The Bhasmankura in Saiva texts

Csaba Kiss'

This short article focuses on a fascinating but not very well-known catego-
ry of person in mediaeval India: the Bhasmankura. After examining how
the Bhasmankura appears in published and unpublished texts of the Jativi-
veka genre, I will deal with earlier, Saiva sources that are mainly in the
form of unpublished manuscripts to explore the origin and history of the
term. I will then try to raise some questions, rather than giving answers,
concerning the figure of the Bhasmankura: What are the origins of the
Bhasmankura? Why is he denied certain rights? And most importantly:
Can he tell us anything about the social setting of Saivism in the Saiva
Age?” Indeed, to what extent can Saiva texts in general help us in mapping
the actual social environment of mediaeval India? SANDERSON (2009: 298)
raises this question, and while addressing the extension of Saivism beyond
the higher classes he also draws to attention the daunting problem of mak-
ing any definite statements concerning the socio-religious changes brought
about by Saivism (italics mine):

Our sources reveal, then, that the Saivas extended their recruitment
beyond the high-caste circles from which most of our evidence of
the religion derives. But, of course, they do not readily reveal the ex-
tent to which it was adopted outside these élites. The epigraphical

"I would like to express my heartfelt thanks to Prof. Alexis Sanderson for his valu-
able feedback, to Judit T6rzsok, Shaman Hatley, and Gergely Hidas for their constant
help, to Prof. Rosalind O’Hanlon for sharing with me her manuscripts of the Jativi-
veka genre, and to Prof. Vincent Eltschinger, Nina Mirnig, and Marion Rastelli for
inviting me to contribute to this volume. I gratefully acknowledge the financial sup-
port received from the Austrian Science Fund (FWF) in the context of the SFP Pro-
ject “Visions of Community” (VISCOM).

1 borrow the term “Saiva Age” from Prof. Sanderson’s grandiose article publi-
shed in 2009: “The Saiva Age: The Rise and Dominance of Saivism during the
Early Medieval Period.” The period referred to is the fifth to eleventh centuries CE
(SANDERSON 2009: 41).
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evidence is almost entirely restricted in this regard to records of the
pious activities of rulers and brahmins, and the Saiva sources, being
largely prescriptive in their concerns, tell us much about what should
or could be done by or for various categories of person but give us
no sense of how widely these prescribed activities were adopted or
supported. One of the tasks of future research, then, should be to
gather data that will improve our ability to address this question.

That prescriptive texts are insufficient if we strive to understand to what
extent the prescribed activities were actually performed at a given time is a
chronic problem, and I am unable to offer any remedy for it. Rather, in
accordance with Sanderson’s piece of advice, here I will only attempt to
gather and display small pieces of data, in the hope that this may be useful
for further investigations.

The first time I became aware of the category “Bhasmankura” was while
reading a manuscript of the Jativiveka. This text, attributed to Gopinatha,
was probably composed in the fifteenth century and discusses the complex
network of mixed castes (samkarajati).” It has never been published or trans-
lated properly” but is relatively well-known. For instance, the work has been
used by Kane for his History of Dharmasdastra, in which he paraphrases the
Jativiveka’s definition of a Bhasmankura as an offspring “from a Saiva fallen
ascetic and a Stdra prostitute” and confirms that the Bhasmankura is also
“called Gurava by the Jativiveka.” > More precisely, the Jativiveka (2.126—
129) defines the Bhasmankura as the offspring of a fallen (patita), i.e., out-
caste, Saiva or Pasupata ascetic and a Siidra prostitute:°

* For more information on the Jativiveka and related texts, see O’HANLON &
HIDAS & Kiss 2015.

* Riccardo Nobile’s edition and translation of the Jativiveka (“Jativivecana,”
NOBILE 1910) is rather fragmentary and unreliable. Note also that a great number of
passages cited in the Balambhatti ((1), pp. 294-305) are closely parallel with the
Jativiveka.

> In vol. 2, part 1, p. 102.

% The following conventions for Sanskrit texts are used in this article: em. (X) =
emendation (by X), corr. = correction, acorr = ante correctionem (before correction),
pcorr = post correctionem (after correction), ms(s) = manuscript(s), fol. 2r = folio 2
recto side, fol. 2v = folio 2 verso side, cod. = codicum, =’ means ‘approximately,’
text in ()s should be eliminated from the Sanskrit text, ‘(?)” after a letter or syllable in
italics means that its reading is uncertain, text in []s is supplied by the editor, text
cancelled (e.g. kuhapeha) was cancelled by the Sanskrit scribe, “°* indicates that the
lemma or variant is part of a longer compound or word, ‘e’ separates variants found
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Saivah pasupatas caiva tapodharmaparayanah |
arudhapatitas te syuh sidrapanyanganaratah ||126||
tebhyas tabhyas ca samjato bhasmankura iti smrtah |

sa jatabhasmadhari ca sivalingam prapijayet ||[127||
tambiilam aksata dravyam gavah ksetrani sakini |

Sivaya pranibhir dattam anyat kim api bhaktitah |
candamsam tad iti khyatam tena tasyeha vartanam ||128]]
Saivah pasupatas proktah mahdavratadharas tathd |
turyah kalamukhah proktah bheda ete tapasvinam ||129||
ya eva sivadharmah Sivabhaktanam tapasanam ta eva bhasmankuranam
iti bhasmankura gurava ||

Witnesses:

A = BORI no. 233 of the Visrama (ii) collection, Parasuramapratapa fol.
50v

B = 1638B, Eggeling Catalogue, British Library, Jativiveka, fol. 13v

126a saivah | A ; sevah B 126b tapo® | A ; naro® B e ‘pardyandh | em. ;
°parayanah AB 126¢ ariidha® | A ; arodhya® B 126d °panya® | A ;
°panyd® B 127b bhasmankura | em. ; bhasmankuru AB 2.127d sival-
ingam | AB"" ; $i cavalimgam B*”" 128b sakini | A ; salini B 128¢
pranibhir | A ; panibhir B 128d api | A ; ami B 128e ; candamsam | B ;
candisam A (also Brhajjativiveka, see n. 9, and Siidracarasiromani, see n.
11) ® tad 1 A ; tam(?)d B 128d tena | A ; tene B 129a pasupatas | A ;
pasumatah B 129b °dharas | B ; ‘caras A 129¢ turyah | B ; kuryat A
129d tapasvinam | em. ; manisinah A; tapascina B Prose after 129:
ya eva ... bhasmankuranam | omitted in A ® ya eva | em. ; sa evam(?) B @
°dharmah | em. ; °dharma B e tapasanam | em. ; tapasam B e iti
bhasmankura 1 B ; nasmamkuru A e gurava | em. ; gurucu A ; gurova B

The Saivas and Pasupatas are devoted to asceticism. They fall from
their elevated status (i.e., they become outcastes) if they enjoy Stidra
prostitutes. [The offspring] born from them (i.e., from Saiva/Pasupata

in the same pdada, - - -’ indicate syllables marked as missing/illegible by the scribe,
IFP = Institut Francais de Pondichéry/French Institute of Pondicherry, EFEO = Ecole
frangaise d’Extréme-Orient, BORI = Bhandarkar Oriental Research Institute.
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males and Sidra prostitutes) is called a Bhasmankura. He wears twisted
locks of hair and [besmears his body with] ashes and worships the siva-
linga. People offer betel, unhusked barley-corns, goods, cows, landed
properties, lands planted with vegetables, and many other things to Siva
out of devotion. These [offerings] are called Canda’s share
(canddms’a).7 He (i.e., the Bhasmankura) makes a living from that in
this life. The classes of ascetics are taught to be these: Saivas, Pasu-
patas, the Mahavratins, and fourthly the Kalamukhas. The Bhasman-
kuras should follow the same Saiva dharmas (regulations/rights/duties)
as devotees practising asceticism. This is [the definition of] the
Bhasmankura, [also known as] the Gurava.

Just before the Jativiveka concludes that the Bhasmankura’s duties are the
same as those of Saiva ascetics, in some recensions of the text extensive
quotations are inserted from the Sivadharmsastra as well as from the Pura-
Scaryarpava on the Saiva’s rosary, on bathing in ashes, on the worship of
ashes, and on the nirmalya, the remains of a garland-offering to a deity (see
text in Appendix 1). This insertion probably serves to evoke the duties of
Saiva ascetics, from which the duties of the Bhasmankura, in the absence
of such prescriptions addressed exclusively to him, are to be deduced.

Later recensions of the Jativiveka and texts that draw on it, or at least
resemble it, contain several variants of the definition found in the Jativi-
veka: The Brhajjativiveka repeats the Jativiveka’s definition, together with
all the quotations from the Sivadharmsastra.® The probably sixteenth-
century Sataprasnakalpalata gives a prose paraphrase of the Jativiveka’s
definition, omitting the remark on candamsa/candisa and emphasising that

7 Note that some mss. read candisa for candamsa. In both cases, the Bhasmanku-
ra may be associated with, or even represented as, (a human form of) Candesa, “the
consumer of offerings that have been made to Siva” (GOODALL 2009: 351).

¥ The Bhasmankura in the Brhajjativiveka (fol. 22vff): Saiva yah pasupatas
[corr.; pasupatas cod.] caiva mahavrataparas tatha | turyalh) kalamukh(y)ah pro-
kta[s] tapo [em.; tayor cod.] dharmaparayanah [corr.; °parayanah cod.] svakarma-
niratas te syuh sudrapanyanganaratah [corr.; -tah cod.] | tebhyas ca tabhyas ca jato
bhasmankura itiritah | sa jatabhasmadhari ca Sivalingam prapijayet | tambilam
aksata dravyam gavah ksetrani sakint || Sivaya pranibhir dattam anyat kim api bha-
ktitah | candisam tad iti khyatam tena tasyeha jivanam || dharayec chivanirmalyam
bhaktya lobhan na dharayet | bhaksanan narakam gacchet bhiisanalc] caiva
miidhadhih | nandikesvaram prati | Sivadharmane uvaca...
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the Bhasmankura collects the highly impure Sivanirmalya.’ The
Siadracarasiromani does not omit the reference to candamsal/candisa, but it
modifies the definition by stating that the mother of a Bhasmankura is a
Sudra wife (Sidrapatni), not a prostitute as such.'” The same is true for the
seventeenth-century Siidrakamalakara."' The gloss by Balambhatta on the
commentary Mitdaksara on the Yajiiavalkyasmrti in the eighteenth-century
also echoes the Jativiveka’s definition.'”” Balambhatta classifies the
Bhasmankura, quite logically, as an Anuloma, or permitted birth, in which
the father’s varna is higher or equal to that of the mother."

Most of these sources add that a Bhasmankura is called a Gurava in the
vernacular, more specifically in Marathi. The etymology of the term

’ The Sataprasnakalpalata’s prose paraphrase (fol. 68rff.): ye Sidrah pasupatas
tapodharmapardayanas ta aridhapatitah [em.; anipatita cod.] syus ta eva Sidra-
panyamganaratals] tebhyas tabhyas ca samjato yah sa bhasmamkurah sa(m) bha-
smajatadhart sivalingam prapiijayet | Sivalingasyaksataphalatambiilavastradravya-
ksetradi sivaya datta[m] tat sarvam tenaiva Sivanirmalyam bhasmamkurena gra-
hyam (= prose paraphrase of Jativiveka 2.126-128) | sivasvadhikari sa eva bhasma-
mkura bhedah Saivah pasupatah mahavratadhara turya kalamukha jangamadayo
nandikesvarenoktah jiiatavyah | vistarabhayat natra [em.; tatra cod.] likhitah | sarve
pi te bhasmarudraksadharaka loke jatiladayah kalau drastavyah | bhasmankuro
[em.; smabhekuro cod.] loke guravasamjiiah ||39||.

1 Sadracarasiromani (16th c.?, p. 21): Saivah pasupatah kascid ariidhah patito
vadi | tasmaj jatah Sidrapatnyam putro bhasmankurah smrtah || Sivarcanam tu tat-
karyam Sivadayena jivitam | sa jatabhasmadhari ca Sivalingam prapijayet || ta-
mbiilam aksata dravya gavah ksetrani sakini (Sakini?) | sivaya pranibhir dattam
anyat kim api bhaktitah || candisSan tad iti khyatam tena tasyeha jivikah |.

"' See Sidrakamalakara, p. 284.

"2See n. 4 above.

" This is Balambhatta’s gloss on the Mitaksara (18th c., in: The Sacred Books of the
Hindus, Volume XXI, p. 204; note that the remark in brackets in the translation stating
that the Bhasmankura is “the priest of a Siva temple” is not in the Sanskrit text of
Balambhatta’s gloss.): “(22) Bhasmankura. ‘The Saivas, and the Pasupatas following
the path of Yoga, when having attained a certain stage, fall down from it, and connect
themselves with Siidra and other public women, they give rise to children called
‘Bhasmankuras.” [sic] A Bhasmankura keeps matted hair and besmears the body with
ashes and worships the Sivalinga. (He is the priest of the Siva temple) and maintains
himself with the offerings made by the pious to that temple.” He is an Anuloma and is
called Gurava in the Maharastra language.” Sanskrit text in Bdlambhatti. Book 1. p.
297: Saivah pasupatah kascid asitah[— ariadhah] patito yadi | tasmaj jatah Sidra-
patnyam putro bhasmankurah smrtah || Sivarcanam tu tatkaryam sivadayena jivitam |
sa jatabhasmadhart ca Sivalingam prapijayet || tambiilam ityadijivikety antam ity
anyatra | ayam anulomo gurava iti maharastrabhdasaya prasiddhah.
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Gurava is unclear. One could suggest that it stands for Sanskrit gaurava,
meaning “of the guru,” i.e., “the guru’s son,” but the Guravs/Guraos are
also a known jati in Maharashtra, in parts of Karnataka, Andhra Pradesh,
and Madhya Pradesh, and some of them insist on gurava being the plural
of Sanskrit guru (guravah).14 Traditionally, they have been temple priests
as well as musicians. They even have their own Jatipuranas, composed at
the beginning of the twentieth century, to support their earlier claim to
Brahminhood. In one of these modern Jatipuranas, they are identified with
the Devalakas, or temple priests, in another one, a lustrous being called
Bhasmankura(!) is born from the earth when the Suddhagaivas engage in
battle with the god Agni."

Turning back to the Bhasmankura, it is easy to see that the term has
managed to maintain a blossoming career up to modern times, from a ra-
ther low status Devalaka-type figure to a jati claiming Brahminhood. An
examination of the Bhasmankura as he appears in sources that predate the
Jativiveka, i.e., those prior to the fifteenth century, could broaden our per-
spective even more. While I have been unable to find any occurrences of
the term in pre-Tantric texts, the Bhasmankura does appear in Saiva Tan-
tric texts: Chapter 23 of Abhinavagupta’s Tantrdloka, for example, para-
phrases certain prohibitions that are taught in Tantras and concern catego-
ries of men ineligible for consecration such as dcaryas. A citation from the
lost'® Devyayamala also mentions the Bhasmankura next to the vratisuta
(“an ascetic’s son”) and the duhsilatanaya (“the offspring of a woman of ill
repute”). In Tantraloka 23.9, the same two categories, vratisuta and
duhsildatanaya, seem to be distinct from and non-synonymous to the
Bhasmankura, at least that is what tatha suggests.'” Or do they rather clari-

'*See SOUTH ASIAN FOLKLORE: AN ENCYCLOPEDIA, p. 274 (with guru spelt giiri).

SBAPAT 2001: 66. On the Guravas/Guravs/Guraos in general, see RUSSEL 1916:
175-181; BAPAT 1993 and 2001; PEOPLE OF INDIA: MAHARASHTRA. Part One. Vo-
lume XXX, pp. 768—777; SOUTH ASIAN FOLKLORE: AN ENCYCLOPEDIA, p. 272-274.
Photos of Guravs can be found, e.g., in RUSSEL 1916: 176 and SOUTH ASIAN
FOLKLORE: AN ENCYCLOPEDIA, p. 273.

"®See SANDERSON 2014: 41.

' Tantraloka 23.7¢d and 9-10: samastasivasastrarthaboddha karuniko guruh ||7)|
(...) pasvatmana svayambhiisnur nadhikart sa kutracit | bhasmankuro vratisuto
duhsilatanayas tatha ||9|| kundo golas ca te dusta uktam devyakhyayamale |
punarbhis canyalingo yah punah Saive pratisthitah ||10]| (...), “The guru should be
knowledgeable in the meaning of all Saiva Sastras and should be compassionate.
(...) The Svayambhisnu is nowhere [held to be] entitled [to become an dcarya]
because he is a bound soul (pasu). The Bhasmankura, the son of an ascetic, also the
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fy the meaning of Bhasmankura, stating that a Bhasmankura is the son of
both a vratin and a woman of ill repute, so the Bhasmankura is the son of a
Saiva ascetic and probably a prostitute, just as the Jativiveka puts it? Jaya-
ratha the commentator remains silent on this matter.

In any case, the Bhasmankura is mentioned here in a list which also
contains the Kunda, “the son of a woman by another man than her husband
while the husband is alive,” and the Gola, “a widow’s bastard.”"® These
suggest that the Bhasmankura must indeed be somebody with a problemat-
ic origin, resembling the Kunda and the Gola. Apparently though, for Ab-
hinavagupta this is not problematic to such an extent that it would pose a
problem, for he states that no prohibition concerning these categories is
taught in the Malinivijayottaratantra, the root scripture, and as Jayaratha
summarises: “In our religion there is no such rule, except for [the require-
ment that the guru] must be knowledgeable.”"” This fits in well with the
advaitacara attitude of non-Saiddhantika Tantras in general, or to put it
very simply, with the notion that one should usually not distinguish be-
tween good and bad, pure and impure, high and low.

Naturally, the Saivasiddhanta’s view is different from that of Ab-
hinavagupta. For example, in the Uttarakamika a Bhasmankura is not al-
lowed to be consecrated as acarya, like all others characterised by impure
practices, impure bodily and mental features, and problematic origins.*

son of a woman of ill repute, the Kunda and the Gola, they are impure: this is taught
in the Devyayamala. Also the Punarbhli, who was attached to another religion and
then returns to Saivism (...)” (On the Svayambhiisnu [a self-appointed guru] and the
Punarbhi, see TANTRIKABHIDHANAKOSA I1I in the entry on punarbhi.)

There is the theoretical possibility the tathad connects bhasmankura with sva-
yambhiisnu, as suggested by Judit Torzsok (personal communication).

'* Both in MONIER-WILLIAMS sub vocibus.

Y Tantraloka 23.11 with Jayaratha’s introduction: asmaddarsane tu jiiana-
vattvam antarena na kascid ayam niyama ity aha “sripurvasastre na tv esa niyamah
ko ‘pi coditah | yatharthatattvasanghajiias tatha sisye prakasakah |.” “In our religion
there is no such rule, except for [the requirement that the guru] must be knowledge-
able. This is why the author says: In the root scripture, there is no such prohibition
taught. [The guru] knows all the various ontological entities as they really are, and he
exposes them to the disciple according to truth.” See also Tantraloka 23.16c-17b:
ato desakulacaradehalaksanakalpanam || andadrtyaiva sampirnajiianam kuryad
gurur gurum |. “Therefore the guru creates an omniscient guru without considering
his place of birth, family, conduct, and bodily features.”

* Uttarakamika 24.12-14 (before the 12" ¢.2, see SANDERSON 2009: 279, n. 663;
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Since the Diksadarsa cites the Kamika (see Appendix 2), initially the in-
structions here are similar to the ones above. However, when it subsequent-
ly cites the Cintyavisva, it also provides further details (see verse 9 and the
following). The text states that gurus are essentially defined by their being
guardians of good conduct (acara). Those who fall from good conduct
(dcarat tu paribhrastas) should be avoided and ignored, just as one aban-
dons a broken stone /iniga. The offspring born as a result of a broken reli-
gious observance is called a Bhasmankura, and he should not be allowed to
grant initiation or to consecrate /ingas. His offspring is named Antara, and
the Antara’s offspring in turn is termed Kausika. A transcript of a manu-
script of the Jiignaratnavali reads bhagnankura instead of bhasmankura,”
but it helps in understanding the previous passage, the one in the
Diksadarsa. Here the Bhasmankura’s offspring is called Kandhaka, whose
offspring is named Kogika. The same text also refers to the Bhasmankura
with the synonym bhasmapraroha in a citation of the beginning of the
fourth pariccheda of Brahmasambhu’s unpublished Naimittikakriyanu-
sandhana, completed in the tenth century.”” The context here is categories
of people that are unqualified for abhiseka, and again, the Bhasmanku-
ra/Bhasmapraroha is mentioned next to the Kunda, the Golaka, and a certain

Acaryabhiseka, p. 1297): abhaksyabhaksakam caiva kundam bhasmankuram tathd |
khatvangisyamadantau capy aridham patitam tu va ||12|| alasam vrsalam caivam
vratyam vaisyapatim (vesya-?) tatha | asacchastrakrtam [em.; -chastra- cod.] klibam
vyadhitam kunakham tatha ||13|| atha vyasaninam paradarikam vrsalipatim | ci-
trakam gayakam caiva nartakam ca vivarjayet ||14||. “He should not allow these [to
be consecrated as acaryas]: anybody who consumes things that are forbidden, the son
of a woman by another man than her husband while the husband is alive, the Bhas-
mankura, one with a khatvanga [perhaps emend to khalvata- (“bald”), see commen-
tary by Jayaratha ad Tantraloka 23.12, who cites Svacchandatantra 1:24ab: kano
vidvesajananah khalvatas carthanasanah], one with blackened teeth, one who has
fallen from his elevated status [i.e., an outcaste], who is lazy, a Siidra, a Vratya, a
harlots’s husband[?], the composers of heretic texts, an unmanly person, anyone who
is ill or has ugly nails, anybody with addictions, who is with somebody else’s wife or
is the husband of a Stidra woman, a painter, a singer, or a dancer.”

2 Jiianaramavalt (12" ¢.2, p. 313): tavat te guravo jiieya yavad acarapalakah ||
acarat tu paribhrastas tyajyas te bhagnalingavat | bhagnavratat samudbhiito yo
‘sau bhagnankurah smrtah || tajjatah kandhaka jiieyas te [taj-?jatah kogika matah |
diksasthapanayoh [ete] santyajya [em.; °atya cod.] subhakamksibhih [corrt.; Su-
bha® cod.]||.

2T am grateful to Prof. Alexis Sanderson for this reference and for sending me
the e-text of this passage in the Naimittikakriyanusamdhana edited by him, together
with additional pieces of information (personal communication, August 18, 2015).
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Katthaka/Kanthaka.” The Somasambhupaddhativyakhya echoes the Jiana-
ratnavalr’s definition of the Bhasmankura, and connects the Bhasmankura
with a certain bhasmaprada, which is most probably corrupted from
bhagnavrata.** Note also the variants of names here for the offspring: Kalara
and Kusika. The (Pratistha)laksana(sara)samuccaya, which may have been
composed in the tenth century,” after giving definitions for the Svayambhi,
the Punarbhii, and the Gola, defines the Bhasmankura as follows (chapter 2,
Acaryadipariksa, variants omitted here):

acaryadharmapatnisu yo jatah sa guroh sutalh] |
pravrajyan nasyate pirvam striyogad aparam tatha |99
ubhdabhyam yah pranastah sydt tasyapatyas tu katthakah |
trikarnotthas trikarnas ca trikapandatmakarnakalh] [?] ||100]]
nityanaimittikagantugurudevagnyapiijandt |

bhasmankuras tu katthotthas™ tatsutah kausikadayah ||101|
bhojaka vratiputras ca kausikanydas ca kutsitah |

The one who is born from the dcarya’s faithful wife is the guru’s
son. [If] he first abandons his asceticism and [then sins] by union
with a woman: the offspring of one who fails in both [matters] will
be called a Katthaka. Those born from the Trikarnas and the
Trikarnas are trikapanatmakarnakas[?], because they do not worship
the guru, the devas, and the fire during the daily, occasional, and op-
tional [rituals]. Now, the Bhasmankura is born from the Kattha. His
offspring are the Kausika etc. The Bhojakas, the sons of ascetics, the
Kausikas, and others are contemptible.”’

This passage is problematic. For example, the Trikarna is a category ob-
scure to me, but what seems to be taught here is that the guru’s illegitimate

2 Jianaratnavali (p. 407-408): avikhanditacaritro na punarbhir [em.; pu-
narbhin cod.] na kanthakah [em.; kamdhanam cod.] | napi bhasmaprarohakhyah
sandhah [corr. SANDERSON; sandah cod.] kundas ca golakah |.

2 Somasambhupaddhativyakhya (p. 190): tavat te guravo jiteyah yavad dcara-
palakah | acarat tu paribhrastas tydjyas te bhagnalingavat || bhasmapradat [—
bhagnavratat?] samudbhiito yo ‘sau bhasmankuralh] smrtah | tajjatalh) kalara jiie-
vas tajjatah kusika matah || diksasthapanayor ete santyajyas subhakanksibhih |.

¥ According to SANDERSON 2014: 28.

26 katthotthas] corr.; °sthas cod.

*" The translation of this passage, especially of the second sentence, is tentative.
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son is called Katthaka, and the Bhasmankura is the Katthaka’s son. This is
slightly different from what we see in other sources. Note also that there
seems to be another reference to Candesa in the following passage:

rastraksayakard hy ete ye ca pasandino™ nardh ||102)||
samayadi(m) vina miidhah sthapanam kurute tu yah |
Sastravilokanad™ eva candesas tasya Sasakah ||103||
yo ’'Saivah sthapayed isam lobhavyamidhamanasah |
sa yati narakam sadyo yajnikaih saha daisikah ||104||

These and the heretics are the destroyers of the kingdom. A fool who
would perform without [conforming to] the appropriate rules etc.
will be chastised by Candesa, because he has neglected the Sastric
prescriptions.30 If a non-Saiva teacher, his mind confused by greed,
installs Siva[’s image], he will go to hell immediately together with
the sacrificers.

Finally, the ISanasivagurudevapaddhati mentions the Bhasmankura in a
puzzling manner (or simply in a corrupted form): it mentions the term in the
dual when stating that the Bhasmankura should be excluded from rituals. He
is defined here as the offspring of somebody whose observance (vrata) has
been ruined, or broken, and thus is fallen, or an outcaste (patitat).3 !

As regards the names of the Bhasmankura’s offspring (and in the case
of the (Pratistha)laksana(sara)samuccaya also that of his father), it seems
certain that we are dealing with a fixed pair of terms modified by textual
corruption and/or local variants. One appellation emerges from Kantha-
ka/Kandhaka/Kandhana/Katthaka/Kalara/Antara, the other from Kausi-

3 pasandino] cort.; pasandino cod.

2 sastravilokanad) em. Torzsok ; Sastravalokanad cod.

T am indebted to Judit Torzsok for the emendation in the Sanskrit of this sen-
tence and for its translation.

! Kanasivagurudevapaddhati, after 3.11.10, on who cannot be a guru: atra yo-
gasivapaddhatau | [...] kaverikonkanodbhita nindita guravah smrtah | kundadayas ca
rogarta nindyah syur desaja api || bhrastavratdc ca patitad utpanno yo naradhamah |
bhasmankurahvayaul?] tyajyau ninditau sarvakarmasu. “gurus born near the River
Kaver and in the Konkana area are prohibited. The Kunda etc. and those who are ill
are prohibited even if they were born in proper places. The vile man, who is born [from
a man whose] vow has been broken [and is thus] an outcaste, is a Bhasmankura and is
to be excluded, and he is to be prohibited from [performing] any rituals..”
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ka/Kus$ika/Kogika. It is safe to say that of these Kanthaka (perhaps from
kanthd, “a rag, patched garment [especially one worn by certain ascet-
ics]”)* and Kausika are the most probably correct Sanskrit forms. Regard-
ing the exact meaning of the term bhasmankura, one may suppose that its
meaning is “a sprout grown from ashes,” i.e., an offspring of an ascetic
who uses ashes during his observances, typically a Pasupata or Saiva ascet-
ic, and who should be non-reproductive, dry as ashes, so to say, but from
whom new life has now been produced. More specifically, the ashes here
may refer to a Saiva ascetic’s ash-bed,” where the Bhasmankura is con-
ceived. To demonstrate that modern researchers are not always familiar
with the connotations of the term bhasmankura, we can refer to Gnoli’s
Italian translation of this passage from the Tantraloka.** He translates
bhasmankura as “somebody who besmears his hair with ashes.” In fact,
Monier-Williams’ Sanskrit-English Dictionary gives the secondary mean-
ing “hair” for the word ankura. This may have been the reason for under-
standing bhasma-ankura as “ash-hair” or “hair with ashes.” To refute this
interpretation, we can remark that it would be odd for any Saiva text to say
that those who use ashes in their daily rituals, a common practice among
Saivas, should be excluded from the office of acarya.

As we have seen above, the descriptions of the Bhasmankura point in
the same direction but are richly varied. The original concept and some
descriptions of the Bhasmankura are possibly based on earlier models. One
such model is the Brahmanical Avakirnin, a sannydsin who has broken his
brahmacarya vow.” In the Yajiiavalkyasmrti (chapter 1, verses 222-224),
for example,”® the Avakirnin occurs in a list of categories unfit for sraddha
rituals, a list that is reminiscent of those containing the Bhasmankura found
in the Saiva Paddhatis and in Jativiveka texts:

> MONIER-WILLIAMS s.v. I am grateful to Prof. Alexis Sanderson for this suggestion.

33 T am grateful to Prof. Alexis Sanderson for this suggestion.

* Gnoli’s translation of Tantraloka 23.8cd-9 (GNOLI 1999: 474, emphasis mine):
“[Riprovati come maestri in talune scritture] sono anche coloro che portino i capelli
sparsi di cenere, che siano figli di asceti, figli di donne di facili costumi, figli adul-
terini e di vedove. Secondo il Devyayamalatantra, riprovati sono anche coloro che,
dopo aver portato segni settari, hanno si aderito alla doctrina di Siva, ma debbono
[per il loro passato] nascere un’altra volta.”

35 See Yajiavalkyasmrti 3.280ab: avakirni bhaved gatva brahmacart tu yositam.
(“The Brahmacarin becomes an Avakirnin if he approaches a woman [sexually].”)

®See also, e.g., ASvalayanasrautasiitra 12.8.25.
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rogi hinatiriktangah kanah paunarbhavas tathd |
avakirni kundagolau kunakhi syavadantakah ||222||
bhrtakadhyapakah klibah kanyadisy abhisastakah |
mitradhruk pisunah somavikrayi parivindakah 1|223||
matapitrgurutyagi kundasi vrsalatmajah |
parapirvapatih stenah karmadustas ca ninditah ||224||

Of these categories, the following terms occur in the Saiva passages quoted
in this article: rogin/rogarta/vyadhita, kana, paunarbhava/punar-
bhava/punarbhii (albeit in different senses), kunda, gola, kuna-
khin/kunakha, Syavadantaka/syamadantaka, kiltba, vrsala/vrsali. Note es-
pecially that the Bhasmankura is usually placed next to the Kunda and the
Gola in lists of this kind, as is the Avakirnin here. The main difference
between the two categories is of course that the Bhasmankura is the oft-
spring of somebody who has broken a vow, while the Avakirnin is one who
has broken his own vow.

As regards later occurrences of the term and later models, the Bhasmanku-
ra seems to be a Saiva version of the Brahmanical Dola, which is defined
thus, e.g., in Jativiveka 2.184:

viprah svikrtya samnyasam ariidhapatito bhavet |
brahmanim kamayed randam tasyam ca janayet sutam |
sa dolah karmacandalo ’sya sparsat patakam mahat ||184||

184 omitted in A 184a svi° | conj. ; stri° B e samnyasam | corr. ;
sa(Nnyasam B 184¢ brahmanim | em. ; brahmani B e kamayed ] em. ;
kayamed B 184d tasyam | corr. ; nasyam B

If a Brahmana who has entered upon a life of renunciation falls from
his elevated status and has sex with a Brahmana widow and begets a
son, this [son] will be a Dola, a Candala by deed. It is highly sinful
to touch such a person.

Although the circumstances of the conception of the Bhasmankura and the
Dola are similar, there is one significant difference in their descriptions in
the Jativiveka: the Bhasmankura is not condemned as harshly as the Dola.
By this time, the Bhasmankura may have reached a status somewhat above
that of a karmacandala (see below). Alternatively, the author Gopinatha’s
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Saiva affiliation’” may have caused him to tone down his description of the
Bhasmankura.” Further, in texts of the Jativiveka genre, the Bhasmankura
also seems to represent a variant of the Devalaka, the temple priest (unfit
for sraddha and sacrifice, see, e.g., Manu 3.152) who subsists on the offer-
ings made to an idol, as noted above.”

But the main question remains: to what extent can we suppose that the
definitions found in the Jativiveka and related texts are applicable to Saiva
texts, such as the Saiddhantika Paddhatis or the Devyadyamala cited in the
Tantrdloka? The main difference between the two kinds of definitions con-
cerns the Bhasmankura’s association with the temple. We have no Saiva
reports on the Bhasmankura as someone who lives on offerings made to an
image in a temple, like a Saiva Devalaka does, something that is con-
firmed, or at least suggested, by all Jativiveka sources. Thus, there must
have been a process in the course of which the Bhasmankura, first only a
category excluded from certain offices and rituals, was transformed into a
Saiva temple priest. But when was the category of the Bhasmankura first
associated with the Gurav jati? Was it around or before the time of the
composition of the Jativiveka, i.e., the fifteenth century? Or is it a later
interpretation inserted into that text? Several eleventh-century Old Kana-
rese inscriptions that are mentioned by LORENZEN (1991: 115) seem to
refer to Goravas, who are said to have been the supervisors of temples.*
Were these Goravas really “Saiva mendicants”? Do they have anything to
do with Bhasmankuras?

And how real, or how theoretical, is this category as it appears in the
earlier sources, before it is associated with a well-defined jati with its own
rights and duties? There is no reason to suppose that Saiva ascetics never

*7See O’HANLON & HIDAS & Kiss 2015: 108.

** On Devalakas not being condemned in some communities, see SANDERSON
2009: 277.

¥ See, e.g., Jativiveka 2.3-5 (O’HANLON & HIDAS & Kiss 2015: 127, n. 53) and
SANDERSON 2009: 277.

' See EPIGRAPHIA INDICA XV, pp. 85-94 (goravar in line 49, verse 14 on p. 90)
and also ibid. p. 156: “Goraga [...] is the Telugu form of the Kanarese gorava,
which according to Kittel means a Saiva mendicant. It is now obsolete in Telugu. In
the inscription [the Bezwada Pillar Inscription of Yuddhamalla] it is used in the
sense of a Saiva devotee or teacher.” N. 1 (ibid.) mentions “erotic goravas™ in the
“Yewidr inscription of A.D. 1077 (EPIGRAPHIA INDICA XII, p. 290, from the transla-
tion of the inscription: “Whether it be the head of the establishment, or the Gorava,
or such as are under the rules of this establishment; if there should be a man who
lusts for venery in this establishment, the establishment and the king must expel him.”).
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broke their brahmacarya vows, never visited Stdra women or prostitutes,
and never begot illegitimate children, so it must have been a real-life is-
sue.*' (The Bhasmankura might also originally have something to do with
offspring produced as a result of Tantric sexual rituals,” in which case
there are no broken vows.) Also, the fact that the social status of a category
of man is repeatedly discussed, with an emphasis on the fact that this cate-
gory is denied certain rights, may suggest that we are not dealing with the-
oretical possibilities here. In fact, it may seem that prohibitions concerning
groups of people could sometimes tell us more about what exactly hap-
pened in the past than prescriptive passages do when they tell us what
should be done. The fact that the Bhasmankura became a distinct category
(probably long before Abhinavagupta’s time) indicates that sons born from
Saiva ascetics were not an isolated and negligible phenomenon, and they
posed a problem for the Saiva socio-ritual world.

Another question could be raised about the extent to which the term was
widespread. The oddities in the Sanskrit texts — the dual in the Isanasiva-
gurudevapaddhati, the corruption of the term itself elsewhere, and the var-
ious obscurities — could be just the usual errors introduced randomly by
scribes, or they could indicate that even the redactors sometimes had little
idea what a Bhasmankura was. Jayaratha’s silence on the matter is again
inconclusive, but it might be indicative: either he considered the
Bhasmankura sufficiently well-known to not comment on it, or he was
himself unfamiliar with it. We are also left wondering when the
Bhasmankura ceased to be a well-known category.

Moreover, one would suppose that the Bhasmankura may have posed
less of a problem for non-Saiddhantika sources than for the Siddhanta.
Non-Saiddhantika traditions “have shown themselves much less willing to
tolerate such compromises [concerning peoples’ origins and caste than the
Siddhanta], seeing them as a contamination of the true Saiva tradition [..]”
(SANDERSON 2009: 292). Most of our available Saiva sources for the
Bhasmankura are Saiddhantika, and we have seen that all of our sources,
apart from the Tantraloka, condemn the Bhasmankura. Even our only non-
Saiddhantika scriptural source, the lost Devyayamala, which is cited by
Abhinavagupta and was probably a Vidyapitha/Trika text,” treats the

I See KANE vol. 2.2: 952 on sannydsins having wives and concubines.
2 Such as described, e.g., in Brahmayamala 45, see KisS 2015.
* See SANDERSON 2002: 4 and 2014: 41.
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Bhasmankura as problematic. Is Abhinavagupta’s approach to categories
such as the Bhasmankura filled with idealisation or exaggeration? Were
Bhasmankuras ever really consecrated as dcaryas in non-Saiddhantika
communities?

And what is the exact problem with a Bhasmankura in Saiva texts that
prohibits him to become an acdarya? Some sources, such as the Diksadarsa,
state that only those that belong to the four varnas, plus the offspring of the
six Anuloma unions in which the father’s varna is higher or equal to that of
the mother, can be consecrated as dcaryas. Theoretically, the child of a
Saiva ascetic and a Stidra woman, even a prostitute, is very likely to be an
Anuloma offspring, as Balambhatta rightly tells us.** However, if the
Bhasmankura’s father is supposed to be an ascetic, then his son is certainly
the result of a sin, and this fact that the ascetic has broken a vow is relevant
here. The issue is not primarily a problem of caste/jati that concerns possi-
ble combinations of mother and father, but rather a question of sinful con-
ception. One’s sin makes one a karmacanddala, someone who would not be
a candala, an outcaste, normally, but whom some sinful deed, some
adharmic karma makes one. So it may be only secondarily, by his father
sinking to the status of a special kind of candala, before the birth of his
son, that the Bhasmankura can be denied the office of dcarya. This is ex-
actly what we see in the case of the Dola, a category which strikingly re-
sembles the Bhasmankura (see above, p. 94). This fact that the Bha-
smankura has neither truly condemnable caste-affiliations nor repulsive
personal features may have acted as an important factor in his later rise to a
higher status. It is also interesting to note that our texts never dwell on the
impurity of the Bhasmankura’s mother. On the contrary, it is always the
breaking of a vow by the father that is emphasised. One reservation con-
cerning the Bhasmankura could have been that he may inherit his father’s
lack of discipline, but more importantly, we may see in the rejection of the
Bhasmankura a hint at the office of dcarya being hereditary. The existence
of an illegitimate son may have caused tension when the retiring acarya
chose his successor.” Prohibitions that stop a supposedly Brahmacarin
acarya of a matha to consecrate his son as his successor may well have
been needed to maintain the integrity of the institution.

* See p. 89 above.
* On hereditary rights of a priestly community and gurus choosing their succes-
sors, see SANDERSON 2009: 255 and 279.
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There could be many more questions raised, and there could hopefully
be many more passages collected and edited concerning this exciting figure
of the Bhasmankura to see more clearly in these matters. His association
with Candes$a is especially intriguing. What seems to be certain at this
point is that the Bhasmankura is the product of the Saiva Age. It seems to
be an original Saiva category, based on earlier models of sinning ascetics,
reflecting socio-ritual problems that were a result of Saiva practices. It adds
to our understanding as to what extent caste boundaries and problematic
births were ignored in Saiva ritual practice, and by doing so, it allows us to
peek into the past and see a glimpse of real-life issues in mediaeval India,
ones that usually remain obscured by our prescriptive texts.

Appendix 1

The Jativiveka in the Parasuramapratapa (sixteenth century?, fol. 50rff.)
quoting the Sivadharmasdstra (diplomatic transcription):

rudraksa kamkana haste syaj jattaikdatha mastake |
limgam Sivasramam sthanam bhasmasnanam trisamdhyakam ||46
kamthe mirdhni pavitre va rudraksan dharayet tatah |
agamoddistasamkhydkan rudralokam sa gacchati |
rudrabhaktaih Sirasy eka dharyd rudrajata sthird ||
dhvamsini sarvaduhkhanam taya rudratvam apnuyat |V’
ksitena bhasmana kuryat trisamdhyam yas tripumdrikam ||
sarvapapavinirmuktah Sivaloke mahiyate |**

miirdhni haste Sarire ca dhrtva rudraksamalika ||

yas tu bhuiijita tadbhaktah sa rudro natra samsayah
rudraksadhdaranam yasmd nityam loke pavitrakam |
sarvarogaprasamanam sarvaklesavinasanam ||
sarvatirthesu yat punyam sarvayajiiesu yat phalam '

4 ~ Sivadharmasastra 11.18 (pp. 12910): rudraksaih kankanam haste gale caiva
hi mastake | lingam Sivasramasthanam bhasmanam ca tripuntrakam ||.

Y =~ Sivadharmasastra 11.43¢-44b: dhvamsanam sarvaduhkhanam rudratvam
samavapnuyat || sitena bhasmana kuryat trisandhyam yas tripuntrakam |.

* = Sivadharmasastra 11.44cd.

¥~ Sivadharmasastra 12.91cd: miirdhni hastopavite va krtva rudraksamalikam ||.

0 =~ Sivadharmasastra 12.92: yas ca bhufijita bhasmamgt rudrair bhuktan na
samsayah | rudraksadharanan tasman nityam eva prasasyate |.
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tat phalam labhate sarvam bhasmasnanan na samsayah ||
bhasmasnandt param snanam pavitram naiva vidyate |
ity ukta munidevebhyah snato devah svayam sivah ||

tatah prabhrti brahmadya munayas ca Sivarthinah |
sarvapravasu yat tena bhasmasnanam pracakrire ||
duhsila[h) stlamukto va yo papapy upalaksitah |**

na go brahmana bhasmani limga chayam pada sprset ||
na lamghayeta nirmalyam apsu tisthen na nagnakah |*°
dharayec chivanirmalyam bhaktya lobhan na dharayet ||
bhaksanan narakam gacchet bhiisanac caiva miidhadhih |
na tatra sthanapijaccam pratigrhnati Samkarah ||’
yatra naivedyanirmalyam malam dhrk pijayec chivam [
asamsprsyo bhavet so 'pi yas tasyam gamalam sprset ||
tasman nam samsprsel lingam naro nirmdlyadﬁsitah|60
yatra naivedyanirmalyam samkirna kalasam subhih |61
snanddyam kriyate bhaktya na tad grhnati Samkarah ||

rudraksan kanthadese dasanaparimitan mastake vimsati dve
sat sat karnapradese karayugulagatan dvadasa dvadasaiva |
bahvor indoh kalani prthag iti ganitan ekam ekam sikhayam
vaksasy dastadhikd yah kalayati satasam sa(h) svayam rudra eva ||62

> = Sivadharmasastra 11.50.

2 ~ Sivadharma$astra 11.52: bhasmasnanat param snanam pavitram naiva
vidyate | uktam tat sarvadevebhyah snato yena sivah svayam ||.

> = Sivadharmasastra 11.53: brahmadyas ca tadarabhya munayas ca Siva-
rthinah | sarvaparvasu yatnena bhasmasnanam pracakrire ||.

* = Sivadharmasastra 11.55: dussilas Silayukto va yo va ko vapy alaksanah |
bhiitir iSasya samyogat sampiijya rajaputravat ||.

> = Sivadharmasastra 12.11cd: na gobrahmanabhasmagnilingacchayan na
lamghayet ||.

0~ Sivadharmasastra 12.12: na lamghayeta nirmalyam apsu bhiimau nivesayet |
dharayec chivanirmalyam bhaktya lobhan na dharayet ||.

S =~ Sivadharmasastra 12.13: bhaksanan narakam gacchet tadvilamghi ca
miidhadhih | na tatra snanapijadyam pratigrhnati sankarah ||.

8 = Sivadharmasastra 12.14ab: - - naivedyanirmalyam mardayan pijayec chivam |.

%% = Sivadharmasastra 12.15ab: asamsprsyo bhavet so pi yathdsvangamalasprst |.

0~ Sivadharmasastra 12.15cd: tasman na samsprsel lingam naro nirmalyadiisitah |-

' ~ Sivadharmasastra 12.16: - - - vedyanirmalyam samkirnaih kalasadibhih |
snanan tu kriyate bhaktya na tadgrhnati Sankarah ||.
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Appendix 2

Diksadarsa (of Vedajianasivacarya, sixteenth century, compare with Utta-
rakamika 24.12—-14, see n. 20, verse numbering mine):

[varjyagurulaksanavidhih]

(..

isvarah kamike |

kamikadisivajianam vedarthajiianam eva ca |

samam yo manyate mohdt tam prayatnena varjayet ||4|
devayajiiam tathambastham tthapohavivarjitam |
samanagotrasambandham kusumdksam ca varjayet ||3||
parivetta parivittda ca devalam ca punarbhavam |
abhaksyabhaksanam caiva kunda[m) bhasmamkuram tatha ||6||
kha,tvdﬂgamad6 3 adantam ca aridhapatitam tu va |

alasam praksalanam [vrsalam?] caiva prasyam [vrdatyam?] vesyapatim
tatha ||7||

asacchastraparam kltbam saktim sutakam tathd |

asa [atha?] vyasaninam paraddarikam vrsalipatim |
citrakam gayakam caiva nartakam ca vivarjayet ||§||

(-

cintyavisve |

tavat te guravo jiieyd yavad acarapalakah |

acarat tu paribhrastas tyajyas te bhagnalingavat ||12||
bhagnavratat samudbhiito yo 'sau bhasmamkurah smrtah |
tajjata antard jiieyas tajjatah kausikas smrtah ||13||
diksasthapanayor ete samtydjyah subhakamksibhih |

etaih pratisthitam lingam bhuktimuktyor asadhanam ||14||
evamdadigunair yukto na piijyo hi mahitale |
asyaivacaryanamatvam abhisekam na karayet ||15|]
pramadad abhisekam tu krtam ced dosabhdk bhavet |

82~ Purascaryarpava 6.232 (part I, p. 438): tantrantare | rudraksan kanthadese
dasanaparimitan mastake vimsati dve sat sat karnapradese karayugalakrte | bahvor
indoh kalabhir nayanayugakrte caikam ekam Sikhayam vaksasy astadhikam yah
kalayati satakram sa svayam nilakanthal ||.

% Perhaps emend to khalvata- (“bald”), see commentary by Jayaratha ad
Tantraloka 23.12.
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Witnesses: IFP transcripts T. 76 pp. 38ff., T.153A pp. 59ff., and T.372B
pp- 1296ft.

4a °siva® ] T372B ; omitted in T76, °nivi® T153A 4¢ samam yo | T372B
; samayo T76, T153A Sa devayajiiam tathambastham | em. ; devaya-
jhas tathambastha T76, T153A, T372B 5b ihapoha® | em. ; kuhdapoha®
T76, kuhapoham T153A, kuhapoha® T372B 7a khatvangamad adantam |
T76 ; khatavagamgamardam T153A, - - angam adantam T372B Tb
arudhapatitam | T76 ; aradapatanam T153A, aradhapatanam 372B 7d
vesyapatim | T372B ; vaisyapatim T76, pesyapatim T153A 8a asa-
cchastraparam klibam | T76, T372B ; asatsastrataram klibam T153A
8b saktim |1 T372B ; yapatim T76, yapintam T153A e sutakam | T372B
; sunakam T76, T153A 8¢ °saninam | T76, T372B ; °saniram T153A 8d
°darikam vrsalipatim 1 T76, T372B ; darika praksalipatim 8f nartakam |
T76 ; ratnakam T153A, - - kaii T372B (...) 12a tavat te ] conj. ; tatvato
T153A, tavato T76, T372B e guravo jiieya | T76, T372B ; guruvo
jiieya T153A 9b yavad | conj. ; yathad T76, yayad T153A, yathadav
T372B 12¢ dcarat | conj. ; dcarvam T76, dcaryan T153A, dcaryan
T372B e paribhrastas | T153A, T372B ; paribhrastah T76 12d tydjyas
te 1 T76, T372B ; yajya te TIS3A e bhagnalingavat |1 T76, T153A ;
bhagnannalingaka T372B 12a bhagnavratat | conj. ; bhagnavratan
T76, bhagnapratanya T153A, bhagnavrata T372B e samudbhiito |
T76, TI53A ; samu - - T372B 13b yo ’sau | T76, T153A ; - sau T372B
® bhasmamkurah | T76, bhasmamkura T153A, T372B 13c¢ tajjata |
T76, T153A ; - jjata T372B e antara | T76, T153A ; - ntira T372B e
jheyas | T76, T372B ; jieya T153A 13d kausikas | T76, kausika
T153A, kausika T372B 14b samtyajyah | T76, T372B ; samtyajyd
T153A 14d bhuktimuktyor asadhanam | T76, T372B ; bhu-ktimuktyopi
sadhanam T153A 15b piijyo hi | T372B ; pijya hi T76, pijya hi TIS3A
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