti, whereas the second group includes 
the Jayamaṅgalā, the Yuktidīpikā, and the Tattvakaumudi. 

The first group understands tad-viparyaya as referring to the notion of avyakta ("the 
non-manifested"), i.e. the opposite of aviveki-ādi ("undistinguished, etc.") in pada a, 
which in turn corresponds to the notion of vyakta ("the manifested") as pointed out in 
Sāṃkhyakarikā 11. Here, avyakta stands for mūla-prakṛti, or pradhāna, which is one of 
the two foundational notions of the whole sāṃkhya philosophical system, together with 
that of puruṣa. On the other hand, this latter notion is what the second group of 
commentaries understands as the intended reference for tadviparyaya. 

During my presentation, I will account for how both groups of commentaries reach the 
same conclusion, i.e. that both vyakta and avyakta are established (avivekyādiḥ siddhas 
and avyaktam api siddham), despite the fact that they understand two different 
referents for the expression here under investigation. 

In particular, I will show that the two groups follow different commentarial strategies by 
understanding tad as either avivekyādiḥ or traiguṇya ("having three qualities"). The first 
interpretation, which is held by the first group, appears to be in keeping with the 
traditional tenet of the sāṃkhya doctrine (namely satkāryavāda "doctrine of causality"), 
whereas the interpretation advanced by the second group seems to introduce an 
innovative understanding of the verse. Incidentally, the relative chronology of the 
commentaries belonging to the second group will be investigated too. 
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Patrick McCartney (PhD student, Australian National University, Canberra / currently 
Heidelberg University) 

Cultivating the Legitimate Disposition with the Guru’s 
Aesthetic Vision  

In line with Wissenssoziologische Diskursanalyse’s research objective, which is to 
analyse the heterogeneous processes of the social construction—production, circulation, 
transformation—of knowledge (Keller 2005), this paper presents a novel discussion of 
how individual’s from within the Shanti Mandir community in Gujarat, India, learn to 
embody the legitimate disposition. My thesis is that this disposition is cultivated 
through becoming receptive to the guru’s aesthetic vision.  

The possibilities of an alternate ‘ideal society’ can be realised through the subjunctive 
mood and suggestions (vyañjanā) of the guru made explicit through his discourse and 
behaviour (Grenoble, Rice et al. 2009). Boccali (2000) explains the purpose of kāvya is to 
evoke in the audience an aesthetic experience. Comparing the performativity of the 
medieval poet with the contemporary guru-poet, we find a reliance on similar linguistic 
and performative technologies.  

With charismatic and referent power they enthrall, educate, and suggest a potential that 
ultimately involves aesthetic relishment of quietude (śānti). I argue that the guru’s 
aesthetic vision invites his audience towards the potential relishing of quietude. It is 
cultivated through the sākṣāddarśana (direct perception) one achieves through regular 
attendance at satsaṅga. 

To achieve a coherent synthesis, I elaborate upon my original thesis by combining 
general textual analysis from Kāvyālaṁkāraśāstra and specifically from Śāntarasavada, 
merging this with recent ethnographic fieldwork in line with Ethnographic Indology 
(Michaels 2004).  

Based on a repeated phrase of the guru that ‘we must cultivate big hearts and minds’, I 
propose this legitimate disposition consists of ontological and epistemological concepts, 
which includes the sahṛdaya (compassionate one/true connoisseur) and the sākṣin (silent 
witness). 

I will answer three questions. 1) What is the legitimate disposition of Shanti Mandir? 2) 
What is the guru’s aesthetic vision? and 3) How is it shared with his congregation? 
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Gaia Pintucci (Ph.D. student, University of Hamburg) 

A New Adornment. 
The Story of the Goldsmith Who Became an alaṃkārika 

As a collection of love poems, the Amaruśataka enjoyed extensive popularity as well as 
the enthusiastic esteem of an eminent scholar such as Ānandavardhana (9th c.), the 
author of the Dhvanyāloka. However, the different corpora of the commentaries on this 
collection have not been perused by modern scholars as they deserve. In fact, most 
commentaries have not even been edited and some of the available editions leave much 
to be wished for.The present paper relates about Sūryadāsa (16th–17th c.?), the sofar 
unstudied author of an unpublished commentary on the Amaruśataka called 
Śṛṅgārataraṅgiṇī. It aims at offering a summary of the data about him which, either 
directly or indirectly, could be gleaned from different kinds of sources (manuscript, 
epigraphic and secondary sources), the foremost of which is his own introduction to the 
commentary itself. Furthermore, on the basis of some selected examples, it will 
tentatively outline Sūryadāsa’s way of dealing with the most ancient commentary on the 
collection, Arjunavarman’s Rasikasaṃjīvanī (13th c.), as a source of inspiration from 
which, however, Sūryadāsa takes the liberty to diverge. 
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Dr. Prakash Venkatesan (Postdoctoral scholar, French Institute of Pondicherry) 

Kaikkiḷai and Peruntiṇai: 
Constitutive Theme of Tiṇai Tradition 

Tolkāppiyam is a grammar for Tamil language and its literature. The tiṇai principle in 
tolkāppiyam deals with the literary genre. The tiṇai principle enunciates universal 
human emotions. It helps us understand classical Tamil poetry better. Tolkāppiyam 
speaks about the tiṇai tradition to the writer as well to the reader. Akam (the interior) 
and Puram (the exterior) constitute two major categories of the tiṇai principle. Each of 
these categories is classified into seven themes – kuṟiñci, mullai, mārutam, neital and 
pālai along with kaikkiḷai and peruntiṇai. These themes help us understand and 
construct the use of emotions in a poem.  

In this paper I will be dealing with the understanding of kaikkiḷai and peruntiṇai in 
classical poetry. Scholars (Marr, 1985; Sivathambi, 2010) hitherto have understood both 
these themes as unrequited love (oru talai kamam) and forced love (porunta kamam) 
respectively. Kaikkiḷai and peruntiṇai are conventionally seen falling outside the 
purview of normal love. However, there is substantive evidence to show that both 
kaikkiḷai and peruntiṇai are found in the context of normal love as well. I will argue that 
kaikkiḷai and peruntiṇai are constitutive of the other five themes in the tiṇai principle, 
using the fourteenth century commentary of tolkāppiyam by nacciṉārkkiṉiyar and the 
thirteenth century grammatical treatise, napiyakapporuḷ.  

References: 

Marr, John Ralston: The Eight Anthologies: A study in early Tamil literature, Institute 
of Asian Studies, Thiruvanmiyur, Madras, July 1985. 

Sivathambi, Karthigesu: Studies in Ancient Tamil Society (in Tamil), New Century Book 
House Pvt. Ltd., Chennai, June 2010. 
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Akane Saito (PhD student, Kyoto University)  

The Different Semantic Range of Paśyantī and Sphoṭa in the 
Grammatical Theories of the Word 

 
Bhartṛhari (5c.), who established a linguistic philosophy on the basis of Pāṇinian 
grammar, identifies sphoṭa and paśyantī as the concepts fundamental to his theory of 
the word in his Vākyapadīya (VP). Maṇḍanamiśra (8c.), who inherits Bhartṛhari’s theory 
of language, discusses VP’s sphoṭa in detail, but he makes no mention of paśyantī in any 
of his works, not even in the Brahmasiddhi where the main topic is śabdabrahman. On 
the other hand, Bhartṛhari’s theory of paśyantī was adopted in the linguistic theory of 
the Śākta-Śaivas, as we can see in the Śivadṛṣṭi (ŚD) of Somānanda (10c.) who attacked 
Bhartṛhari, and in its commentary by his pupil Utpaladeva (10c.) who conversely 
accepted him. These Śaivas developed a concept of four levels of speech, adding the 
fourth level of parā vāc above Bhartṛhari’s triadic classification. In the second chapter of 
the ŚD Somānanda raises problems in the Grammarians’ understanding of paśyantī and 
sphoṭa. 

Until now scholars have not articulated a clear distinction between paśyantī and sphoṭa. 
There is evidence, however, that such a distinction was important. In Somānanda’s 
analysis of the difficulties in the Grammarians’ non-dualism and in particular in the 
merging of the agent and the object that it entails, we can see a different semantic range 
between these two: The former expresses the meaningful unit of language and the latter 
denotes the speech ultimate (śabdabrahman). 

In this presentation, therefore, I will look at Bhartṛhari’s discussions of sphoṭa, vāc and 
paśyantī from the perspective of his originally intended sense and how they are 
interpreted by the later Grammarians. 
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Patricia Sauthoff (PhD student, School of Oriental and African Studies, London) 

Secret Terminology in Kashmir Śaiva Literature: 
Chummakā in the Svacchanda Tantra 

The Svacchanda Tantra is well-known to scholars of the Kashmir Śaiva tradition, due to 
its detailed ritual prescription. It gives us one of the most vivid windows into the secret 
practices of the Kashmir Śaiva cult. While there is no critical edition nor a complete 
translation of the Svacchanda Tantra, its descriptions of ritual and explicit portraits of 
initiation have offered scholars rich material for study.  

The text’s final chapter, which does not focus on either ritual or initiation, is largely 
unexamined. This chapter offers those with access to it a set of words he can utilize to 
conceal discussion of ritual. This type of encoding, here called chummakā, masks the 
original meaning of words and descriptions, intentionally complicating the 
interpretation or discussion of a text for outsiders.  

This paper examines the text and commentary of The Svacchanda Tantra’s final chapter, 
focusing specifically on the term chummakā, and the problems with translating the word 
into English. In his commentary Kṣemarāja vaguely defines chummakā but gives no 
synonym. Sometimes words changed by chummakā are replaced with obvious synonyms, 
others with various euphemisms. The replaced words are not loanwords as they are 
Sanskrit words. Moreover, the relationship between the word being replaced and the 
word replacing it means that we cannot simply call chummakā a cipher. Making matters 
more difficult is the fact that the term is found only in a few texts of the Kashmir Śaiva 
tradition, and then only in passing. I have yet to find any use of the term chummakā 
outside this handful of texts. 

Finally, I argue that though the term chummakā is rare, it represents a concept that 
permeates Kashmir Śaiva. This method of linguistic concealment adds another layer of 
secrecy onto an already secret tradition.  
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Andrea Schlosser (PhD student, Freie Universität Berlin / Ludwig-Maximilians-
Universität München / Bavarian Academy of Sciences and Humanities) 

Mahāyāna Features in Early Kharoṣṭhī Manuscripts from 
Gandhāra 

In the late 1990s a collection of Buddhist manuscripts written in the Gāndhārī language 
and Kharoṣṭhī script was found near the Afghanistan/Pakistan border in an area called 
Bajaur. Together with other collections of Gāndhārī manuscripts these belong to the 
oldest Buddhist manuscripts known today. They are dated to the first or second century 
CE. 

The 19 birch-bark scrolls from the Bajaur Collection have preserved various texts of 
different genres, the largest one being a so-called Mahāyāna sūtra with a length of more 
than 2 meters, comprising about 600 lines. It contains, most distinctively, a prediction 
(vyākaraṇa) to 84.000 devaputras, part of which is a description of their future buddha 
field (buddhakṣetra) that is comparable to the one of Akṣobhya (Abhirati). Additionally, 
other extra-canonical scholastic texts in the collection show features of a movement 
within the Buddhist community that was later subsumed under the term »Mahāyāna«, 
in this case especially with focus on emptiness as the essence of the prajñāpāramitā 
doctrine.  

The paper aims to show what exactly is said in these early texts that relates to 
Mahāyāna (and what is not) and examines the context and background of the 
philosophical ideas mentioned.  
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Jacob Schmidt-Madsen (Lecturer, University of Copenhagen) 

What's in a Game? 
Rediscovering the Indian Origins of Snakes & Ladders 

Subject: A study of the original Indian game of Snakes & Ladders based on images of c. 
100 game boards prepared on cloth or paper in 18th and 19th century Gujarat, 
Rajasthan, and Maharashtra. Each board consists of between 64 and 380 sequentially 
numbered squares with legends in Sanskrit and/or local vernaculars (see the appended 
image below). 

Outline: Our understanding of the early Indian predecessors of the modern children's 
game Snakes & Ladders (Chutes & Ladders in the US) is complicated by the lack of any 
definite knowledge about how, when, by whom, and for what purposes the game was 
played; in fact, we cannot even be sure that the game was always considered a game. 
The multiple functions of the game boards as art pieces, ritual objects, yantric diagrams, 
divination boards, learning tools, and pure entertainment seem to defy any easy 
classification of them. While no two boards are exactly alike, they are united by the 
common theme of a reincarnating soul's journey towards liberation. The easily adaptable 
format of the game - a variable number of squares with variable legends - seems to have 
enabled it to spread quite freely between different religious communities (Jain, Vaiṣṇava, 
Śaiva, Buddhist, Sufi, etc.), opening up the possibility of a comparative study of how 
competing knowledge systems were presented in a highly similar and largely popular 
format. This paper will exemplify some of the theoretical and methodological approaches 
which might be taken to the game boards in an attempt to stimulate discussion about 
how best to deal with the hybridity of the object. What is really in a game? 
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Vidya Kumari Shimladka (PhD student, Jain University, Bangalore) 

Retracing of the Deśī Tradition through Texts and 
Sculptures of Karnataka 

The study of the deśī tradition plays an important role in the evolution and the 
development of classical dance as Indian classical dances of our times are the synthesis 
of Mārga and Deśī tradition. Literature on dance in India is rich, with a treasure of 
ancient treatises and manuals spanning a time period of nearly two thousand years. 
These works provide a vast space for studying and understanding the evolution and 
development of Indian classical dance as an art form.  

This paper is the result of study of deśī karaṇas and their elements described in the 
three important treatises of medieval period. All the three texts are strongly connected 
to a region which is now known as Karnataka. The deśī karaṇas mentioned in three 
monumental treatises namely Mānasollāsa, Saṅgīta Ratnākara and Nartana Nirṇaya 

were examined in detail. 

The deśī karaṇas played a prominent role in the dance tradition of Karnataka which is 
evident from the ample representation in texts and sculptures. The textual references 
have greater relevance when cross checked with sculptures of medieval times. Hence 
description on deśī karaṇas was cross checked with the sculptures of medieval period 
temples in Karnataka. The dance sculptures in select temples of Later Chalukya, 
Hoysala and Vijayanagara period were studied. 

According to ancient treatises, Mārga is the dance that followed the tenets of the 
Nāṭyaśāstra (NS) and Deśī is the regional dance and the regional variance of the Mārga. 
Karaṇa is a harmonious combination of sthāna, cāri, and nṛtta hasta with graceful and 
appropriate recaka-s. NS has enumerated 108 karaṇas which are known as mārga 
karaṇas. Medieval period treatises on dance describe deśī karaṇas in addition to mārga 
karaṇas. Mānasollāsa and Saṅgīta Ratnākara describe 19 and 36 deśī karaṇas 
respectively. Nartana Nirṇaya does not mention any deśī karaṇas but elaborately 
discusses deśī tradition.  
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Katarzyna Skiba (PhD student, Jagiellonian University, Krakow) 

A Heroine in Pangs of Separation or a Soul Longing for the 
divine? Reappropriated Voices in the Poetry of Kathak 

Dance Repertoire 

The presentation explores the ambivalent nature of poems that make part and a parcel 
of Kathak dance repertoire in the context of changing system of dance patronage during 
the 19th and 20th century in north India. Through a textual analysis of selected thumri 
songs the author will investigate the use of śṛiṅgāra rasa (erotic sentiment) in this poetic 
genre in relation to its original, secular function (as a mean of attracting clients and 
entertaining audience in the courts and courtesans’ salons), and its interpretation in 
religious idioms. The comparison of thumri songs popular in 19th century Lucknow 
repertoire with compositions prevalent on modern, classical dance stage shall underline 
a shift in the character of Kathak performance (from romantic, sensual and intimate to 
devotional and impersonal). Focusing on nāyikā-bheda and Kṛṣṇa-līlā themes, the paper 
shall pursue the reinterpretation of human love in terms of bhakti, as well as a tendency 
to establish links between Kathak aesthetics and Sanskrit treatises on dance, especially 
the Nāṭyaśāstra. The attempts to locate thumri genre in the sanskritic framework and 
‘purify’ the content of these poems from the imprints of its lineage with tawaif culture 
will be examined as part of the process of reinventing Kathak in respond to the tastes 
and expectations of new class of patrons and performers. The analysis of the 
transformations in the textual layer of Kathak will be carried out in order to 
demonstrate the movement toward spiritualism in the dance revival, aimed at bringing 
respectability to Kathak dance and matching the art to the vision of Indian cultural 
heritage, propagated by nationalists. 
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Lidia Szczepanik (PhD student, Jagiellonian University, Krakow) 

A Garland of Adornments of Speech: 
Poetic Strategies in the Vāṅmaṇḍanaguṇadūtakāvya 

The Vāṅmaṇḍanaguṇadūtakāvya is a striking messenger-poem (dūtakāvya) in which the 
author, Vīreśvara, tries to reach new heights in poetic composition. Written in Sanskrit, 
somewhere around modern-day Burhanpur, probably in XVII C.E., this unusual work 
has all the hallmarks of the genre created by Kālidāsa in the Meghadūta, while at the 
same time, being one of the few dūtakāvyas that seems to owe next to nothing to the 
great master. The messenger is the poet’s own Poetic Quality (sūkta guṇa), which he 
sends to king Bhimasena alias Kāmārūpa in order to gain the ruler’s patronage. The 
described journey is surprisingly short, from Bradhnapura (Burhanpur) to Kālībhitti, a 
small and now derelict forest fort somewhere in the forests East of the city. The most 
outstanding feature of the poem seems to be the fact that the real messenger of the poem 
is actually the poet himself, because, as it is implied, the Poetic Quality cannot travel by 
itself, it must take refuge in one skilled enough to wield it – leading to the mind-boggling 
situation in which the poet is actually instructing himself in the third person. 

Some of the poetic strategies the poet resorts too are also quite out of the ordinary. One 
worth mentioning in reference to the Meghadūta of Kālidāsa is the peculiar fondness for 
repeating one word found in a given verse in the proceeding verse (this is sometimes 
taken to the extreme), a well-known trait of “The Cloud Messenger”. Another fascinating 
phenomenon is how the author used the complex śārdūlavikrīḍita metre to express 
quick, back-and-forth conversations in the text which are particularly challenging to 
identify, as no discourse markers are used. The aim of this paper will, therefore, be to 
present this unknown, yet greatly interesting poem as well as to point out some of the 
poetic strategies applied by the author. 
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Dr. Michael Williams (Postdoctoral scholar, University of Vienna) 

An Early-Modern Commentary on the Nyāyasūtras: Two 
New Manuscripts of Vaṃśadhara's Nyāyatattvaparīkṣā 

The Nyāyasūtras attributed to Gotama comprise the foundational text of the older 
Nyāya school of epistemology and metaphysics. While the sūtras themselves can be 
dated to the early centuries of the common era, interest in analysing their meaning and 
philosophical content continued well into the early-modern period of Indian history. This 
paper will focus on the work of a hitherto little-known commentator on the sūtras, 
Vaṃśadhara. Vaṃśadhara, a student of the revered Gokulanātha Upādhyāya, was one of 
the outstanding Nyāya intellectuals in the revival of Nyāya learning in Mithilā in the 
17th and 18th centuries. He is particularly interesting because he was one of the few 
Mithilā-based Naiyāyikas to be influenced by Raghunātha Śiromaṇi, the renegade 
Bengali Naiyāyika whose radical ideas about epistemology and metaphysics 
revolutionised Nyāya thought in Bengal. 

In this paper, I will primarily discuss the contents of two Maithili manuscripts preserved 
in the Sarasvati Bhavan Library, Varanasi, that became available to me as photocopies 
at the University of Vienna. Vaṃśadhara's work attracted the expert attention of the 
Nyāya scholar, Prabal Kumar Sen, who published a preliminary analysis of the text. 
However, Sen's manuscripts did not preserve Vaṃśadhara's commentary on the first 
eleven sūtras of the text. The Sarasvati Bhavan manuscripts preserve this portion of the 
text and my paper will primarily discuss some new insights they provide us with, 
including particularly his original ideas about the textual criticism of the sūtra text and 
the influence exerted over his thought by the Bengali Naiyāyika, Rāmabhadra 
Sārvabhauma. 
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