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Introduction

This tﬁesis is about a village socicty and its relationship with 5 Hindu
kingship in the light ef the ritual system of an old temple, which includes service
tenures granted by the local Maharaja and the ritual organization based oﬁ caste
~and kinship system in the village. The village; Kshiragram, is famous for beiﬁg
one of 51 sakta—pithas in Bengal, and the village temple (Jbgaayw—mandi}) was

prosperous under the patronage of.the Bafdhaman Raj in the early eighteenth
Lcentury.l The temple history is, howcver, far older than this as inferred from the
mystical legends of the goddess Jogadya recited by the villagers. The ritual system
of the temple is fundamentally designed  for sacrifice. In the medieval period, it
is said, there used to be human sacrifice in front of the‘image of the goddess,

which is implied now by various ritual evidences remained in the ritual courses.

1. The village society and the temple

a) The village setting

The viiage society consists of eighteen castes. DBut, there are the three
major population strenghs: a)the Ugra-Kshatriya, b)the Bagdi, and ¢)the Brahman.
The Ugra—Kshatriya is dominant landholding caste as well as the largest population
strengh in the village. They are the main -patron ef the Brahman and the other

service castes. They claim the status of Kshatriya caste in the village, and are

1 *“Kshiragram’ is the literary name of the village. The popular name is
“kshirgram’ , however, somctime it is called “kshirgan’ colloquially. In this thesis, I
adopted the formal name; “kshiragram’ to refer to the village. ‘

-1~
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called “aguri’ colloquially.? The Bagdi who constitute the majority among the

untouchable castes in Rarh area of Bengal, are the second largest population

“strength in the village. They provide agricultural labourers to the village

landholders. In company with the other service castes, they also play an L@portant
role in the temple rituval. The vil]ége Brahmans are the third largest pépulation
strength.  They éngagc themselves mainly in “jajman-purchit” relationship as
household priests with the village Ugra-Kshatriyas. In this way, the village
society has a caste organization which is woven by the so called “jajmani”
relationship of the dominant caste with the family pries£s and the relationship
between the patron and other service castes.

The ritual system consisted of ritual posts and roles of various caste groups
and it is organized-in a hierarchical order with the Brahman at the top. Undér
their supervision, the calendarical rituals of the temple are perforﬁed in the
village. The Brahmans are always refgrred to as the highest rank in the village
and regarded as the authorfty of fitu§¥yprgcti¢bs. It is, however, the Bardhaman

Raj who is regarded as the ultimate'authority and source of honour to the temple

ritual organization. The Raj family is the grantor of the temple service lands as

well as the temple properties. Moreover, the Maharaja used to be a large zamindar
who was in possession of many estates including the village before Independencé.

There are, therefore, four important parties included in the temple ritual system;
1) the dominant Iandhplding caste, 2)the Brahman priests, 3)the other servico_
castes, and 4)the Maharaja as the supreme authority. They are interdependent witﬁ

one another through mutual and sometime asymmetrical-relationships such as jajman -

- priest (purohit){1)-2)1, patron - service castes [1)-3)], kingship - temple ritual

organization [3)-1),2)], zamindar(landlord) - farmer (raiyat) [1)-3)], and so on.

2 According to the ideal model of the caste system in Bengal, there is neither
Kshatriya nor Vaisya [see,e.g.Sarma 1980]. Nevertheless, there are a few castes who claim
the status of Kshatriya such as the ‘Rajbangshi in north Bengal, the Tetuliya-Bagdi in
south Bengal, and the Mahato in Puruliya. The Ugra-Kshatriya is originated from the
agricultural caste[Oldham 1894:17). They mainly inhabit in the district of Bardhaman as
the raiyat or the jotdar in rural area. Most of the Ugra—Kshatriya in the villages enjoyed
the dominance of the landholdings as well as the status of the upper castes. In this
point, see Risley, H.H.[1981:12-13] See also, Sanjib Banchu, Ugrakshatirya Pariciti. 1986.
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These relationships could be summarized in brief as kingship, caste, and ritual
organization.

The particular focuses in the thesis are mainly based on the following three
materials: the first *s the ritual organization consisted of the ritual posts and
roles of the Jogadya temple, th second is the system of th ritual duties ana rights
in the temple ritual and rituwals in the localities, the third is-the ritual
proéesses, in which each caste and lineage is assigned with the various ritual
. roles throughout'the yéar. They are inextricably interwoven with each other around
“the temple ritual courses. It is on these elements that the ritual system of the

temple has béen based for a long time and they still continue to sdstain it. For

the beginning, we shall overview the village society and the temple based on the

historical accounts.

b) Historical background

During the late Mugal period, the family of the Bardhaman Raj became a zamindar
;n the village Baikunthapur, near the towﬁ of Bardhaman, under the Mﬁgal empire.
Soon they began rapid expansion over the present Bardhaman district, and then all
‘over western Bengal. Around the time of the beginning of the British rule, they
became the largest zamindar over Bengal in terms of their record of the revenues
paid to the government. They exerciééd great authority over the kingdom iﬁ the
sense of protectioﬁ as well as oppression to the people.® The Raj family rebuilt
the Jogadya temple of today in the village during the reign of the Maharaja
Kiritchand(1702-1740). After that, they embarked on building many temples over the
kingdom.

During the British period, the Maharaja’s estate came under the Permanent
Settlement (1793) and the Raj family became one of the most powerful zamindar under

the British. Government. It continued Lo be so until ‘the Lstate Acquisition

3 See, In particular, Maclane [1993; 69-95].
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“Act (1953), with two interruptions of direct control by the court of ward of the’
British government
Under the Bengal Tenancy Act(i985), the rights of owner-cultivators are
prescribed in relation with zamindars and it is the first édministrative éategory
which stipulafes “raivat (farmer)” 1in Bengal. This was a prerequisite ih order
to transfer the tenurial rights of the raiyats by the intermediator to the direct
control under the government. Most of the households of the Ugra-Kshatriya and of
the Brahmans in the village fall under this category. It is also important that
the Bengal Tenancy Act proVided the operation of the Survey and Settlement of each
district over the Bengn'-Presidency, which is the first attempt to survey each‘plot
of the estates systematically and settle the rents on the record book called
“khatiyan” by the British adminfstrators. The rights of tenants and agricultural
labourers, who are méinly scheduled caste (untouchable) of today, were practically
prescribed after Independence, especially under the Gram Panchayat‘administratfoh.
In this way, the village society consists of the compound relations between
the kingship and the villége society, the dominant caste and the Brahman or the
service castes, the zamindar and the farmers, and so on. This gets reflected
particularly in the ritual course of the village temple which occupies the central
core of the village society. The field-data collected from the village seems,
therefore, suggestichLo understand vil}age society from the view point of an
indigenous political formation. It is the religious aspect of kingship aﬁd its
impact on villége society that were overlooked so far under the influence of the
theory on Hindu society by L.Dumont. In this sense, this monograph intends to
reconsider the village social form from the view points of kingship, dominant caste,
oand other service castes in place of the view of village society which is based
entirely on a religious dichotomy of pure and impure. It will be important at this
stage to outline the recent tendency of anthropological studies on South Asia to

place the topic for this dissertation clearly in perspective.
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2. Anthropology and village study

a)anthropology in the 1980s
After thé publication of Homo Hierarchicus (in 1970 in English) by L.Dumont,

many anthropologists have tried to criticize the theory of his book. They also

. started paying attention to the theoretical issues regarding the Hinduism. Thus,

‘the village studies of the social structure model became very few in number compared

with in the 1950s. Many anthropologists shifted their attention from the village
studies to the studies on the religion since 1980s. This fact, however, raises an
important question: Docs the decline of the village studies necessarily mean the

worthlessness of studying in the village any more or does it simply mean the

shortage of the elaborate perspecti?e in the village studies ¢ ‘

_According to Fuller & Jonathan([1990], the issues regarding Hindu society

discussed within the post-Dumontian framework as they refer to it, in the 1980s

could be understood through the following three key figures; namely Brahman-priest,

ascetic renouncer, and kingship. 1t could be added some other subjects, such as

4 fhe rethinking on the concept of pure and impure by Sekine[1989], and the

relationship between Hinduism and Hindy sociefy which C.Fuller [1979] himself once
discussed. |

In.the framework of L.Dumont, it is well known that the status of the Brahman
is fundamentally based on his priestly occupation(1980:47]. Many scholars argue
that this opinion .is of doubtful acceptability. For example, J.Parry [1980]
discussed the degenerated status of f{uneral priesfs or the Mahabrahmans at the
cremationlground of Benares, the major sacred centre in north India. Because of
their permanent role iq death ritual and acceptanée of dan (gift), they are
treated “much like Untouchables” . Fuller [1984] systematically looked into the
mattgr of the Brahman-priests through the analysis of priest organizatfon at the
great centre of the llindu pilgrimage,lphe Minaksi temple of Madurai. He presented
enough persuasive ethnographical data ;hich demonstrates the relative inferiority

of priestly Brahmans to the non-priestly Brahmans.

_5_



It was well known that the Kulin-Brahman (kawlinna-pratha-brahman) in Bengal

»

holding the titles such as. “Mukherjee (Mukho-upaddayya)” , “Banerjee (Bandyo-
upaddayya)” , and “Chatter jee (Choto;ubaddbyya)”,, never practiced priesthood, and
their superioritf was strengthened by the status as bride-taker to the- other
Brahmans[e.g.-Risley 1500]. It is ironic that this wife-taking relatgonship
provided a basis for the argument in the marriage alliance theory presented by
L.Dumont[1983].. At any rate, as shown by the theoretical study by Quigley
[1993:ch. 4], it is now widely accepted that the Brahmans are not always priests in
Hindu society and often the “ideal” Brahman is not seen as a priest [see, also
Burghart 1990; HeesLermén 1985; Van de Veer 1985].

With regard to ascetic renouncers, Dumont thought, as we know,'that the
renounced ascetics are only an exceptional element in the holistic society of the
Hindu, and they correspond to the indiﬁ%ﬁuals in western society. This comparison
is itself interesting, as this is certainly a compréhensive attempt to confrast
Hindu society With western society after Max Weber. However, there is much
evidence which suggests that they are never outside of Hindu society. Regarding
this point, Van der Veer(1989] has observed through the analysis of the
organization of priests ahd renouncers in the Rama temple, the famous pilgrim
centre of Ayodya iq Uttar Pradesh, that religious ascetics never exist_
independently, and earn their economic assistance from the temple management.
Burghart [1983] also argues that there is no simple dichotomy between the Brahman
» householdéfﬁ and the renouncers. S}mi]ar studies aboundle. g. Barford 1985;
Heesterman 1985; Parry 1982]. We héve known of similar examples\in the.tradition
of Bengal, particularly, among the Vaisnava and Muslim. Despite their idea of the
egalitarian fraternity among castes, the disciples of Caitanya, a famous sect of
Vaisnava (baishnab) in Bengal, have repfoduced a caste ranking in their sect[Dimock
1966]. It is also well known that there are caste-like hjerarchies in the rural
Muslim societies[Sengupta 1973].

The ethnohistorical study such as Van der Veer’s-is actually effective in

verifying the static descriptions based on the so-called “ethnographical present”
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such as structural analysis represented by L.Dumont. However, the simple historical
data clearly needs to be distinguished from the athnohistorical synthesis; because
it sometimes lead to the overemphasis of socio—economic factors and overlook the
peculiar religious or idecological factors in the context of Hindu societx. This
problem is commonly shared not only in South Asian anthropolbgy but alsdiby many
contemporaf§ anthropologists. We have tried to avoid oversimplifying béth
ideological and economical factors since‘attempts of Levi-Strauss, Geertz, Sahlins,
and so on. To-quote Sahlins[1985], “there is no phenomenal ground-let alone any
”héuriétic advantage- for considering history and structure as exclusive
alternative” . |
In this respect, I shall mentioﬁ two studies, namely An'anthropologi$t among

the Historians. By Cohn[1987] and 7he Hollow Crown. by Dirks[1987]. The former is
based on the anthropological history or the reconstruction of history unaer the
influence of E.Hobsbawn [1983] and it could lead to the field of Sabartan studies,
which is an atﬁempt to collaborate between anthropology and history on Indian
societies. The latter is an attempt to synthesis of the structure and history-as
-shown in the study by M. Sahlins [1985], which leads to an emerging field of colonial
studies[see, also Appaddrai 1981; Breckenridge & Van der Veer 1993; Inden 1986, 1990;
Quigley 1993:ch. 1,etc]. In both cases, the approache leads inevitably to the

rethinking of history during the colqnial period and its impact on the indigenous

political forms of pre-colonial Indié;"that is the topic of Hindu kingship.
b) Study on kingship 7
During the 1980s, many anthropologists focussed their attention to the 'study
on the Hindu kingship, especially to the studies regarding transformations during
the British rule. It can be summarized as follows. At the beginning, the
discussions chiefly concentrated on the criticism‘of the concept of encompassedv
power to the religious values by Dumont. In opposition to Dumont’s opinion abodt
a secularized king, the religious functions of the king weré pointed out through

examples such as the king’s role as _Jjajman(patron/yajamana Skt.) of priests, and
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his chief position in sncrificial rituals[e.g. Derrett 1976; Fuller 1984:104-6;
Heesterman 1995]. On the other hand, Biardeau [1989], taking to the tradition of
French Sociology, considers the Brahman-Kshatriya relationship to be the core of
the structure of the Hindu society.;%According to Biardeau, the king ts the
delegate of the gods énd the goddesseé?én the éarth and for the protection of the
kingdom, he plays the role of jajman in the sacrificial rituals performed bx'the
Brahman priests. Thus, he thinks the king occupies the primary position in the Hindu
society.

These theoretical queries led to the revaluation of the theory of A.M. Hocart.
Quigley [1993:ch.6] argues that it is an alternative to Lﬁc theory of Dumont and
tries to provide a 2cw perspective to the caste society on the basis of a .
reinterpretation of Hocart’s theory. This attempt further stimulates fhe
reconstruction Jof another holistic view on Hindu society on behalf. of Homo
‘Hierarchicus[Tanabe 1993].

Hocart.cpnsiders the caste system as a “sacrificial organizapion” in
~which “castes are merely families to. whom various offices in the ritual are assigned
by heredity” [1950:20]. It is worth noting that three aspects of his theory are
connected with the subjects discussed in the thesis. First, Hocart sugges£s that
the king or Kshatriya belongs to “the first caste” , because they command other
castes to play definite roles in the rituals in perforhing sacrifices, which
* regenerate the cosmélogical order and then secure the prosperity of the community.
It is worthwhile to mention here that a keen insight into cosmological analogy of
~the sacrifice to the world order and prosperity has been preéehted in the excellent
book by Hubert & Mauss[1964]. The second important point in his theory is his
emphasis on initiation for caste membership(ibid.:56]. It seems natural that if
‘the caste system is designed for the sacrificial ritual, then initiétion is

indispensable, because the descent of caste i{s not a sufficient condition for each
member to participate in the ritual, :fhe third point is the idea of the repfoduced
structures of the.kingship in miniature[ib{d.:68], which is suggestive enough to

recall the later studiés on the local political structuresfe.g. Cohn 1962; Stein
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19801, and the images of the polities(e.g. Geertz 1980; Tambiah 1976]. Regarding
this fluid political boundaries, Quigley argues: “caste. results when .'_kingship
attempts to assert itself against kinship” [1993:129]. This viewpoint would be
useful in e*plaining a relationship between the caste organization .éhd the
kingship. It is also connected with the concept: “imperial formation” presented
by Inden{1990:ch. 6}, which enables us to see the indigenous polity of India as an
incessant generative process.

Another point to the study on kingship concerné the changing circumstances
‘around the kingship under the British rule. As Fuller [1977;1989] acutely pointed
out, the self-sufficient village economy, which has so far been understood to refer
to the jajmani system, is the resulfmbf the colonial administration. Most field
workers overlooked‘the facts that the British government has taken over, especially
through the revenue administrations, the position where the Hindu kingships reigned
over hierarchical polity of the kingdoms in the medieval period. 1t is, therefore,
ﬁisleading \if' anthropo]ogists describe the villages of today as “traditional
culture’ , becau#e they see the villageg which have transformed drastfcally.during
about 150 years of the British rule. Inden [1990] considers this matter
systematically, and alsé describes the formation of the western views about the
Indian society as a dynamic process of interaction between the west and the east.
This forms broadly the argument of Orientalism presented by Asad[1973],
Said[1978], and so on. #

In contrast to the perspectives of Hindu kingship, some scholars pay attenfion
to the problem of the kingship and the dominant caste in village society. Rahéja’s
[1988a] contribution is most remarkable in -this respect. She suggests that the
jajmani relationship is based on the dan (éift) which conveys the inauspiciousnéss
or religious sin from the dominant caste as _jajman to the Brahman priests. It is
well known that Dumnnt understands Jajmani rvrelations to be fundamentally
encompassed by the concept of pure and impure[1980]. This enables us to
reconsider village society as a central and peripheral system, which consists of

the relationship of the dominant caste and the other service castes based on the

_9_



\

idea of auspiciousness and inauspiciousness. This is important as an alternative
to the view represented by Dumont in which the village society 'is hierarchically
structured -by an axis between the relation of the Brahman and the untouchables

based on the idea of pure and impure.

c)Methodological problems

Notwithstanding these theoretical advancements anthropologists have failed
to accumulate sufficient data concerning the organization of polities and their
relationship to the village society from the fields of South Asia. There are indeed
some reports on the interviews with the ex-Maharaja [Mayer 1981] and the splendid
ritual at the former court of Raj[Ostor 1980]. However, dﬁring the long-continued
British rule, the snvereignties were practically handed over to the British .
government and, moreover, the handing over was completed in post-Independence India
with the abolition of the princely states in 1971. With the establishment of the
modern administrations the indigenous organization of fhe kingship has been‘changed
drastically in rural areas while the ritual systems of the villages basically.
. controlled by the Brahman priests have reméined relatively unchanged. Tt is under
such circumstances that many anthropqlogists began their field research in the
1950s,

This matter has no doubt been appreciated by some anthropologists, -but there
were very few monographs about it primarily, because of the methodological
problems. Since the 1980s, many anthropologists began paying attention to this
aspect and they resorted mainly to two methods to tqckle these problems. The first
is the ethnohistorical approach in which the historical materials preserved in the
British offices, such as, state archives and record rooms of the revenue office are
used. The analyses of the historical documents of the colonial rule explain the
‘changing processes of the local political systems at that time and also throw light
on the former aspect of the Hindu kingship. It has already been mentioned in the
studies by Appaduréi r19811], Cohn[1987], Dirks [1987], and such others.

In the secodd approach the ritual data preserved in the Hindu sacred places
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arc used. These dété consist mainly of the ritual systems traditionally followed
in the Qld llindu temples. Formerly, most of the famous temples were‘supported by
the local kings which used to function as religious centrés in the respective
kingdoms. Despite post—Independence changes in their patronage from theiﬁings,
there still remains some old features kept within the ritual systems of these
temples. Many anthropologists have tried to reconstruct an outline of the
"relationship between the kings and the priests from these ritual systems. The
studies by Fuller[1984], Marglin[1985], van der Veer([1989], and so on, are good
examples of this kind.

A noticeable trend in the decline of the village studies started in the 1980s
as already discussed. Many anthropologists turned from the village studies to the
studies on religious centres belonging to the so—called “great traditions™ . This
tendency seems, however, Lo be confined to the description of the llindu society,
because these studies have mainly depended on a certain system, which was
specifically formed within the religious traditions, and they often are quite apart
from daily life 'of rural people. [or example, Tanaka [1993] shows the case of the
Brahman priests of the Nataraja temple in the famous sacred place; Chidambaram in
South India where the pricst community forms a self-contained society and they are
not dependant either oconomically or ideolpgically on the patrons. This case is
important to providé a counter evidence in opposition to the view ;hat the ideal
Brahman has to be free .from the subord;native jajmani relations. It is, however,
an exceptional case as the Nataraja temple mainly depends on the donations of the
visiting worshippers and is separated from the village society. This case suggests
that within a specified system, the superiopity of Brahman can be maintained and
at the same time, the data from such particular cases should be distinguished from
the observations in village society.

It tollows from what has been said that more detailed data on the Hindu
kingship during the ¢iilonial rule and before that is necessary. In this respect,
it still seems important to analyio the data in ihe village enough to overcome

these methodological difficulties, to supplement the historical materials with
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them, and to reconstruct from both. In this sense, this synthesis of historical
studies and village studies is never a regression to the field works in the 1950s
and a restriction of their objects exéﬁusively into thg religion either. It is
through a productive combination with feasible varieties of materials that L.Dumont

also could construct such an attractive perspective

3. Methodology

a)Selection of the research village
Selecting a suitable sample village for the purpose of the present study was

not an easy task due to the above mentioned methodological problems. It was after
a_pilot—survey of‘six villages of West Bengal that I was able to select the present
village, viz., fiﬁlﬁi§ﬁ3ﬂ: The present village was selected considering the
féllowing four conditions; 1) a village which has an old temple ﬁanaged by a well
organized ritual system, 2)a village isolated from abundant modern transportation
facilities thereby turning it into a tourist centre, 3)a village having an adequate
population balance among the dominant landholding caste, the Brahman caste, and the
unouchables, and 4)a village maintaining a close relationship between the village
society and the landlord (zamindar). As already mentioned, the village Kshiragram
seemed to satisfy all these cqnditions.
| It was revealed after Ilstarted visiting the village that the village was
related to the kingship of the Bardhaman Raj even bhefore the Permanent Settlement
-in many respects, and the temple was under the direct control of the Maharaja tilll
Indepéndence. Furthermore, its relationship with the Maharaja continued in the
various ritual processes. 1t seems, therefore, that it would enable ‘us to
understand how the Hindu kingship has been viewed by the villagers and to what
extent it has influenced their social life. At the same time, it can provide
counterevidences to Dumont’s views of village society consisted of the Brahman-

untouchable axis.
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The pilot survey waé done from Oéfoher,1992 to March, 1993. During the time,
I visited more than one hundred villages in various geographical areas from the
frontier'villaées'of,Sundarban Lo'Lhe villages on the foothills of Darjeeling,
Jalpaiguri, and Purulia. Through this survey, I found that ritualistic traditions
preserved from the pre-colenial Indian trédition have remained in more traaitional

forms in the areas where there used to be ihe strong political forms such as Rarh

area and Koch Bihar rather than in frontier villages. [, then, started to visit the

villages having temples of sakta-pithas one by one. The reasons were: '

First, the cult of sakta is prfmarily connected with the rituals related to

sacrifice. Second, in the rituals of Durgapuja, which were for the most part

patronized by the Kshatriyas and the kings, the rituals for sacrifice are often
concerned with the rituals of kingship. Third, the cult of sakta generally belongs

to the older tradition than the cult of Vaisnava.(baishnab), which is a popular

religious sect centering around the town of Nabadwip in Bengal. The cult of

Vaisnava is in contrast with the sakta cult and strictly prohibits any killing
(ahinsa). Fourth, although there arc many places wheré sacrifices are made in the
pd}b rituals, the temples of the sakta cult seem to have well organized ritual
systems containing of various caste groups in'which sacrifices are made through out
the year. Finally, it séemed logical to compare all the sakta-pithas for selecting

the most suitable village for the present research purpose. A list of 51 sakta-

pithas is given in Appendix-—1.

b) Distribution of sakta—pithas of Bengal

According to afBengali almanac (panjika): P.M. Bagcir Dairektari Panjika, there
are eleven sakta—pithaé in West Bengal out of fifty one all over the Indian
subcontinent. Therc jire, however, many local legénds about those pithas. For
example, there are twelve sakta-pithas as existing in West Bengal according toa

another almanac: Benimadhab Siler IFhul Panjika. Besides, the West Bengal District
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Gazetteers mentioned thirteen-pithas. Of thirteen sakta—ﬁithas, five are reported
as existing in the Birbhum district, three in the Bardhaman distriét, two in
Calcutta, one each in_the Medinipur district, Hugli district, and Jalpaiguri
district. According to a famous text, the Mahapitahanirupana, there are .fifteen
names of pitha which can be identified to the present pithas in West Benéai. Among
them, seven pithas arc the names added”in the later version as discussed later.
But, any classical texts never refer té the actual locations in the map, and just
mention the names of the goddesses and their fallen limbs.of the goddess Sati.
Hence, it always remains certain possibilities to regard some local shrines as
sakta-pitha in connection with the names of pithas on the texts by the local people.
For example, the temple of the goddess Melai Candi, the town of Amta, the Howrah
district, is regarded to be a sakta-pitha at which, according to the local people,
the left shank of th« goddess Sati fell. However, this pitha is usually thought
to be the Jayanti temple in the village Baurbhag, Jayantiya pargana, Srihatt,
Bangladesh.

Appendix-1 gives a list of the fifty one sakta-pithas commonly recognized in
‘Bengal. 1t has been compiled from the almanac: P. M. Bagcir Dairektari Panjika. This
"~ 1list mentions most of Lho'popular places recognized as sakta-pitha at present.

Besides, all pithas of West Bengal mentioned in the various texts and.almanécs are
shown in Map-1. It is attached a cohstrative list of these sakta-pithas. The
Kalighat temple in Calcutta is very famous, and it is undoubted that thevtemple of
Kalighat has grown with the commercial development of the great city of Calcutta
(Roy 1993]. Now, it becomes the great centre for the pilgrimages of the Hindu from
all over the Indian subcontinent. But, the situations of the other places are very
~diverse.

For examples, the Dakshineshwar temple in north Calcutta and the Bakreshwar
temple in Birbhum are well known as the pilgrim centres in Bengal. The former is
very famous in connection with Sri Ramakrishna, the great mystic of Bengal, and the
latter is also known for the hot-spring therapy. On the pthér hand, the Kalipitha,

the Jaydurga temple ncar Katwa, the Kaligani block, the Nadia district and the
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Mangalcandi temple at Kogram, the Mangalkote block, the Bardhaman district are
visited only by the‘neﬂghboring villagers and visitors from oéutside are rare,
though these places was prosperous during the medieval period. Ii is natural that
the temples in places which have developed commercially. or have other facilities
including conveyance attract people from distant places. |
There are a few pithas which are called by the samé name and considered as

the same sakta-pitha. For example, there are two Phullara temples regarded as a
sakta-pitha, one is near the. town Labhpur, at Labhpur Block in Birbhum District,
and the other is at the village of Dakshindhihi, Nirolgram, at Ketugram Block in
‘Bardhaman District. Both these tlemples have many devout worshippers in the
neighboring areas and were under the patronage of the landlords before
Independence. The temple at Kankalitala near Bolpur iﬁ Birbhum District is
identified as a pitha with the name “kanci/” . It is interesting that there is
another sakta-pitha with the name; Kancipuram near Madras in Tamilnadu, which is
famous for as “southern Benares” . Vurthermore, the Srimadan Gupter Dairektari
Panjika identifies the name of “wjani (ujjayni)” with the famous pilgrimage place
-of Ujjain, in the western part of Madhya Pradesh, where is famous for the great
triennial Kumbha Mela festival. 1t is, however, usally identified with the village
Kogram, Natunhat at Mangalkote Block in Bardhaman District. This place was called
vjani in the medieval period, and mentioned in the various Bengali folk literatures
called the Mangalkaby:.. 1n-particular, this place is famous for as the native

place of the heroin Behula in the Manasamangal.

¢) Field work in the village
The village Khsiragram is located at the centre of the Kshiragram Gram
Panchayat area, the eastern end of the Mangalkote block in the Bardhaman District.
The whole village consi§ts three mauzas, namelyIJL.No.127, No. 128, and No. 129 in
the Mangalkote Block. It takes about thirty minutes by bus from the local téwn
of Katwa and two hours by bus trom Bardhaman town. It takes more than six hours
L 120548
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by bus to reach there from Bolpur. This includes thé time required for changing
buses three times and crossing the river Ajoy by boat.

The total area of the village is 1,268.03 hectares (3, 133.26 acres) according
to 1991 Census; The total irrigated lands amount to 817.86 hectares (2,020.90;acres),
unirrigated lands amount to 461.34 hectares (I, 139.96 acres), and the rest is 200. [7
hectares (494.61 acres). There are threc primary schools, one high school, ana one
rural healtﬁ centre in the village. At the outskirt of the village, there ié the
Gram Panchayat office. Within tﬁe jurisdiction of the panchayat office’ there are
seven villages. W

The population of the village, "according to &991 Census, is 4263 (Méle 2191,
Female 2072) and the number of househélds is 729. A detailed discussion on
population composition will be presented in the next chapter.

I began to go to the village Kshiragram from April, 1993. But it was after
February, 1994 that I started to stay in the village continuously. Before staying
inside the village, T discussed with many persons regarding local administration,
parties, colleges and Lniversities concerned with reference to the village and the
area. My first stage of field work in the village continued till May, 1995. After

that, 1 visited in October—-November of 1995 and January-February of 1996.

d) Description of the‘thesis

| A preliminary statement about the description style in this moﬁograph seems
important here. The book, ﬂTiting Culture by Clifford & Marcus {19861 calls
attention to the possibility of misinterpretations. caused by the description of
ethnographies of status quo based on tHe so—called “ethﬁographical present” .
Regarding this village, the village Lemple"Has undergone drastic transformation
five times in the past due to the following historical‘happenings: 1) the invasions
| by the Muslims, 2) the rebuilding of the temple by the Maharaja Kirtichand (around
"1730), 3) the Maratha invasions(1742-1751), 4) the Survey and Settlement by the
British government (1927/28), 5) the aholition of the Zamindar (1953).

After the criticisms on the approach of structuralism, many scholars began
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to pay attention to various social conditions, which could lead to the structural
changés. It is gencrally agreed now that the description of a certain sociél
process depends on the framework of the interpretation by the researcher. In this
monograph, I tried to trace back to the situation in the age of the Mahara ja
- Kirtichand according to the subjects of this study.\ There is, however, al%ays some
doubt about tﬁe credibility in the detailed ritual processes, becausé many parts
of them, let alone the social aspecL; seem tg have transformed already.

The data on the present situation were collected by the direct observations
and interviews. The rest, which seem to have changed and in some cases even lost
after Independence, were supplemented by the recollections of the villagers and by
othér historical materials.® In particular, the data on the land tenures of the

villége have been mainly collected from the land records of 1927/28 preserved in
| the District Settlement Record Room. As a\result, the description of the thesis
is basically based on the direct ohservations by the author, but it is also
- supplemented by other historical data cnough to reconstruct the former state of the

temple traced back to the 1920s.

e) Composition of the thesis

The composition of the thesis is as follows. In chapter-I, 1 have discussed
two points: i) the religious aspect of the village and its temple, which
characterizes the village as a sacred piace, and 11) the social background of the
village. " In chépter—II; the ritual organization of the temple has been discussed
through an examination of "the temple properties and the seryice lands granted by
the Maharaja. The ritual cvele of the temple has been examined in chapter—III with
special emphasis on the rotation system of the Brahman-sebait. In chapter-IV, the

process of Jogadyapuja, which is the biggest ritual occasion in the village in the

.

4 In particular, [ owed much to the efforts by the historians in the village. It
would be fairly impossible to bring this thesis to the present stage without help of
following three books: Bardhaman: [tihas o Sanskriti. Sri Jogeshwar Caudhuri, ‘Kshiragramer
Pracin Oitijjya.’ in Pashcimbanger Puja-Parban o Mela. the late Sri Satya Narayan
Mukhopadhyayya, Saktimahapitha Rarer Kshiragram o Debi Jogadya. Sri Sanat Kumar
Cakrabartti. Al]l these authors came from the village Kshiragram.
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lunar month of Baishakh (April-May) has been analyzed, and the organization of the
ritual posts has been discussed in this ritual course. 1In chapter-V, thé annual
ritual cycle of the village of past and present are examined, which are
analytically divided into three parts, namely the rituals connected W%th the
temple, the temple and the localities, and the localities. Chapter-VI concerns the
Durgapu ja mainly supported by the }inéageg of the Ugra-Kshatriyas, and gives a
description of a typical rotation and succession system of the Duragapuja by each
lineage. Chapter-VII is about Manasapuja, which is mainly supported by the village
untouchableé(scheduled castes). The Manasa temple in the village is granted to the
Bagdi-priests by the Maharaja. éut the rituals of the goddess Manasa are closely
connected with the ritual organization of the Joagadya temple. Finally, a
discussion on the influence of the kingship on the temple rituals and the village

social 1ife and the villagers’ way of recognition have been attempted.

_18._



"~

Chapter—I QOutline of the village

i

1. Religious aspects

a) From manuscripts

The sample village is one of the 51 sakta-pithas sc@tpered all over the lndian
subcontinent. The word “pitha” means “altar” , or “seat” .' The pithas in the
various places are supposed to be the dwelling places of the Devi; these are,
therefore, also called “devisthanas” .*° The sakta-pithas have a special
significance as sacred places associated with the cult of Sakta. There is a
popular myth called “daksha—jyogya; regarding the origins of these pithas, which

says that the differnt limbs of the goddess Sati (one of the incarnations of the

- goddess Durga) fell in them after she had been cut by the discus (cakra) of

Vishnu; the worshippers of sakti have made them centres for worshipping the

goddess. Every place believed to have part of Sati’s body became the centres for

the worship of the sakti-cult afterwards. The worhsip of the mother goddess, which
is often under the infulence of the indeginious culture of the pre-Aryan races, is
represented by the female principle called “sakti” . The religious thought of an
union hetween the female principle and the male principle, which is represented by
the god Siva as a spouse deity accompanying -the goddess, is mainly hased on the
religious texts of Tantrism.

In spite: of populariﬂy of the tradiﬁion of the sakta-pithas, the actual

number and the location of each pitha are different accoding to various religious

I D.C.Sircar, T7hc Sakta Pithas (Delhi;MLLBD 1973[1948]),p.3. Monier-Williams,
Sanskrit-English Dictionary (Oxford 1899), mentiones the word as scat, chair, and “names of
various temples erccted on the 5! spots where the limbs of Parvati fell after she had been
cut to pieces by the discus of Vishnu” . P. 629,

2 S.G.Bagchi, Fminent Indian Sakta Centres in Eastern India:An interdisiplinary

study in the background of the pitha of Kalighata, Vakresvara and Kamakfya(Caleutta;Punthi
Pustak, 1980). pp. 1-3.
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texts.® Some of the early Tantric texts, such as, a Sahajiayana text entitled
Catuspjthatantzﬁ, and the famous tantric text in Bhuddhism, the Hevajratantrak, refer
to four pithas. According to the Kalika-purana, which is a popular tantric text
in theADurgapuja.of Bengal, gives an account of seven pithas. Bgside?, the
Rudrayamala mentions ten places as pfincipal pithas, the Jnanarnavatantra lists
eight important pithas, and the kvjarnavazantra refer eighteen pithas. The
KUbjikgiantIa,_which is supposed to be a fairly early work discussed- later,
enumerates the forty-two places as siddha-pithas. We also find even a list of one
hundred and eight places as pithas in the Matya—purana, although the number of the
sakta-pithas accepted by the majority at present is fiftyone listed in the
Pithanirnaya, ovr Mhhnpichnnirupnna.

According to Dr.D.C.Sircar;, the Mahapithanirupana was composed about 1690-
1720, which enlisted a number of place§ in the-rural Bengal, and afterwards they
became popular with the eminence of £;e tantric thought in eastern India.* e
presumed the fifty-one pithas in the original text of the Mahapithanirupana is
partially followed the Aubjikatantra which is reffering the name of forty-two as
'sfab%a-pf;has. By the influence of anather text the Sivacarita, the verses 48-55

of the Mahapithanirupana “were added to the original text at a later date” .°
These verses included eight names of sakta-pithas later modified; as Nalahati,
Kalighata (Kalipitha). Vakresvara, Yasora, Attahas, Nandipura, Lanka, and Virata.
These places are mostly famous sakta-pithas of Bengal at present. The names of
these pithas correépond to the present place names, namely Nalhati, Bakreshwar,
Attahas, and Nandipur in the Birbhum District, Kalipitha near Katwa in the Nadia
District, and Yasora near Jessore in the Bangladesh of today. As shown in the

.evolution of the temple Kalighat in Calcutta, Sirkar thinks the_Sakta—pithas in

Bengal “rose to eminence in the medieval period and became a great rival of the

" 3 The following discussion is mainly quoted from D.C.Sirkar, The Sakta Pitha. pp.3-
42. : i

4 D.C.Sircar, The sakta Pritha, p.24.

5 D.C.Sircar, The Sakta Pitha, p.39. See, also Niguranand, ‘Mahatiirth
Ekannapither Sandhane. 1978.
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north western school” .® Furthermore, it is noteworthy that through the name of

the village Kshiragram is not included in this additional list, it is mentioned in
the original text of the Kubjikatantra as a siddha-pitha.
The oldest mentioning to the name of “Kshiragram” is supposed to trace back-

to the verses on the the manuscript; AKubjikatantra preserved in Asiatic Society,

. Calcutta as follows:

Kshiragramang Baidyanathang Janiyadbamalocane

Kamarupang Mahapithang Sarbbakamaphalapradam

But, besides in the Aubjikatantra, we also find references of the village and
the goddess in the other Sanskrit literary compositions, such as, the Niltantra,
the Rudrayamalatan;ra, the Sivacarita, the Saktananda-tarangini, and the
Mahapi thanirupana.’ In the 7antracuramani, the the names of the goddess Jugadya
and Kshirkanthak as the Bhairabha of the goddess have been mentioned. Also in the
‘Mangalkabya, a serics of medieval Bengali folk composition, viz., the Candi-mangal
by Mukundram Cakrabartti, the Cand/-mangal by Ramanand jatir, the Shri-dharma-
mangal by Ghanaram Cakrabartti, the Dharma-mangal by Ruparam Cakrabaftti, the
Kalika-mangal by Balaram Cakrabartti, the Abhaya-mangal by Ramdas Adak, the
Manasa-mangal by Ketakadas Kshemanand, the Dharma-mangal by Manik Ganguli, and
the Annada-mangal by Bharatcandra Ray Gunakar references of both the village and
the goddess occur.

According to Prof.Satya Narayan Mukhopadhyaye the Aubjikatantra, discovered
in Nepal by Dr.Hafaprashad Shastri, was compi]ed-in 6th century.® Tt is difficult

to infer the actual vear of the manuscript; but we have discussed already that among

6 D.C.Sircar, The. Sakta Pitha, p.24. On the evolution of the temple Kalighat, and its
relations with the development of the local trade and market, see Indrani Basu Roy, AKalighat,
[ts [mpact on Socio—-Cultural life of Hindus (New Delhi:Gyan 1993).

7 Jageshwar Caudhuri, Bardhaman,Itihas O Sanskriti, Tritiyé Khanda (Bengali).
Calcutta: Pustak Bipani, 1994. pp.80-91.

. 8 Satya Narayan Mukhopadhyaye, é,'‘Kshimy.;mmer Pracin Qitijjya’, in Pashcimbanger
Puja-Parban O Hels, Pancham Khandu (Bengali), ed. Ashok Mitra, Govt.West Bengal, 1961.
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“the popular names of fiftyone of sakta-pithas in the Mahapithanirupana, forty-two
of the pithas are believed Lo have originated from the Kubjikatantra and eight have
been added later in the other version by the influence of the Sivacaritra. In the
original_text,of the Mahapithanirupana, the names of sakta—pitﬁas correspofding to
the present pithas in Bengal are Kalighat (Calcutta), Cattala (Candrasekha:a in
Cattagrams, Vibhasa (Tamluk), and Kshiragram.® The other seven pithas of Bengal
are mentioned after in the later text and the Sivacaritra, notwithstanding their
present popularity in rural Benéa]. It would be, therefore, misleading to make an
assumption such as by Dr.S.G.Bagechi that Mukundaram mentioned nine pithas in his
Candi-mangal even the names of “less known Bengal pithas” such as Kshiragram,

10

“probably because he happened to be a man of place” . All what have been said

make it clear that the name Kshiragram inherits at least the older tradition along
with Kalighat and Tamliuk and had aquired more popularity since the medieval period
than the other seven names of thé pithas, in spite of their present popularity in

Bengal.

'b) The history of the temple

The most popular epical poem of the goddess Jogadya is the Jogadyabandana,
‘which tells that the goddesslSati’s toe of right foot fell on to the place where
the Jogadya temple (Jogdya-mandir) of today is located. The temple was rebuilt
around 1730 under the rule OfJKirticand, the Maharaja of Bardhman. “According to
Shri Jogeshwar Caudhic i, the construction of the Lemple Jogadya is the first main
achievement in the temple making venture of the Maharaja Kirticand during his
rule.''  The succeeding monarches followed the zealous aspiration as shown .in

Appendix-2. In 1732, the Maharaja Kirticand built the. temple of Gopeshwar Siva in

9 D.C.Sircar, The Sakta Pz'tﬁa, pp. 35-7. It is very difficult to conclude that the
names on manuscripts have to be related with the places which are believed currently as actual
sakta pithas such as a case of Kanci (No.28),

10 S. G. Bagchi, fminent [ndian Sakta Centres... p. 7.

11 Jogeshwar Caudhuri, HBardhamna: [tikas O Sanskriti. Dbitiya Khanda. pp- 213-4.
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the village Baikunthapur, which is the original place of 'the Raj family in
Bardhaman and the temple of Sarbamangala near the Raj palace in Bardhaman town.
[t is said, however, that the broken pieces of bricks of the former temélg which
are now buried bheneath the present temple can be traced back to 11th or 12th
century.’12 i
. The Jogadya temple building consists of the three main structures, viz., thé

stepped designed tower (ratna), the main temple (ardhamandap), and the dance hall
(natmandir).'® The altar of the goddess Jogadya is enshrined inside the tower, which
has two stires of the-steeple. The main temple, attached to the tower, fs covered
.with a big dome and geople worship the goddess inside the domed hall. The Natmandir
(dance hall) is a stage built in wellhole style, which is designed for various.
ritual performances. In the temple éround, there are many other constructions
around the temple as shown in Map-3. The Bhogmandir (kitchen for offerings) is the
temple kitchen for every day service to the goddess and the worshippers. The
Shyamsundar-mandir is the temple [or the god Krishna and his spouse Radha. The
Kachari-bari (office of the Raja) is the former office of the Maharaja for the
temple management. The Rajkachari ( “daroga—babu”in colloquial) used to supervise
the femple rituals and members of the service castes from this officg. The
- Kshideshwari-manditr is the temple for the god Ksirkantha (another name of the god
-Siva) as the spouse of the goddess Jogadya.

According to the myth regarding the goddess Jogadya (the Jodgadya-bandana),
when Hanuman saved Rama from the under ground in the country of Srilanka, he
returned carrying the goddess Durga on his back and ;eached the village of
Kshiragram. '* In another version of the jbgﬁd?a—hanahna of the famous poet Krittibas

Ojha, it is described that Hanuman went around the whole world with the goddess on

12 P-rincipal,N. B. Sanyal, ‘A Tale of a Pilgrimage.’ Kalna college magazine, 1961.
This article is reprinted in Ashiragram Sri Jogadya—banipitha Patrika, FPlatinamw Jayanti
Sankhya. 1969. pp.41-46.

13 David J. McCusrhion classified the Jogadya temple into the Stepped designs(M(1).)
in the outside regular clussification of late mediaeval temples of Bengal(1972). But, he
didn’ t refer to the date of the temple’ s foundation.

14 Jogadya-bandana, Sri Bancharam Bidyaratna Bhattacaryya(compiled).

_.23_




his back to find a suitable place Lo perform the puja and at tast found the place

.where now the Jogadya temple is situated.'® The same story is recorded also in the
Candi-mangal (folk-literature of Bengal). [t is interesting to note that a popular
belief in the village is that the village Kshiragram is the centre of the world and

Hanuman selected the village for its central position.

c)The village customs

| As the inhabitants of the sakta—-pithas (the abode of the goddess), the
villagers observe certain special customs in addition to the usual ones followed
by the Hindu in general. These particular customs mainly consist of various kinds
of tahoos observed during the Bengali lunar month of Baishakh, the period of the
biggest ritual occasion of Jogadyapuja in the village. There were some other
tabhoos Bbserved permanently such as not allowing the castes,viz., Karmakar,
Kumbhakar, Tody and the Muslim to stay in the village; not making brick houses
(pakka—-bari) more than second flour, and so on. It is very difficult fo observe
these customs in these days of modernization, transportation facilities, and cement
houses in rural area. But, still in tﬁé lunar month‘of Baishakh, many villagers
try Lo observe the special village customs prescribed for this period. The

following is a list ol thesc customs:'®

1)Useing sandals and umbrellas when walking in the village,
NGrinding turmeric with mortar,

3)Useing wooden spatulas in cooking of bbiled rice,
4)Twisting wicks (or lights,

5)Useing potter’s wheel and the wringer for mustard oil,

15 Jogadya—bandana, attributed to Sri Krittibas Ojha. This bandana is compiled by
Sri Sanat Kumar Cakrabartty (resident in Kshiragram) from the manuscripts in the Punthi-
Bibhag, Visva-Bharati University. See, Jogeshwar Caudhuri, Bardhaman: I[Itihas o Sanskritl,
Dbitiya Khanda. pp.443—-448.

16 These customs are described on every Jogadya—-Bandana or Jogadya-akhyan, though

there are some defferences in the selection among them. 1n this respect, see alsa,
Jogeshwar Caudhuri[1994: 80-91].
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6) Threshing rice, _
7)Tilling the agricultural fields with plough before the ritual of
Hal-nagal! (on the 29th day of Baiéhakh),

8)Staying of the pregnant women in the village,

9)Sexal intercourse between husband and wife in the village,
10)Holding any marriage coromony‘bcfore the ritval of Lagna-utsab

(on the 15 day of Baishakh),

11)Living in rooms having doors on the north,
12)Writing with pens during the first five days, the last five days as

well as on the fifreenth of Baishakh; and on the other days of

Baishakh, writing in any colours of ink except in vred ink,

Let us now consider these taboos in the light of the following three points:
The first point to be discussed is that some items such as No.1) are basically
observod to show their respect for the goddess Jogadya. lPeople usually do not
enter inside the temple with shoes on or visit sacred places of the great tradition
with open umbrella. The shoes would bring the pollution to the temple and it is
only over the seat of the deity that umbrella is put up inside the temple. 1t may
be aséumed that the whole area of the village becomes a sacred place just like a
‘temporary temple ground during the month of Baishakh. According to the analysis
of M.Bloch, on the concept of perfectness and imperfectness embodied by a ritual
-idealogy, the emphasis is on the imperfectness as humanbody in contrast to
perfectness and the uniqUeﬁess of the deity through ritual contexts[Bloch 1989].
It is, therefore, possible to-assume that it enables to show their respects to.the
goddess through restriction to build brick house or to put umbrella on their heads
in the village. |

The second point to notice is the item connected with agricultural affairs

such as No.6) and No.7). The month éf Baishakh is the preliminary season for the
cultivation of”Aman rice. It is a vital question in rural area to decide the

suitable time to start the step for cultivation in fields. 1t was, therefore, very

.
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popular in rural Begnal to perform the various agricultural rituals such:as
Halakarshan and\BikaJapan and to hand doﬁn the oral traditions regards with
agricultural affairs such as Khanar-bachan, although most of all are outdated now.
‘The ritual of Hal-nagal in the 29th of Baishakh includes the typical characters of
this ritual for cultivation. The ritual of traction of plough and makinéia round
- the village admits to interpret as a rituval of fertility, which shall be discussed
in detail in chapter-IV. The items of No.7) also provide the distinctive time to
start the use of their ploughs in the fields after this ritual. In the village,
there is another occasion prescribed to start the cultivation which is thé rifual
of Makari-saptami on the seventh of the bright fortnight in the lunar month of
Magh. The day after the ritual of Makari-saptami is the beginning day of traction
of ploughs for the rice. Similar examples are numerous to show the connection
between the reiigious customs and Lho‘agricultural affairs in the village. -It
could be supposed that these ritual taboos consisted an element of traditional
culture regarding the agiicultural affair of Bengal along with the oral traditions
and the ritQal systems, most of which are nowadays lost in rural area.-

The third point to notice in this connection is the taboo prescribed on
sexvality and reproduction on the human“activity such as No.8), No.9), No.10). It
is very popular among the general Hindu to restrict on the suitable monfh and day
for their marriage ceremony according to the ritaul almanac. The month of Phalgun,
for example, is the suitable month for the marriage but Caitra is an unsuitable
month.'"  Usually, it is the concept of auspicious (shubha) and inauspicious
(ashubha) to decide the day for the marriage presgribed on the almanacs. In case
of Kshiragram, the restriction on the day of marriage ceremony in the month of
Bashakh is not only 4for this concept. The villagers say that the ritual of
Jogadyapuja of Baishakh means the occasion of marriage of the goddess and so they

never allow their marriage ceremony to occur hefore the goddess’s marriage. It

- 17 Tt is a custom for the Hindu to have marrige ceremonies in the lunar month of
Baishakh, Jyaistha, Asar, Sraban, Agrahayan, Magh, and Phalgun. 1t is inauspicious to have
marriage ceremonies in the months of Bhadra, Aswin, Karttik, Paus, and Caitra.
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could be assumed the people show theirsrespect to the goddess through restriction
on their observance of marriage ceremony.

There is another reason which might be more important. That is the ritaul
of sexuality is always connected with the ritual of fertility. It goes without
saying on the rich works by J.Frazer that the cultures in many countries p;escribe
restrictions on their sexuality with the ritvals of agricultural affairs {Frazer
1911-361. It is supposed that the control over sexuality would mean fertility of
their field. TIn the hgricu]tural societies it enables to obtain blessing of the-
goddess of crops, whom they try to propitiate through their practice of asceticism.
This kind of the rituals are categorized generally as “imitative magic” in
curtural anthropology. 1t can, CLherelore, be explained that the restriction on
sexuality prescribed in items (No.9) and (No. 10) correspond to fhe sexuality of the

‘goddoss in a symmetrical relationship. To use the technical tefms of Levi=straus,
it could be supposed that the reproduction in the human activity would bring the
fertility metaphorically in the fields [Lev%=étraus 1967].

In this way, we can notice that thesc three points form not nccessarily the

separated factors but rather consist the metarhorical structure of meanings with

regard to goddess, the human activity, and the agricultural affairs in the village.

d)The rituals in the village

On the altar inside the temple, therc is only a small hole which is, according
to the villagers, for connection with the under world, from where Hanuman rescued
the goddess. The peopie worship the altar without any idol. Only in the month of
Baishakh, they put the copper pot on the altar, which is filled up with water of
a pond called “Kshirdighi”. The stone image of the goddess Jogadya is usually kept
at the bottom of the Kshirdighi on the western side of the village. It is only
once in a year that the image is pulled up from the bottom of the pond and is
placed on the special altar.called “Utthan-mandir” so as to open the image to the

public. Except on that day, the viltage pcople are prohibited from having acsess
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to the stone image direcily. There are many anecdotes telling how one fell sick
or some even died as a result of their unintentional approach to the image under
the water.

On the occasions of the temple rituals, many caste groups in the village
occupy various posts in the ritual organization and play diverse roleg. The
Brahman-sebaits who arc divided into nine families naturally play important roles.
But, not only the Brahman-sebait, the general as well as the Scheduled Castes also
have their own roles and posts in the temple ritauls severaly. The village
déminant caste, the Ugra-Kshatriya (Aéuri), is assigned the role to fetch a pot of
water of Kshirdigﬁi on his head to purify the altar and to perform the ritual dance
called “mayurnac” . A lineage of the Bagdi caste assumes the role as the holder
of ﬁhe Maharaja’s fiags in the processions in front of the altar and alsoc the role
for prepariﬁg thé buffalo for sacrifice. The representation from the Dom caste is
to offer a few drops of the blood from his own finger by slicing it in f;ont of the
image of the goddess before dawn ol the final day of Baishakh. Besides, the.
Malakar, the Karmakar, And the Baiti also have definite roles in the ritual system.
1t would, therefore, be possible. to suppose that the social structure as well as
the ritu%l organization of the village is based on the system of the roles and the
practices of the temple ritual. "

Various castes of the village are organized centering the ritual system of
the Jogadya temple, especially, the ritual for sacrifices forms the nucleus of the
ritual system of the Jogadyapuja. ©On the last day of Baishakh, the buffalo
sacrifice is held in front of the image of the goddess at the Utthan-mandir by the
people of the Bagdi caste. In palmy days.of the Maharaja, it is known that human

sacrifices were performed every year in stead of buffalo sacrifice.

2. Social background

The population of the village, according to the 1991 Census, is 4,263
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(Male=2, 191, Female=2,072), and the number of households is 729. The population
of the Scheduled Castes is 1,930 (Mali?990, Female=940), and the Scheduled Tribe
is 28 (Male=10, Female=18).  All the Scheduled Tribes belong to the Santal community
who migrated to the village mainly after Independence, and even have few roles in
the temple rifual. In its geographical lay out, the village is constituted gentering
the Jogadya temple in order as is shown in Map-2. The Brahman caste occupies .the
central part of the village. The other castes occupy concentric circles around the
temple, the Ugra-Kshatriva, the Goera, the other servicé castes, and the Bégdi
caste located in thi order. The Bauri, the Dom, and the San;al occupy the outer
fringe of the village. Thus, the higher is the socio-ritual position of a group,
the closer is its location Lo the temple.

Table—-1 shows the population composition of the village witﬁ respect of
caste. This indiéates that the largest group in the village is the Ugra-Kshatriya.
The second largest group is the Bagdi, and the third largest is the Brahman. The
number of households of thesc three groups counts 480; that is 73 % of the village
total. These caste groups have impérLant social function too. The Ugra-Kshatriya
possess relatively the greater part of the agricultural land of the village. They
claim to be the Khsatriya of Bengal. They are divided into two sub-castes,
namely “jana-aguri® and “suta-aguri” , and also.into 9 lineages which are
distinguished by their titles: viz., Datta, Samant, Malla, Sani, Ray, Bara-ray,
Josh, Chota—sémant, and Caudhuri. Each lineage send a representative to participate
in the temple ritual. Thus, thc Ugra-Kshtriva can be considered as the dominant
caste of the village with respect to populatjon, landholdings, and ritual

i 18
status.

18 The ‘term of “dominant caste” is definied first by M.N.Srinivas.
See, Srinivas [1987].
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Table-1. Caste Composition of Kshiragram

Caste/Sub-Caste No. of Households

Ugra-Kshatriya 217
Jana Aguri 84
Suta Aguri 133

Bagdi 178

Brahman 85

Muci 71

Gaera 50

Bauri 11

Tanti 7

Dom 6

Santal 6

Sutradhar 4

Kayastha 3

Bene 3

Hari 3

Napit ‘ 3

Baiti 3

Maera 2

Malakar : 2

Sﬁnri ' 1

total 655 o
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The Bagdi caste is the largest Scheduled Caste in Bardhaman Districﬁ. They
are mostly 1and1es$ and mainly engaged in aguricultural labour in rural area. 1n
the village Kshiragram, the Bagdi live for the-most part in poverty. Neverthless,
they have been entrusted with important ritual roles in the temple and are .regarded
of relatively higher rank in the caste hierarchy of the village than. the other lower
ranked castes, i.e., the Bauri and the bom. They are divided into two éndogamous
sub-castes, namely, the Kusmethi-Bagdi and the Tetuliya-Bagdi.

The Brahman occuﬂy in the highest rank of the village as elsewhere in the
country. But, they also can be divided into three hierarchical groups as is
generally observed in rural Bengal. The highest status group 1is .called

“Kulin-Brahman” (kaulinna-pratha Braﬁ%an in literary) who never serve as priests
for other castes. The number of the Kulin—-Brahman in the village is relatively less
and they have only few role in the temple service. It is said, they migrated over
here later. The second highest are the Brahman-sebait, who are mainly engaged in
religious services for the Jogadya temple as well as the family priests of théir
Jajmans of the Ugra-kshatriya caste. '’ They are divided ‘into two lineages which
have the titles of CakrabarLLi and Bhattacaryya: The lineage of Cakrabartti is the
priests (pujari), who serves varisous‘temple rituals. They are divided into niﬁb
families and share the daily shifts for the temple services through the year as
- will be discussed in chapter-III. Only a clan of the Sabha-pandit granted the
title of Bhattacaryya by the Maharaja. The lineage of Bhattacaryya is the priests
for the Caidipathak. They are divided into two families. The third highest is the
so called “Varna-Brahman” , who ha?e the Jjajman of the Scheduled Caste in the
village. They sometimes engage themselves in minor works for the Brahman-sebaits.
They are called “Bhatraj-Brahman” in the village. Somelpriests come from other
villages for the family ritual of the lower castes in the villlage. They pefform

the ritual services for their Jjajmans which they inherited ftor generations.

19 In the village, they are called sebait, but usually the word of “separt”
means temple servants including the other service castes in Bengali. So that, the Brahman
priests for the temple ritual scrvices arc refered as Brahman-sebai in this thesis.
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These three caste groups have distinctive features,.and are closely
interdependent. The tnahman and the Ugra-Kshatriya are linked by the so called,
“jajmani relation” >and the Bagdi serve for the landlords as agricultural
labourers. The Ugra—KshaLri;a is the main patoron for the village rituals. In
particular, Dhrgapuja is the biggest function in the localities of Lhé Ugra-
Kshtriya. The Bégdi caste has their own priest (deyasin) for their temple of the

goddess Manasa. Manasapuja is the higgest [lestival {or the Bagdi caste.
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Chapter—ll Ritual Organization and Land System ‘

In this chapter we shall discuss the categories of land holdings réﬁafed to
the ritual organization of the temple Jogadya. The first is the fixed pfoperties
attached to the temple Jogadya, which consist mainly of the sacred pond Kshirdighi
and the sites for various institutions of the temple. Since the Settlement Record
by the British Government, these lands were classified as lakheraj lands, Qﬂich are
exempted from taxation by the government. The second are cakran iahds. The various
castes andllineages cocsisted of the ritual organization were granted -the cakran
lands by the Maharaja in return for the duties for the rituval services. They
provide the main basis of the ritual 3%ganization. Cakran land is usually meant
as the service land such as caukidari cakran, which is occupied in return for a duty
for maintaining the order of the village. It is neither debattar in general
meaning, nor hrahmattar, despite the fact that it is occupied in return of

“religious services. The third is the allowance of the court of the Raj given.to
the temple servants. A discussion attempted here on Lheﬁ is exéched to make clear
how the foundation of the ritual organization formed through the land managements

and the supervision by the court of the Rajfhf.Bardhaman.
1. Lakheraj land and the temple institutions

The landlord properties attached. to the temple institutions of the goddess
Jogadya, according to the villagers, granted lands by the Maharaja of Bardhaman.

There are some other lands for other religious institutions which belonged to the

pattanidar (intermediary land holders) under the zamindari system of the British
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period. ' At the beginning, we shall adopt a historical material on the Cadastral
Survey Record (C.S.Record) on the village, though it stocks with too vast amount
of the land data to examine even if we limit our analysis into a vil}age. By the
means of the computer ana]ysis,.we shall make clear the étructure of the land
holdings regarding tcmples in the village at that time.

The purpose of the Survey and Settlement Operations in Bengal is preséribed

under the Bengal Tenancy Act (188%5) that: “extend the system of “records-of-rights”

to all kinds of estate” .2

The settlement officer in each district recarded the
mutual rights and liabilities of landlords and tenants in detail and connected them
with the Plot No. - (dag No.) in the mauza map in a fixed standard. The operation
began in 1898 in Bengal. In the district of Bardhaman, it was practied from 1927
to 1934, and on the village Kshiragram, which consist of three mauzas, namely
Kshari ja Kshiragram,AKshiragram and Cak Ksharija Kshiragrém (JL.No. 127, 128, and
129), the operation was done in 1927/8 under the supervision of the settlement
officer, Sri K.A.L.Hill,I.C.S. Table-2 gives a list of the plots regarding the
religious institutions such as the Jogadya temple and the Kideshwari temple in the
village, which are picked up from the cadastral records of the mauzas. Most of the
plots were recorded to be under the ownership of the Maharaja of Bardhaman. AThere
-are only a few plots which were under the other pattanidar and the raiyat (owner
farmers) outside the village for religious use. |
For the present, we shall draﬁ attention to four points about the lénq'
holdings in the lﬁst. First, most of thé lands regarding. the rituals of the
goddess Jogady; are registered.under the ownership of the Maha%aja of Bardhaman on

the pages of the khatiyans. In the Settlement Record, it was as a matter of form

that the rights of supreme ownership over the estates were endowed by the British

1 In this respcect, see, Maclane, Land and local kingship in eighteent/z—centtiry
Bengal., 1993, pp. 287-305. See also, Ray, Change in Bengal Agrarian Society, c¢. 1760-1850. .
1979 p .

2 Governmeni of Bengal, Guide and Glossary to Survey and Setitlement Records in
Bengal. 1971, p. 2. é
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Table-2 The lakheraj lands of the village religious institutions

(Abbreviations, see p.viii)

3

Institutions Dag (JL) | TYP | Area | Upperowner | Underowner | Remarks
Jogyakundu 8(7) | BHT |0.11]B.S. Mahara ja Public
Utthan—mandir 10(7) | MDR.] 0.01 { B. S. Maharaja Public
Kshirdighi 22(7) | PKR | 13.5|B.S. Maharaja | Public
Kshirdighi 29(7) [DNG | 0.04 | B.S. Mahara ja Public
Kshirdighi 9(7) | DNG | 0.54 | B.S. Maharaja | Public
Kshireshwari 7(9) [MDR | 0.07|B.S. Maharaja |Public
Kshireshwari 9(9) [BHT | 0.03|B.S. Maharaja | Public
Kshireshwari 18(9) | PTH | 0.03}B.S. Maharaja | Public
Jogadya—mandir 20(9) | BST (0.1 [B.S. Maharaja Kachari
Jogadya—mandir 24(9) | BST | 0. 88| B.S. Maharaja Public.

1 Jogadya—mandir 25(9) { MDR | 0.03{ B.S. Mahara ja Public
Jogadya—mandir 42(9) |BHT ] 0.02|B.S. Maharaja Public
Jogadya~mandir 108 (9) | DNG ‘0.05 B. S. Maharéja Public
Graha-thakur-tala | 6261(8) | BGN | 0.03]B.S. Maharaja | Kathali
Devi-bisram—sthan 4995(8) | DNG | 0. 15| B.S. Mahara ja Public
Jogadya—mandir 5611(8) | SHL | 0.57 | B.S. Maharaja Public
Gajan—tala 45(9) | BST | 0.08[B.S. - Maharaja |Public
Panchanan-tala 84(9) | BHT | 0.02{ B.S. Maharaja | Bagdi
Sib-narayan 78(9) | BST | 0.07{B.S. Mahara ja Karmakar

| Sib-narayan 79(9) | BST [0.1 |B.S. Maharaja | Bhattacary
Maﬁasa—mandir 83(9) | BHT | 0. 02 | Maharaja Bagdi Debattar
Dharmaraj-tala 66 (9) | BHT {1 0.0t | Pattanidar | Bagdi Debattar
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Emperor (Barat Samrat) to the upper holder of the ownership. It is, however, the

family of the Maharaja of Bardhaman who is still regarded by the villagers as the

owner of the estates on these plots of the temple. On the pages of the kshatiyans,

it may be interpreted that the family of the Maharaja is registered as the holder
of the ownership to the usufructuaries of the plots which the villagers held." ﬁor
example, the Rajkachari;of the temple supervised the temple management in the name
of the Maharaja before Tndependence. [t is in the name of the Maharaja still now
that the priests proclaim at the beginning of the ritual processes, which is
called “sankalpa” . This proclamation of the name of the Maharaja by the'priests
corresponds with the fact that the name of the Maharaja is placed as the prime
sebait for the ritual in @he Mahara ja eétates in each pages of the khatiyans on the
Settlement Record. Thesc things signifies that the name of the Maharaja is placed
the vltimate position in the stratified organization of the temple service 'in the
village, which included the nine clans of the Brahman—sebaitvand the other service
castes serving to the temple. This will be discussed again in the later chapters.
Secondly, these lands were classified as “lakheraj land” simultaneously under
‘the settlement operation by the British Government. Lakheraj land means simply
the tax—exempted lands, when they were registered for the purpose of some public

welfare and service in the Settlement office. According to the definitions in the

Settlement Record, the lakheraj means “lands held revenue-free” and “sometime used

3 As shown in Table, it is evident in this

loosely also for rent-free land” .
case that these plots. were mostiy héld revenue-free by the Maharaja to ,ﬁhe
government.

On the other hand, the purpose of these plots as “lakheraj lands” on the

kshatiyans was defined in the additional section as follows: “for the general use

by all the Hindu™ . Actually, most of the lands of the temple institutions and the

3 Government of Bengal, Guide and Glossary to Survey and Settlement Records in
Bengal. 1917 (reprinted in 1938) p.39. In the Bengal Tenancy Act, “lakheraj” is described
as follows: “The word of lakheraj is often used loosely: in strictness, it indicates a
freedom from liability to revenue,but it is constantly used as indicating exemption from
liability to pay rent.” Sen, 1925, p. 25. '
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altars of the goddess Jogadya are immovable estates. It is naturally that these
are unrestricted to worship by all the llindu in the village. The granted lands to
- the temple institutions are usually called Debattar in Bengal. The Debattar land
was defined as “a form of rent-free tenure or revenue-free property” on the
Settlement Record. * A grantor of Debattar land could be entitled to resuﬁ; it.
In other wopds, usually only a right of the tenure over the estate is granted from
the upper owner without taxation.® On. each page of the khatiyan of these plots,
however, the purpose of the land was clearly prescribed for the general use by all
the Hindu, although the holder of the upper—ownership was registered as the
Maharaja. These lands were, therefore, declared more explicitly for these public,
interests. In this regard, it could be said that all the villagers had the
usufructuaries without rent over the estétes, which were assured and/or donated to
them from the Maharaja. Many villagers regarded them as lands of rent-free tenure.
As the éublip institution, the temples and other altars were ensured to be open to
all the Hindu and allow them to worship inside without any restgictions'on the
basis of caste or sect for generations. |
With some exceptions, these presc;aptions assured them the exclusive rights
of the families over the.ritual services and/or the de facto occupancy rights over
the plots. Only a family of the Bagdi caste who were prescribed as the servants
of the deity Panchananthakur can perform the ritual service at the altar called
panchanan—-tala. In the same way, a family of Kathali-Brahman exclusively performed
the ritual service to the deity Grahathakur. They are granted the lands by the
Maharaja like as the Lubattar land so far as they continue their ritual.duties at
each plot. Hence, it can be said that this relatibnship is equivalent to the
relationship between a Bagdi priest and the Maharaja with respect to the Debattar

land of the Manasa templc, or the relationship between a Brahman family-.and the

4 Government of Bengal, Guide and Glossary. p.32.
5 In this respect, the Bengal Tenancy Act prescribes it as follows: “Where

there has been a rent—free grant by a proprietor there is a relationship of landlord and
tenant between the grantor and the grantee.”  Sen, 1925, p.24.
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pattanidar of the Dharmaraj temple given in the lower lines of Table.

Third, only the temple organization would provide the restrictions on the
access to the deities in the particular occasions according to the custom, which
will be discussed in the later chapters. It is naturally for the villagers fo
observe the religious taboos as is often the case within such sacred placéé and
even in an ordinary altar. There are the other customs of the village, such as the
fishery in the pond of Kshirdighi and the gathering of the {ruits from the irees
of tamarind (tetu/-gag) on the bank of the pond. 1t is the temple servant who is
~allowed to gather the fruits I'rom the branches of the tamarind tree in season for
sale. The profits thus accrued go to the temple management. If some villagers
catch fish in the pond of Kshirdighi, the haul is shared by the temple and the
‘fishers. They dédicate the caudal fin to the goddess at first and then divide the
" catch into two halves between the temple and the fishers. They keep aside ihese
sale prdceeds for the temple management. At this point we can appreciate the
nature of land regarding the temple institution, which is not merely a public
propefty opened to everyone but rather a temple estate controlled by the temple
‘ritual organization. |

In this way, the rights over Lge estates of the religious institutions are
not prescribed in a simple intérest regardless of donated lands from the owner to
the vili;gers, which is unlike the ordinary transferred lands. They maintained the
rights customarily, which are quite-complicatéd relationships with the nominal
ownership and the tenure which moreover include the rights for the usufruct by the
temple servants, Tt could be ironically said that Lﬂe Operation of the Settlement
Record by the British Government at that time brought rather the more compligated
records of the interests through their attempts to categorize these customary
arrangements of the laﬁd managements according to the unified standards over
Bengal.

Finally,:it is interesting to sce the composition of land types of the
Jogadya temple in the list. There .are no cultivated 1aﬁds belonging to the temple

which ordinarily constitute a large part of the donated lands. The size of pond
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of Kshirdighi is the largest. The second largest is that allotted for the residence
of the service castes. The pond .of Kshirdighi is itself a sacred place and
constitutes one of the temple institutions. The image of the_goddess is laid down
| usually at the bottom of the pond and o?}y on the last day of the lunar month of
Baishakh‘the image is pulled up and enshrined in the Utthan-mandir. - The viliagers
have many customs to restrict the-entry and use of water of the pond. They also
“relate many stories of the evil consequences for violation of the associated

taboos. This problem of the land type of the temple estate has been discussed in

the next paragraph.

2. GCakran land and the ritual posts

a) The posts ass{gned by the Maharaja

The next subject tq bhe discussed is the posts assigned in the temple rituals
organized through duties in the temple services and the privileges to occupy the
‘lands which were granted by the Maharaja without ta*ation. These lands are
generally called “Maharaja cakran sampatti” . Cakran sampatti means roughly the
service land, whichAensureé the occupancy right of the land owened by the Maharaja
in exchahge for the duty to the templé services. The type of cakran include
agricultural field, residential land, pond and waste land. The sizes of these
plots are not fixed. The usufructﬁaries of the cakran lands are also varied - from
a household to.a large lineage in the village. Ii could -be supposed that the
succession rule over 1bo inseparable rights over the lands from their duties for
the temple services brought sﬁch diverse types- of the land holdings,‘ and
simultaneously the division of succession of their lands, the share of the duties
among the families, and the rotation gf the services and privileges over thé temple
rituals, which shall be discussed in detail later.

First, we have prepared a list of the cakran 1ands, the occupiers, and their

roles in the temple services. The list is made from the Settlement Records of
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1927/28 of this area. In the village, it is said that before 1927/28 there were
only a few fFamilies who occupied the cakran lands and performed the tempie duties

except for the names on the list. But, the names and the descriptions regarding

S

the cakran ]ands‘exélusively depend onvthe Settlement Record.® The items on the
list follows-order as this:. (a) concerned group for each duty, (b)duty foé the
temple service, (c)rule for the sharing duty at present. The descriptions on the
topic (b) are directly translated from the records on.eéch page of the Khatiyans.
in Bengali. The performances in the actual ritual context at the temple have
complicated impressions. This is Lhe direct quotation so as to enable us to coﬁpare

with the analysis ol ‘he ritual processes discussed in the later chapters

b) The duties of ‘the occupiers of the cakran lands of the Maharaja

The Vaidik-purokit (the priest for the Vedic homa)
a)The two lineages having the title Bhattacaryya in the village Nigan
b)To perform the Vedic Homa on every last day of months

c)A priest according ‘Lo Lhelshift,of the two families

The Gkahacarfa (the specialist for reading the ritual alménac)
a)The lineage having Lhé title Bhattacaryyé in the village Ramdaspur
(the block Katwa) | ‘
b)Proclamatfon of the roval almanac of the.new year in the ritual of lagna-utsab

¢)The Pradhan—purohit perform the ritual on behalf of the Grahacarya

] 6 It is known that there was a family of bhandari who had cakran lands and a
residence beside the temple. They had migrated out of the village before 1920s. Because
of this, their lands have not been recorded on the pages of khatiyan at the time of
Settlement operation.
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The Brahman-sebait (the priests for the temple services)
a)The nine lineages of the Brahman priests in the village Kshirégram having the
titles Cakrabartty and Bhattacaryya
b)The daily service and the special rituals for the goddess Jogadya

c)The daily shift for the temple service among the nine families

The Candi-pathak (the reciter of the Candi, viz., the Devimahatmya)
a) The two‘lineages in the village Kshiragram having the title Bhattacaryya
b)The recitation of the Candi at the daily service and the special rituals
¢)At the daily service the Brahman—sebaits perform their duty; and at the

special rituals a priest of thé families performs it

The priest for the Shyamsunda; temple
,a)The lineage in the village Kshiragram holding the title; Bhattacaryya
b)The daily service in the temple of Shyamsundar

c)A priest of the lineage performs it

The decorator for the daughtevr in Makari-saptami .
a)The lineage of Babataran Bhéttacaryya in the village Kshiragram
b)The decoration and the reception of foods for the daughter in
Makari-saptami

c¢)Suspension

The Datta
a)The lineage of the Datta in the village Kshiragram
b)To perform mayurnac, Lo carvy the kshirkaias, and pradhakshfn'in the
hh]—nagé] in the month of Baishakh

c)A family of the Datta continues the duty



The

The

The

The

» The

Samant
a)The lineage of the Samant in the village Kshiragram
b) Mayurnac in the month of Baishakh

¢)A family of the Samant continues ,the duty

Ghosh

a)The two lineages of the Ghosh, namely Raghunath Ghosh and Bhushan Candra
Ghosh in the village Kshiragram

h)The preparation of the huffalos in the rituals of nabami in the month of
Ashwin and the Vﬂhapuja in Baishakh

c)A family of the Ghosh continucs the duty

park
a)The lineage of the sub-caste of Kusmethi-Bagdi in the village Kshiragram
b) Paik (preparations for the rituals)

c¢)Two tamilies of the lineage have a shifts to do their duty

patakadhars

a)The lineage of the Kusmethi-Bagdi in the village Kshiragram

b) To draw water for ablution from bank of the Ganga in Katwa, the upholding
the flags of the Maharaja, and to the guard the goats for sacrifice

c)Three families of the lineage continuc the duty

Dom
a)The lineage of the Dom in the village Kshiragram
b) The guard of the altar of Lho-goddess, to make the bamboo basket in
the Jogadyapuja, and to perform the sacrifice in the ritual of merya?khata

c)The family of the lineage continues the duty
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The

" bB)The preparation of flowers for the daily service and arrangements

The

The

The

The

Malakar

a)The lineage of the Malakar in the village Kshiragram

for rituals in the temple

c)The family of the lineage continues the duty

Jharudar
a)The lineage of the llari caste in’the village Kshiragram
b)To sweep the temple ground

¢)Three families of the lineage continue the duty

badyakar (dakhi)
a)The lineage of the Baiti caste in the village Kshiragram
b)Playing drum

c¢)They have a shift among the three families of the lineage

Muci

a)The lineage in the village Gobardanpur and Bhuichi

.b)The leatherwork on the madals

c)The families of the lineage continue the duty

Karmakar

a)The lineage of the title Pramanik in the village Nigan
b)Sacrifice on the western Bank of Kshirdighi for a zamindar

¢)The family of the lineage continues the duty

_43 -



- Table-3

The rcakran lands classified by the ritual posts

diagram-1 Pie chart of cakran lands by caste groups

_44_

Post/Type Caste] SHL. [ SNA [ DO | BST | BHT | PKR | DBA | DNG bé?ﬁ %
Brahman-schait | BHM | 20.5{ 0. 17 0.271 0.3 0.29] 21. 54{ 43. ¢
Candipathak | BIM | 4. 24 1.2418.6
Varidik-purohrite | BIIM | 0. 541 0.94 [ 1.1
Shamsundar BHM 0. 17 0.1710.3
Grahacarya BHM 0. 06 0.06 0.1
Makarisaptami | BHM 0. 02 0.02 1 0.0
Datta UKT 0. 57 1.23( 0. 06 [1.86 3.8
Samant UKT 019 0.1910.4
Ghosh GER 0.08 0.08 { 0. 2.
Hula-paik BGD | 5.8l 0.24 6.00 | 12. 4
atakadhar BGDH | 0.37 0. 24§ 0. 06 0.674{1.4
Badyakar BIT | 5. 88 0. 12 6 12. 1
Malakar MLK | 2.6 0.1 0.8 3.5 | 7.1
Hari HRT | 1.24 1. 39 2.63 (5.3
Muci MCT ) 0.86 0.86 1.7
| Dom DOM | 0. 15 0.06] 0. 27 0.35 0.83]1.7
Karmakar BN 0.15(0.15710.3
Total 42.2]0.17]0.06] 3.7 | 0.38] 2.38] 0.21] 0. 29/ 49. 39 100
. Sebait Brahman
: Sebait Brahman
é Other Brahman
Bagdi
Other Brahma ;zi:(ar
Hari
Kshatriya
Bagdi ? g‘;;i
Ba Other
e



¢) The cakran lands granted to the posts outside the village
i The priest to carry a basket
a)The lineage having the title Acaryya in the village Gobardanpur
b)Carrying a bamboo basket to the Jogadya temple on the day of the Mahapﬁﬁa
c)The family continues the duty

d) The Bastta land of 0.06 acres

The preparation for the goats for sacrifices
a)The 1iqeage having the title Ray in the village Jobagram
b)To dedicate the two goats fér the goddess on the day of the Mahapuja
c)A family of the lineage continues the duty

d)The Shali land of 0.54 acres

The Baiti
a)The 1ineage'of Baiti in the vi\)age‘Gobardanpur
b)The daily service at the goddess temple in Gabardanpur
c)A family of the lincage continues the duty

d)The Shali land of 3.91 acres and Do land of 0.35 acres

X
Table-3 ‘on the lollowing page shows the cakran lands classified by each
ritual post held by the caste groups compiled From the list, and Pie chart-1 below
it shows more distinctly the share of cakran lands classificd by the caste groups
~
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d) The cakran lands and the ritual organization

Cakran land is a kind of service tenure in Bengal. [n South [ndia, it is well
known as “ipam land’ to signify various kinds of service tenures. In Bengal,
cakran land was usually assigned to village caukidaris by landliords, thoughgmost
of them were abolished by the British government. Debattar and Brahmattaf are

common names of service lands for religious purpose. In the village, cakran lands,
however, were allotted to various caste groups for religious purpose and these
were deeply connected with the temple ritual organization. .Because of this, most
of the lands remain in the village‘as service tenure still today despite the
repeated reforms of land administration after Independence as well as during the
British period. We shall try to highlight four issues through this analysis
regarding the cakran lands

First, unlike the untouchable at the temple rituals in the South India, it
-is interesting that the lower castes of the village such as the Bagdi and the Dom
were assigned important posts and engaged in the indispensable roles in the temple
‘ritual. The untochables in South Indié.we;e generally not allowed to enter inside
the temple, and evén deprived of the any kinds of the land holding in rural area.
But, it is important to indicate that in Bengal a system of land holding involving
the lower castes was established. These lands distribution legitimatised by the
name of the Maharaja through hig direct endowment to the temple servants.

The Brahman—-sebait occupies the largest percentage of the holdings of the
cakran lands classified by the ritual posts. It is'}ather easy to explain their
high proportion because, first they are the largest group consisting Qf nine
families: éecond, they exclusively perform the various kinds of puja in occasional
rituals as well as daily services, and ghird. the lamily of the Sabha-pandit who
is the supervisor of the ritual performances is included as the Brahman-sebait.
But, in spite of their high proportion, it is rather interesting that they do not
cover more than half of the total cakran lands of the temple: precisely, it is

43. 6%.
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The sum total of land holding by the so called “chota Iok” in Bengal which
is the caste groups of the Bagdi, the Dom, the Baiti, and the Hari, amounts to
34.4%. As. contrasted with the case of the untochables in South India who were
alienated from the temp]e\ritual performances in most cases, it is importaht that
here the relatively greater part of the ritual organization was dependent oﬁ;such
lower caste groups. It is supported also by the distribution of the sort of the
cakran lands that the productive doubYe—cropping lands are allotted for the Dom,
and the irrigation ponds “iwre distributed for the Dom and ﬁhe Malakér. These facts
indicate thaf the lower castes were not necessarily‘handicapped in relation to the
upper castes in respect of distributed lands.

Second, under the form of the land?hse,;it is interesting that the lands for

residence are not included in the holdings by the families dwelling outside the

village. They visit to the village only at every occasion of the temple ritual.

. Most of their lands consisted of cultivated lands of the village, and in practice.

were sublet to tenant farmers of the village. The land held by the village lowerA
cas{es is always either the residential Tands or the cuftivated fields. It could
be supposed from these .facts that these sets of lands were intended to enable them
to settle down in the village, Lo maintain their households, and to look after and
perform each ritual duty of the temple organization by way of the providing them
with the cost of both residence and earning.

The residential lands are comparatively less in the cakran lands allotted for

"the Brahman-sebait, though they consist of a large nymber of plots. Most of the

Brahman-sebait have their own patron, that is called “jajman” in Bengali, and they

could get the economical supports easily from their patrons. Besides, in many

cases they cven held own cultivated lands. Therefore, as contrasted with the lower
castes, their scttlement in the village was ordinary and easy. For many Brahman-
sebail, the cakran land was not that esscential for their living, but rather

regarded as surplus for their production purposes. Tt seems that the distinction

‘between the so-called jajmani-rclationship between the priest (kula-purohit) and

the patron (Jjajman) and the cmployment relationship between the other service
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castes and their mastirs corresponds to the différénce of allotment of the cakran
lands between the lower castes and the Brahman—sebait.

Third, the right of occupancy for the cakran lands and the dutieslto the
temple rituals are inseparably related. It is, therefore, both an obliggtion
(daittya) and a privilege (adhikary) of each of the castes to engage in the se;vices
of the temple organization. [t is regarded as the indispensable obligation for the
beneficiaries of the cakraﬁ lands to render their services for the temple rituals.
In other wards,.each plot 6F the cakran lands is ;everally assigned, and  the
occupancies for the plots by the households of ecach caste groups automatically
leads to the engagement for the ritual services classified by the caste statuses
of the village. At the same time, the successions by the households of the

specified caste, groups ]egipimatize their exclusive engagement for the temple
services. It is a matter of course that the attributions of their caste groups
aséure their engagement in the specified roles in the ritual organizatfon, but what
is more important is that the patrilineal groups, who succeeded the cakran lands
'of the Jogadya temple, inherited simultaneously the exclusive right for the
engagement in each role of the Lemp\é services attached to the cakran lands.
Because_of the inseparable relation of the rights of occupancy and the obligations
for ritual\services, they could maintain the basis of the ritual érganization of
the temple, notwithstandihg the division of succession to the cakran lands among
the households of the large lineage. DBefore the Estate Aquitision.Act, 1953, they
were prohibited from the disposal of the lands at will under the supervision of the
Rajkachari. FEach post awl role in the temple ritual are, therefore, sustained for
generations, as each plot of the cakran lands remains in the village in spite of
migration of any caste group ogtside the village. This ensures the legitimacy of
their lineages to the posts jn the temple services and prevents the migrated
persons outside the village from newly entering in to the organization.

Finally, this combination of the obligations and the privi\ogesAihrough the
mediation of tﬁe cakran lands seems to compose a basis of the total system of the

ritual status and role which consists of the ritual organization of the Jogadya
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temple. This also at the same time is associated with the ritual for the goddess
as the central figure. Each houséhold of the holdérs the cakran lands is
indispensable as alpart of the.total division of labour in the ritual system on one
hand and on the other their attributions as the caste groups resulted in a

hierarchical structure of the ritual organization. These enable each househgld of
economic independence that provides the basis of the temple organization through

the units of their caste status and ritual role. They apparently have no
association with purc and impure as their caste attribution itself. [t is the

omnipotent kingship that assures Lhei( legitimacy of the ritual positions‘by means
of gfant of cakran lands, and organizes a hierarchical system for management of the

temple rituals..

3. Jogadya temple and the Land Settlement

This form of the temple manégemént, the way of the maintenance of the
housoholds?'and the influence through Lhc—grnnLcd properties by the kingship raised
an interesting quesLiGn in the Ficlds'of the land management at theltime_of the
Land Settlement by the British government, which \ntended to standardize the land
register all over DBengal. First, we shall examine the percentage of land -
classified by the land~type. The brief analysis on the land-type is shown>in four
Tables (Nos. 4-7) givén here.

Table-4 gives a list of the land distributionAélassified,by the type of the
land use, which includes all kinds of land category, in the whole area of the
mauza; Cauk Kharija Kshiragram (J.L.No.129). Table-5 shows the distribution of
the land types regarding to the cakran lands in the village for the temple service
granted by the Maharaja to the vi]]agérs, Table-6 1s the distribution of fhe land
types of the lakheraj lands directly regarding to the Jogadya temple; which were
;actually endowed by the Maharaja. Through an examination of these Tables, it would

be possible to point out a few [acts on the land distribution concerning the temple.
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Land Type Acre %
SHL 140.23 69. 9
PKR | 2783 | 1.6
DO 11.39 5.7
SNA 7. 28 7 3i6 _
BST 4. 67 2.3
PKP 4. 44 2.2
RST 1.97 [.0
BHT 1.92 1.0
DBA 0. 83 0.4
BGN 0. 29 0.1
DNG 0.15 0.07
MDR 0.1 0. 05
DKN 0. 09 0. 04
GRK 0. 06 0.03

Total 200. 75 100

Table—4 Ratio of the Cauk Khari ja

Kshiragram classificd

by land type

Land type Acre %
PKR | 13.5 82
BST 1.93 7.5
NG 0.78 AT
SH, 0.57 3.5
BHT 0. 21 .28
MDR 0. 11 0,67
PTII | - 0.03 0. 18
BN 0. 03 0. 18

Total 16. 46 100

Table-6 Ratio of lakheraj lands

classified by the ltand type

__So._

land Type Acre [ %

SHL 42,2 85. 4
BST 3.7 7.5
PKR 2.38 1.8
giT Q.38 0.8
DNG 0. 29 0.6
DBA 0. 21 0.4
SNA 0.17 0.3

DO 0. 06 0.1
Total 19. 39 100

Tahdc—5

classi

Ratio of cakran land

fied by land type

Land Type Acre %
Stl. 42. 77 65.0
PKR 15. 88 24. 1
BST 4.93 7.5
DNG 1. 07 1.6
BHT 0. 59 0.9
DBA 0.21 0.3
SNA 0.17 0.3 \
MDR 0. 11 0.2
Do 0.06 0. 09
PTH 0.03 0.05
BGN 0.03 0.05

Total 65. 85 100

Table—7

Ratio ol sum of cakran land anc

lakheraj land classified by land type



First, the lakheraj lands,directly belonging to the Jogadya temple mainly consist
of the estates of the temple institutions, the sacred pond related to the temple,
and the lands of the residences for thé some temple servants, but are not included
as the means of production such as the cultivated lands and the irrigation pends.
On the other hand, the cakran lands bélonging to the various temple servants Aainly
consist of the cultivated lands and in addition the residential lands for the
‘cultivators of these lands. It is noteworthy that the percentage of the cultivated
lands and the residential lands in the cakran lands are very high as compared with
‘the composition of land types in the whole area of the mauza; Cauk Ksharija
Kshiragram. Besides, Table-7 shows the abstracted composition frém the sum total
of the lakheraj lands and the cakran'lands, which means the total land regarding
to the Jogadya temple rituals in the village. This table indicates that.the
composition of the land types of the total lands regarding the temple rituals seems
to bear a resemblance to the general composition of the

whole land of this mauza as showﬁ in Table—4.

These suggest that the registered lénds in the Settlement Record as Laksheraj
land and/or cakran land composed of a part of the donated lands to the temple and
the total area of the m;uza; Cauk Ksharija Kshiragram (JL.No.129) and Ksharija
Kshiragram (JL.No.127) constituted -as a whole the composition of them. If is very
difficult now to ascertain the details apput the temple estate at one time but one
could conjecture that the total land belgﬁging to the Cauk Ksharija Kshiragram and
the Ksharija Kshiragram were the donated land to- the temple for a religious
purpose. The name of the mauzas; Ksharija, which means “transferred” , supports
this conjecture that the estates named “Ksharija Kshiragram” were separated from
the ecstate of Kshiragram at one time and made them

to belong to the Jogadya temple. '

7 On the pages of the Settlement Records the ward “Kharija” is explained as
follows, “Separated independent taluk” and is “one separated from the zamindari under
Regulation VII of 1793 and now a separate estate. A tenant is kharija when the landlord allows
him to pay rent separately from his co-sharers for which he has opened a separate account
(dakhil).” Guide and Glossary to Survey and Settlement Records in Bengal, 1917 (reprinted
in 1938). Govt. of Bengal.
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Before the Settlement by the British government, the donated lands for the
religious purpose were called as Debattar or Brahmattar in the case of Hindu
estate, which means th:- land belonged to some deity and the Brahman. Under the
Survey and Settlement Records in Bengal, the land categories such as lakheraj and
cakran did not prescribe definiteiy the purpose of land use, such as a reliéﬁous
service. The Settlement off{icer put the~<land category; cakran, which means uéually
the service land for the village servants such as gamastha or cukidar in the
Toshildhar system of the British local administration and was abolished at that
time in contrast to the service lands regarding to the Jogadya temple included the
lands for the Brahman castes. ®

The British administrators registered the estates directly attached to the
temple. They also registered the residential lands for some servants like the
Rajkachari as lakheraj land under the ownership by the upper landholding of the
Maharaja. And again they prescribed the purpose of them as public uses
simultaneously. Under thé regulation of Bengal Tenancy Act (1885), it was

clarified and registered by the operation of the Survey and Settlement that the

- -upper ownership of the land holding is the Maharaja in these estates and the lower

ownerships are the tenants of various service castes of the temple,‘who were
exempted of their rents in exchange of the duties for the various temple services.
Although it is not sure that they understand well such customary arrangements
concerned with the rights for the temple management and the member of the temple
organization, it functioned for ages.. At any rate, we can make sure that after the

register in the Survey and Settlement of the land records, the customary interests

"regarding the temple were settled in written forms at the same time, and it

included the right of the Maharaja as the upper landholder.
! .
As already examined, the templc organization for the ritual services was

blosely connected with the interests ol the villager regarding the whole estates.

8 In this respect, see in particular, Palit, 7ension iIn Bengal Rural Society:
Landlords, Planters and Colonial Rule, 1830-1860. 1975, pp. 26-59. See, also, Sinha, The law
of service tenures in Bengal. 1911, pp. 74-80.
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After the abolition of the zamindari system by the Estate Acquisition Act (1953)
and the Land Reform Act (1955), it brought a paradoxical result that most of the
cakran lands for the temple services were newly imposed a tax, and at the same time
registered as the private properties under the Revenue Settlement Records. -In
contrast, the lakheraj lands attached to the  temple were registered as the ;ax—
exempted land under the name of the Maﬁaraja except for some cases. [t is natu:al
that this caused some confusion on the management of temple organization. For
éxample, the residential land for the Ahjkachérf was originally attached to the
ground of Jogadya temple and the office for the Rajkachari (kachari-bari) where the
family of the Rajkachari have dwelled for generations. On the Settlement Records
by the British government, the land typc of this plot was included in the lakheraj
lands under the name of ownership by the Maharaja, but it practically corresponded
with the residential lands among the cakran lands for the temple servants aé a

matter of form. It occurred two times in the Land Settlements in 1920’s and again

around Independence.

4. The allowances given by the court of the Raj

Before abolition of the Zamindari system, the deb-seba-office, a.office
attached to the court of the MaharajaGPf Bardhaman, supervised directly some
aspects of the temple management through‘the office of the Rajkachari next to the
Jogaday temple. The word of “deb—seba—office” means the office of the service for
the deity. They allotted the budget for the tembles in the kingdom under the court
of the Raj evéry year, and received reports about the settlement of accounts from.
the temples at the end of year. 1In the village of Kshiragram, all the service
castes who were assigned cakran lands for the temple ritual were under the
supervision of the AﬁJkacharf. The khjkachar/ usually controlled the temple
organization for the ritual in the kachari-bari and at the same time he owed a duty

to report about their temple management regularly to the deb—seba-office in the
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town of Bafdhamén. In the final threc days of the lunar month of Baishakh, even
from the deb-seba-office, the superintendent of the court of the Raj visitea the
village to attend the sacrifice of buffalo in front of the Utthan-mandir by deputy
for the Maharaja once in a year. In addition to the cakran lands for the service
castes, the court of the Raj sent the monthly allowance to the principal pos%s for
the temple management and the ritual'gerformance. The Rajkachari received it
directly from the deb-scha-office and kept records. The heads of every service
casté received it monthly in the office df kachari-bari in fhe village.

In this way, the court of the Raj in the town of Bardhaman supervised the
temple ritual in the village through allotment of budget and the directions at
times. The budget to the temple ritual was divided mainly into two parts, namely,
the daily service and *wccasional dedications consisting of particularly goats and
buffalos for sacrifice. The distribution and the content of these offerings shall
be discussed in the next chapter in detail

The following list shows the official posts in the temple which got the ménthly
allowances from the Ahjkachafi for their duties. The items on the list are (a)
“concerned group For each duty, (b)their assignment to the cakran lands, and (c)the
contents of the main duties for the temple service. T?ble—S given below shows the

list of the allowances which were paid for each service groups in those days.
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a) The posts who received the monfhly al lowance from the court of the Raj

The

The

The

The

/
Rajkachari (the superintendent)
a)A head of a lineage having the LLLle Mukhapadyaya in the village Kshiragram
b)No cakran land by the Maharaja :
¢) (i) Supervisor on the all kind of works in the Jogadya temple
(ii)Kecging accounts the budget for the temple management and the payment for
the specified posts

(iii)Annual report to the court of the Raj

Sabha-pandit (the overseer of the ritual processes)
a)A head of a lineage having the title Bhattacharyya in the village Kshiragram
b)Shared with the other Brahman—éogaits
c) (i)Supervisor on the ritual processes of the Jogadya temple
(iijAssistanL priest (tantradarak) in the major rituals in the temple

(iii)Declaration to hegin the Jogadya puja in the name of the Maharaja

Pradhan—purohit (the chief-priest)

a)A'head of a lineag: having the title Cakrabartty belonging to the lineage of
Shat-bhai in the village Kshiragram

b)Shared with the other Brahman—sebaits

¢)The representative of the Brahman-sebait

bhandari (the store—keeper)

a)A head of a lineage

b)The residential land was allotted as the cakran land, which is now included
in the temple estate

¢)The preparation for the ritual ‘utensils for the temple services
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The mula-paik (ﬁhe chief-servant)
a)Paiks belonging to a lineage of Kusmethi Bagdi holding the title Dhara in the‘
village Kshiragram
b)Shared with the oihe paiks.

c)The preparation for all the ritual servicés

The piyan
a)A family
b)No cakran land

c)Assistant works for the Rajkachari

The guardians of the pond
a)Lineages of‘thc.Kusmethi—Bagdi.in the village
b)No cakran land

c)Regularly guard on the bank of Kshirdighi

- The sacrificer
a)A lineage of the Karmakar in the village Nigon
b) The total area of cakran land is>0.15 acres.

c)The sacrifice in the temple rituals by the goddess sword



Post ~ Allowance Number of persons
Ra jkachari 50(17) taka (rised up) 41'  1
Sabha-pandit A .3;5 thaka" I
Pradhan-purohit 4 anna 1 .
Bhandari 4 anna 1 ¥
-Mula-paik ‘2 anna 2
Piyan 2 taka 1
Guardian 25-30 taka (seasonaly) 1
.Sacrificer 2.5 taka 1

Table~-8 Allowance.

M

ey
e
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Chapter—111  Ordinary Rituals of the Temple

In this chapter, we shall discuss the daily rituals of the Jogadya3%emple.
} I
The ritual system of the temple composed of the statuses and roles of the

R

inhabiting castes of the village about which same reference has already bgen made
in chapter-II. Here, we propose to highlight three main aspects regarding-the
ritual organization in the Jogadya temple, namely the formation of the ritual
organization through cémbination of caste occupations and the ritﬁal roles, the
periodical shift of the roles of each lineage in the organization, and the way of
the status ranking among the ritual posts in the organization.

First, let us discuss the daily ritual service in the temple with examples
of the ritual process:of the day. We broadly presume that the various caste groups
of the village are indispensable for the ritual drganization and perform even the
daily service for the temple. Second, the daily shift of the Brahman-sebait for
:nityaseba (daily service) in the temple has been examined. It is noteworthy that
“the peculiar rofation system of the temple priests, being a kind of daily shift
.”assigned to each lineage of the Brahman—-sebait, is sufficiently effective to
maintain their stable organization. Third, we have examined the rituals on the
last day of each month (sanmkranti) and the ritual of ugalpuja. The sankranti is
the last day of every lunar month of Bengal.. On the days of every samkranti, they
perform the special ritual of the Vedic homa and the ritual convocation. The
ugalpuja is the ritual of pulling out the image of the goddess Jogadya from the
pond called Kshirdighi by the eligible members of the ritual organization. It is
. performed seven times a year. These rituals show how the posts associated with the
caste groups are ranked in a ri£ual hierarchy in the different rituals, such as,
the phonta—giving (sacred marks on foreheads) by the Aoma and/or the restriction
“thé access to the goddess. They also show how various status groubs in the

hierarchy form the backgroﬁnd of the caste organization of the village and that of
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the ritual organization at the same time.

1. Daily services in the temple . ~

a) Ritual process in a day

At the outset, let us examine the rituals in the ordinary temple service in
a day. Table-9 shows the list of Lhe posts and the roles of various caste groups,
all of which bear the duties for the daily service in the Jogadya temple. In the
ordinary temple service, we can‘easily point out the ritual position of various
castes of the village such as the Brahman, the Malakar, the Hari, the Baiti, and
the Bagdi. The specific roles they perform are naturally related with their caste
~occupations in the village society.

The Brahman hold many posts in the village society. They perform household
rituals on various occasions as family priests (kula-purohit) of their pétron
families (Jjajman) and periodical rituals as pujari as we}l as the Brahman;sebéit
in the Jogadya temple. In most cases, they normally hold more than two posts
concurrently. At the same time, in the temple, their services are subdivided and
specialized to the division of roles. 1In the case of the priests in nityaseba
(daily service for the goddess), they have two divisions of the posts at the time
of the rifual, namely, the sebast and the candipathak. The work of sebarit is
ritual serviced for th. deity (thakur-seba) at the altar of the Jogadya temple;
They have tﬁe title of “Cakrabartti” , and are constituted of nine lineages of the
village. The candipathaks have two lineages now, whose title is “Bhattacaryya” .
Their role in the ritual is to recité the sacred étotras and the verses as an
assistant to the sebast. One of the lineages takes charge in the daily service in

company with the sebaits, and the other
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Table~9 Role assignment in the Jogadya temple

Time ‘Post Role

Before;dawn . Hari Sweeping the temple ground
(Bhore) N )

Morning ‘ Malakar Cleaning the temple inside
(Sakal) Prepération of flowers for ritual

Arrangémeqﬁ'of the ritual utensils

9:00am Bhandari' Arrangementbof offerings
Brahman Nityaseba (Jogadya temple, Kshideshwari temple)"
Brahman Candipath (Jogadya temple)
Malakar Gong (kashial)
Noon Brahman Annabhog (offering of boiled rice)
(Dupure) Jhi® Assistance for Brahman
Evening | Brahmen Sandhyarati
(Sandhya) ' Sfta]—bﬁog (luci, mazga and milk)
Baiti Drum (dhak-ba_jana)

Malakar Gong (kashial)

Cleaning away after the daily serVice

1 It is not a caste name, but a post. A Brahman family used to occupy the
position. They moved out of the village before 1920. Only a residence allotted for the duty
now remains beside the temple.

2 It means the maid-servant. Usually, a Brahman woman does the work.
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in charge of the annual pujas. In this way, each caste g?oup and even the lineages
of the castes have the specialized roles in the organization of the temple’ritua}.
In the case of other Brahmans, the duty is to prepare daily offer_ings for the
goddess as an.assistant of the Brahman—sebait in the daily shift. This d%fering
at noon time is’called anmabhog. Another Brahman family has the duty called as
bhandari. Priestly Malakar is looking after the job. This function is to keep and

manage the ritual utens/ls in the temple storehouse.

We shall have a clear look at the daily service of the temple in the ritual

v

course of a day. In the dim light before day break, a woman of the Hari caste
sweeps the temple ground with a broomég They have partial responsibility of the

work among the three lineages of the village Hari in rotation and have the division

of the area with the Malakar too. Inside the temple, a Malakar cleans up before

the daily puja in the morning. Around nine o’ clock, the Malakar prepares flowers
from gardens and brings every ritual utensil to the altar such as a plate of brass,
sacred water, and offerings. The Brahman-sebait in the shift, after téking his
“ablution, performs the ritual of nrtyaseba in>the,way of the reception to the
goddess in the sichQn steps (sodarasha-upacara-puja) at the altar of the Jogadya
temple. Soon after the ritual, he goes to the Kshideshwari temple and performs the
daily service to Siva. Sometimes he perfofms the ritual as required by»some
devotees at their private petitfons. After the nityaseba, he remains at the
Bhogmandir in company with an assistant of a Brahman woman in order to prepare the
daily offering of annabhog. At the Bhogmandir;;they prepare the food for the
goddess, which are offered by the villager, with the water of the sacred pond of
Khsirdighi.

In the evening, the Baiti in the shift tells the tihe of sandhyarati by
beating his drum in a specified rhythm. In the temple inside and outside, the
village people gather to dedicate and receive the offerings for the deity. The
Brahman—sebaitv performs his service to the goddess in the same way as the
sodarasha—-upacara-puja in the morning. At the end of a series of offerings, he

- begins to dedicate a votive light which has five wicks in a brass stand
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(panchapradip) in his hand. He stands up and holds it up to the altar. During the
time of the dedication by the priest, every villager in the interior of the temple
stand up and pay their respécts to the goddess. The Malakar beats a brgss gong
very loudly and the women inside the temple utter the sounds of ufu to pay homages
to the goddess. The Baiti play% his drum at the Natmandir. In the end, pégple rush
10 receive the offerings of the goddess {prasad) from the hand of the Brahman-
sqpait. The Baiti returns to his housec pléying his drum signifying the end of. the
ritual of sana%yarati.' The Malakar cleans up the altar and locks up the door of
the main temple. In this manner, the ritual process of the daily serYice of the
temple is hased on distinctive functions of the roles assigned to each caste group
and lineage. Every role is essentialggnough to carry out the ritual thoroughly,

which is observed even in a daily service.

b) Offerings
There are three occasions as already discussed for dedicating the offerings

to the goddess in the daily service, namely: nityaseba, annabhog, and sitalbhog.
In former days of theMaharaja of Bardhaman, the Brahman-sebaits, the Bhandari, the
paiks, the JjhI, and the Malakar, who are in charge of the daily temple sér?ices,
prepared the offerings under supervision of the Rajkachari in the offiqe of the
Kachai-bari. The Deb-seba-office, the court of the Raj in the tbwn of-Bérdhaman,
"appointed the Rajkachari to the office in the village and endowed him with the
" cakran lands and paid the wages for this duty.

In addition to the monthly allowance to the temple servants, the Deb-seba-
office would send a yearly budget sufficient-for meéting the daily expenditures of
these temple services. They offered, moreover, contributions for specified ritual
occasions such as Jogadyapuja and Durgapuja and many goats and buffalos for the
sacrifices. The_following is a list of the items to be offered in daily ritual

service; the expenses of which used to be carried by the Maharaja in those days.
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‘ Nityaseba

Cola (grains) soaked in water (bhije cola) 5 catak (5/16 seer)

Sweets (misthi) 5 catak
Annabhog

Atop—caul 2.5 seer

Milk . : I.25_seer

Sweets (misthi) 10 catak

Ghi (clarified butter) : 5 catak

Fish : 5 catak

Service for visitors

Rice _ 8 catak

In this manner, they had sufficient amoﬁnt of the offerings from the budget..
This is obvious from the measure of atop-caul dedicated to the goddess in annabhog
at noon time everyday. The quantity of 2.5 seer of rice is approximately 2 kg
rice, which means enough cooked rice for about tﬁenty persons. Now the quantity
of rice for annabhog depends on the irregular donations by the villager, and most
of the donations of rice are not the iype of atop-cauvl but ordinary ride which
corresponds to the cost much less than half or ong—third of the same amount of
- atop—caul. The fish is an essential item for the Goddess’s Bhog. Every day of the
year they use fish for her Bhog except during the four days in the lunar month of
Baishakh when the goddess is supposed to observe her fast. If one day they miss
fish for the daily service, they let cooking watef once pour through a basket which
is used for fish‘(amis Jhuri).

The Brahman-schait who is in the shift to nityaseba,” remains in the
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. Bhogmandir, and prepares the annabhog. The bhanadari arranges cooking utensils.
The paiks manage fish and other vegetables, if they did not receive enough
donations. The maid servant (jA7) in the Bhogmandir makes preparations for annabhog
and waéhes the pots and pans after the service. .Only the Brahman-sebait gas the
duty to‘light'a fire in the hearth of the Bhogmandir to cook, and to make é%ferings
to the goddess. During cooking, nobody is éllowed to look inside the cookiﬁg room
of the Bhogmandir without the Brahmans. When the Brahman-sebait finishes the
preparations, Hé closes the door of Lhé cooking room. Inside the room, he makes
a puja with a small vessel (kosakusi), paste of sandalwood (caqabn), and flowers,
and serves.the annabhuﬁ Lo the goddess with a specified sacred verse (mantra) and
sprinkles sacred water over the plates. Thereafter, he opens the door.” He stands
on the veranda of thé Bhogmandir and tolls a bell anouncing the time of annabhog;
and for the devotee gathering there to‘%éceive the prasad of the goddess’s bhog from
his hand. At this hour, those who are in-charge of the daily service cén receive
the prasad reéularly. These are the Brahman-sebait, the JAi (Brahman)?‘the
Bhandari, the Malakar, the Badyakar (Baiti), the Majunis (Hari), and the'paiks

:(Bagdi). The temple has special times for the visiting ascetics (sadhus) who-go
on pilgrimage to the temples of the sacred places. They could receive the service
of food three times avday (nityaseba, annabhog, sital-bhog) for three days from the
temple.

At the time of sandhyarati, the Brahman-sebait serves sital-bhog to the
-goddess, which consists of luci, sweets (manda), and milk. 1t is now donated
regularly by a president of the ricé mill in Kaicgr near the village. .In former
. days, they used to put a small table beside the bed of the goddess inside the
temple. After the sandhyarats, the Malakar offered a glass of water, a pan on a
plate, and a votive light on the tablé. Although‘he closed the door of the temple
and locked it up every night, it is said that people found sometime the water and

pan had been left half eaten the next morning.
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2. Role assignment of the Brahman—sebaits

Let us how look at the assignment of the daily shiftiamong the nine lineages
of the Brahman-sebhaii in detail._ They have a peculiar rotation system for the:
temple ritual services as a result of which theré is no competition amoég the
lineages of the Brahman-sebaits and at the same time there was stability of the
share of the cakran lands among the families. We will examine here four points of
view so as to make clear the outstanding functions of the system for the temple

”management. At first, we will discuss the daily shift of each day of the year.
The following is a list of the shift allotted to each lineage for each day of every

month for the daily service in the temple.
a) Annual shift of the daily service for the Jogadya temple®

Lunar month  Heads of each lineage (the name of priests)

Baishakh

1-8 Bholanath (Bhaktaprakash/Kshirodmahan)

9-12 Shripati(Sanjib/Ciranjib)

13 Kailash(Ramnarayan Kalo/Naren)

14-19 Bholanath (Krishnadulal/Rajkumar/Pramkumar/Haradan)
20-25 Heranbanath (Nanugopal/Nimaicand/Paramasukh)
26—-Sank. Amiyanath(Dhanugopal/Nabakuﬁar)

Jaishta .

3 This list is compiled from the data on the book: Sbktjmahapztha Rarher
Kshiragram o Debi Jogadya. Sri Sanat Kumar Cgkrabartti, 1988.
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1-2
3-5
- 6-8
9-12
13-19
20-21
22-27

28-sank.

Asar

8-11
12
13-18
19-24

25-Sank.

Shraban
Bhadra

Aswin
13-16

17-19

Kartfik

Agrahayan

13-17.
18-19

same

same

same

same

Bholanath (Krishnadulal/Rajkumar/Pramkumar/Haradan)
Heranbanath (Nanugopal/Nimaicand/Paramasukh)
.Amiydnath(Dhaﬁugopal/Nabakumar)

Kalacand Cakrabartty

Abhyéyapad CakrabarfL&

Kélacand Cakrabartty

Amalapati Bh. (Pranabkumar/Pankoj)

Shripati (Sanjib/Ciranjib)

Bholanafh(Bhaktaprakash/Kshirodmahan)
ShripaL{(Sanjib/Ciranjib)

Kailash (Ramnarayan Kalo/Naren)
Bholanath(Krishnadu1al/Rajkumar/Pramkumar/Haradan)
Heranbanath(Nanugopal/ﬁ%maicand/Paramasukh)

Amiyanath (Bhanugopal/Nabakumar)

with Jaishta

with Baishak
with Jaishta
Sureshwar (Kalidas/Taradas)

Abhayapad Cakrabartty

with Asar

same with Jaishta

Sureshwar (Kalidas/Taradas)

Abhavapad Cakrabhartty
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Pous same with Baishakh
Magh same with Jaishta
Phalgun same with Asar

Caitra same with Jaishta

The heads of the lineages listed in the days of each month must send a pujars
. of the lineages to the temple to perform the ritual of the daily service. It is
called “pala” in Bengali that is a shift of the duty to perform the ritual allotted
for each day. Only the person who is on the shift (pala) can perform the ritual
for the day. if they do not have a distinctive shift assigned to each lineage of
the Brahman-sebait, they may compete among the nine 1ineéges and even within the
lineages over the right to perform the ritual. 1t is more attractive for the
priests of the temple to perform the ritual service on the specified days. In the
days such as Bipattarini-brata and Laskshmipuja, the priest in cHarge of the day
.could get more worshipe}s and their offerings at the altar of the temple than
usual. Besides, they might leave the ritual on Qrdinary days, for the reason that
. they can not get enough offerings as on the days of the special rituals. The most
important responsibility for the Brahman-sebait is to continue the daily service
of the temple for the goddess and not to miss a day in a year. This rotation systenm
is secured enough to maintain the daﬁly ritual of the temple without interruption
or competition. |

- All the members of the Brahman-sebait have the title “Cakrabartti” as the
Brahman caste, and all of them must belong to any one of the nine lineages of the
sebait of the t;mple. They have the orél‘tradition that they share with the common .
founder of the lineages in one time and divided from him into the nine lineages
over the generations. The name of the legendary founder is Krishna Sharma by the
oral tradition and at one time, it is said, they got the new title of Cakrabartti

from "the Maharaja. This story assures them the legitimacy to perform the temple
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ritual exclusively and thus the nfne lineages of the temple priests compose an
‘exclusive group as sebaits of the village temple. The second important point
~regarding organization of the temple priests is‘to debar priests outside to
participate in the ritual of the temple. Otherwise it would lead to disorder of
the ritual organization. The rotation system which is originated frdé'their
traditions assures the legitimacy of the nine lineages to perform theltemple
ritual.

Among the nine lineages of the Brahman-sebait, each lineage is given the
assignment of daily service to the temple. The quota of the number of days are
fixed among eacﬁ lineage, and is w0rked‘out according to the rule of sixteen system
of traditional Bengali calculation. This is usually called “so]a—aana” in Bengali,
and the ritual based on;Lhe calculation is called “sola-anna-puja” . “Sola-anna”
means the sixteen annas in Bengalj that is equivalent to one Rupee (ek taka) in the
traditional currency unit of Bengal, and it corresponds here to the total amount
of the daily services of a whole yearﬁﬁ

In the .culture of Bengali Hindns; the number sixteen is regarded as a symbol
of totality, in particular in the ritual discourse such as sodas-upacara-puja (the
sixteen steps for the ritual reception to deities) and adﬁibasi, which consists of
the sixteen ritual i;Lems.4 In the sixteen system of Bengél, one anna is equivaient
to four paisas, and one paisa is equal to three pai, or five ganda. On the other
hand, one gﬁnda is equal to four kara, and one kara is to three kranti.  These

calculations can be put in a chart as shown here:

4 J.Gonda discussed the dominance of the number 16 in Indian culture through the
examination on various classical texts(Gonda 1985:115-130).

’
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Diagram-2 Traditional calculation Unit of Bengal

[ rupee = 16 anna

64 paisa

I\ anna A paisa

12 pai

20 ganda = 80 kara = 240 kranti

| kara 3 kranci

The villagers state that the original founder, from whom the priest lineages
of the temple have branched out, is the holder of the sixteen anna in the ritual
right. 'This means that the right of the daily services of thg temple over a whole
year was inclusive. [f he has two sons, they share the right of the ritual in
halves and count both of them as eight anna holders. 1f they have two sons each,
these four grandsons will become the holders of four anna and share the one fourth
right over the temple ritual simultancously. This means the duty to perform the
ritual for three months of a year. The total amount of annas which the Brahman-
- sebaits hold respectively for the ritual duties of a year in the temple is always
sixteen, namely one rupee. The holders of some quota are usually the heads of the
lineages, and it is called “angshidar” in Bengali, which means literally the holder
of the quota (angsha—-dar). 1In the case of the holders of one fourﬁh right over the
ritual, they are called “car-anna-angshidar” (the holder of the four anna). Each
day in the.twelve monfhs of a year is invariébly assigned to one of the priests of
the nine lineages of the Bréhman—sebait. He is naturally in possession of a
certain quota of amnas corresponding to both his duty and right to the ritual of
the temple in the specified days. This quota is always indicated according to the
Bengali calculation of sola-anna, and so connected to the total right and duty over
the temple service. That is the recason why they never miss the duty of the daily
ritual on any day, in spitc ol the subdivision of the lineages of the priests for
generations: In other words, it is an effective system to make it clear to

everyone who is in charge of the daily ritual on each day, and consequehtly to
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avoid the conflict over the right for the service. In this way, it is the third
important point of the system to show the clarity of the shifts through the

traditional calculation unit shared with each lincage and within the lineages as
well.

4 The last unique point in this system is that the duty on the ritual gs'closely
connected with the right of inheritance of the cakran lands according to this
calculation system. The succession of the father’s right over the ritual means the
inheritance of the cakran lands by them at the same time. The cakran land is also
shared among the present nine lincages of the village Brahman-sebait. This means
the owner of ﬁhe total area of cakranllands was the original priest of the temple
ritual. He is accordingly called the holder of the so]a—aﬁna, not only because'he
" holds the right over the temple service but because he is supposed to be the owner
of the total cakran lands of the temple cakran. The owner of half of the total
cakran lands has the right in the ritual to the half days of a year. He is called
the holder of eight anna, for his shafg of the cakran lands and the right over Lhe
ritual as well. If two sons succeed to a certain quota of the ritual of their

father, it means the succession of the fétﬁer’s right to the fixed days for the
-ritual service, and simultaneously the inheritance to the cakran lands of his
possession. As a result, the two hrothers divide the lands and iﬁherit equally
in accordance with the rule nf Bengali succession,viz., dayabag. It is, therefore,
two sides of the same coin, the duty to perform the ritual and the right over the
inheritance in this Bengali calculation of sixteen systém. ‘More detailed
examinations of this succession rule will be giQen shown in chapter-VI through an
example of a lineage of the viliago Ugra—KshaLriya'regarding the rotation.-of their

performance of Durgapu ja.

3. The rituals on the days of sankranti

Sankranti is the last day of ‘every lunar month in the Bengali calendar. On
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these days of sankranti, the\Véidik—purohit performs the ritual of the Vedic homa
in the interior room of the main témple and goes around each household of the
village Ugra—Kshatriya so as to give a phonta of the homa s ash on their foreheads.
"In the evening of the sankrabti, a ritual called “guya-dak” is performed ét the
guyabeti in the temple ground after the regular service of sandharati fbr_the

goddess Jogadya.

a) Vedic homa
A member of a lineage entitled “Bhattacaryya” living in the adjoining village
of Nigan, who was endowed with the cakran land by the Maharaja for his duty, comes
to the temple every sankranti day to practice the Vedic homa (Vaidik—hom). Besides
these periodical performances of the Aoma in the temple, the Vaidik-purohit performs
it two times at the Jogyakundu during Jogadyapuja of Baishakh, although it is
included in the homa of every sankranti in the lunar month of Caitra. This is an
eéxclusive duty for the «iriest who has special knowledge and experience of sacred
verses (mantras) of the Vedic homa in particular. The lineage of the ijdYk—puroﬁit
in the Nigan village has succeeded to this duty of the temple for generations. The
ather priests in Kshiragram can perfof@éhoma also on various occasions such as biye
(marriage ceremony) and Kalipuja. But, they follow the way of the tantric homa
(tantrik hom) in their rituals using tHe tantric mantras, and never follow the way
of ﬁhe Vedic homa taking the sacred verses in the Vedic sutras (Vaidik-mantras).
In the early.morning of every sankranti, a Baiti plays his drum announcing\

the day of the sankranti to the villager. Aftef the nityaseba by the Brahman-
sebait of the village on the day shift, the. Vaidik-purohit begins the homa at the
interior room of the lemple. At first, he blows the conch-shell and purifies the
central portion of the floor of the temple by the water of the river Ganga. He
sets up a small altar By a few chips of bel tree on the floor, and pours ghi
(clarified butter) on it, and he lights a fire while chanting some mantras. Into
the blazing altar, he throws 108 bel leaves dipped in ghi one by one. 1In former

times, a sacrifice of a goat used to be done during the time of the tull blazing.
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This sacrifice is recently done only on the day of the sankranti of Baishakh. After
burning up the chips and the ieaves, he, gathers the black ashes into a vessel, and
adds some ghi again in order to make paste for phontas (sacred symbol of the homa
to put on the foreheads). At first, he dedicates the phonta of the ashes to the
goddess Jogad}a putting it on the front wall of the interior room of the é;mple by
his hand. Next is the forcheads of the Brahmans sitting around there, and then to
the rest of the audiences.

After the Aoma ritual in the temple, the Véidfk:purohjt goes around each
locality (para) of the Ugra-Kshatriya with the vessel in his hand. At first, he-
visits the Datta-para and then the Eamant—para. Next he visits the Caudhuri—para
which is composed of four lineages now. Then, he visits further Malla-para, Josh-
para, Sani-para, and the other localities where other Ugra-Kshatriyas of the
village ]jve in. In his youth, he could go around every house of the Ugra-

-Kshatriya in the village all day long. Now he can cover only the principal
families of the Datta, the Samant, and the Caudhuri. It still takes until the
afternoon to finish putting phonta to the foreheads.of members in these localities.

In each house, the members of the family stand in a row at the courtyard or
the veranda of the house to receive the phonta from the Vajdj}—purohit. After
receiving phontas in turn, they make a deep bow (pranam to the Vaidik-purohilt.
The housewives also pay offerings to him. The contents of the offerings are

“usually rice, sweefs, milk, and some vegetables, which they keep ready in their
house shrines (thakur-ghar) in the early morning. On his round in the village, the
Vaidik-purohit soon gathers too much offerings toibarry. Besides, he is treated
cordially with tea and lunch by some families.

The‘prescribed duty of the Vaidik-purohit by the Bardhaman Maharaja includes
this phonta-giving, to go around every family of the Ugra-Kshatriya as well as‘the
homa ritual at the Jogyakundu of Jogadyapuja. In the village, it is the verses of
the Jajurbed (the Yajur-veda), which the family priests of the Ugra—Kshatriya
follow for the rites of ‘passages (sanskar) sucﬁ as biye and sraddha (funeral rite)

for their patron families. The Aoma ritual in the temple by the Vaidik-purohit
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follows the Jajurbed too. However, the Brahmans in the village perform their rites
of passage according to the verses of the Sambed (the Sama-veda). These together
indicate that the Vaidik-purohit practices the homa every month primarily for the
village Ugra—-Kshatriya.  The order in the phonta-giving for every lineage of the
village Ugra-Kshatriva has some defined pattern, wﬂich will be elaborated;in the.

next chapter

b) Guya-dak

Guya-dak is performea after the séndhyafatj on every sankranti at the.
courtyard of the temple. Immediately after the-ritual of sandhyvarati, a Baiti walks
back and forth seven times between the Natmandir and the guyabeds, i.e. a stone
protuberant plinth at the south-western corner of the temple ground. He-also plays
on his drum witg a specified rhythm ([nja) called danspahari. A boy of the Malakar
caste put the goddess’s copper pot filled with the water of the Ganga on the
guyabedi. The Datta’slropresentative brings the leaves of pan and the nuts of
‘supari in his hand and stands in front of the guyabedi. Many villagers also gather
around the guyabedi in the ground. The Malakar holds a betel leaf and a nut in his
hand and raises his hands over the head'.;‘in In the light rhythm of the drum, he turns

around himself uttering loudly the following phrases:

Phopal mashaier guyo

Bharat Datta shas mallaber guyo
Eroyer aguri ke ache

Nasigramer agiri keu acho
Kusungramer aguri keu acho
Kurmuner aguri keu acho
Kolganyer acho

Ma jhi
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After this calling, they return tggether to the temple with the drum playing,
and then méke a bow to the altar. Thé ritual of guya-dak is finished here. It
is said that “Phopal mashai” is the chief of the Dom, and “Bharat Datta” is the
chief of the Datta in Kshiragram. This belief is accepted by the vil}agers

including the Brahman, and it is connected with the ritual fight féalled

Domacoyarikhera in the Jogadyapuja discussed in the next chapter. All the
following names referred in the ritual, viz., “Erova” , “Nasigram” , “Kusungram” ,
“Kurumun” , and “Ko/mun” , are the names of the villages where the Ugra-Kshatriya

is the dominant caste in the present Mangalkote block and the.Bhatar block. The
word of “Majhi” 1is not reach a consensus among the villagers. Someone think it
is a calling to show the end of the ritual. Anothgr think it means the name of the
'village of Majhigram in the Mangalkote block, where the Ugra-Kshatriya is
A>dominated, and it is famous for the femple of the Goddess Sakambhari (the goddess
of crops).

The villagers suppose that the ritual of guya—-dak is the vestige of the
formér local reign of the Datta Raj (Bharat Datta) who had a conference in
Kshiragram every month summoning the chiefs of the Ugra—Kshatriya from the villages
mentioned in the phrases. 1t is‘séid it is a ritual invocation retaining traces

of its former appearance in previous time.

4. Ugalpuja; ritual of pulling up the image from pond

The only. occasion for ordinary people to see the image of thg goddéss
Jogadya in the whole year is during thé twenty—four hours of the day in the Mahapuja
at the Utthanmandir. Except on the day of the Mahapuja, however, when the stone
image of the goddess Jogadya is pul]ed out from the bottom of the pond of

Kshirdighi to the bank six times in a year. All these occasions are in the night

of the asar—nabami (the ninth of Asar), bijaya—dasami (in Durgapuja), paus-—panera
!

L]
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(the fifteenth of Paus), Makari-saptami (the seventh of Magh), Path-naran (the
twenty-ninth of Baishakh), and Abhisekh (the fourth of Jaisth). It takes only
about one hour to install the temporary alﬁar on the bank, and soon after the image
is sent back to tﬁe bottom of the pond again. Only a few members of each restricted

lineage for this duty can participate in the ritual of the ugalpujas. The eligible

- lineages for this ritual are the Datta, the Samant, the Brahman-sebait, the mula-

paik of the Bagdi, and the Dom. Although the lineages of the patékadﬁari belongs
to the Bagdi, the Caudhuri, the Mandal, and the Malakar bear sepcific roles in- the
rituél. They, however, are not allowed to stand in front of the image on tﬁe bank.
They must wait behind the bank until the ritual is over. Among the Datta and the
Samant, even the unmarried men can not approach the image to say nothing of the

women. After their marriage, they must dedicate a goat to be sacrificed to the

goddess at the éltar at the time of their first participation in the ritual. Many
of the Datta and the Samant put on sacred thread {(paita) on his body to get on the
altar on‘thg bank still now. At ordinary times, the image of the goddess lies down

at the bottom of the pond. A red flag is set up to indicate the place where the

image is sunk. Except for the days of the wgalpuja and the Mahapuja, nobody is

allowed to approach the image under tﬁ% water. Table—-10 gives the 1ist_of posts
and roles in the wugal/puja. This system has basically the same pattern among the
six rituals.

During nights of wgalpuja, a Bagdi paik calls aloud (ahaban) at the platform
of the temple addressing the three titles three times as follows: “Datta masa}ra
go, Samant masayra go, Domera go’ . This mens “Here goes, Sir Datta! Here goes,

»
!

Sir Samant! flere goes, Dom At this calling by the Bagdi, every member
assembles at the bank of the pond of Kshirdighi. The members of the Datta and the
Samant bring plenty of offerings {or the goddess on plates in their hands. The

contents of the offerings arc mainly atop-caul, sweets, vegetables, and fruits.

But, according to the scasons of ugalpujas, they prepare particular items for the

_goddess, such as kshir-kanthal (milk condensed by boiling and jack-fruit) in the



Table-10 Role assignment in uga]pUJb'g

Post Role

[Access to the image allowed]

Sabha-pandit Chief priest
Brahman—-sebait Assistant priest, sacrificer of goat
Datta ‘ Dedication of votive light and incense

Preparation of offerings

Samant Assistant for Datta, offerings

Mula-paik Seiting of pwja, guardian of the sacrifice
Dom Dedication of flaming torch

[Access to the image not allowed]
Patakadhari Putting up the Maharaja's flags
Bara Ray (Caudhuri) Preparation for a rope
Other Ugra-Kshatriyas Offering of goats ‘

Mandal Offering of straw for torch

month of Asar, narikel/-/aru {(dry swectméat of coconut) in Bfjay-dasami, murir-laru
(sweet of fried rice) and white radish in the month of Pous, and til—pata]f (sweet
of sesame and molasses) and éau]—bhaja (parched rice) in Makari-saptami.

The Bagdi paiks lead the many goats to the altar on the bank for the ritual
sacrifice to the goddess. The patakadharis of the Bagdi stand by the Kshirdighi

bank putting up~the Maharaja’s red flags. The particular lineages of the village
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and the Maharaja dedicate these goals for the sacrifice following the specified
quota on each day of the wugalpujas. The private dedications are added to them.
The regular quota of each lineage in each wugalpuja are shown in Table-11. The
total number of goats to be dedicated by each lineage and the Maharaja comes to
forty-three in a year. Mainly the nine lineages of the Ugra-Kshatriya déaicate
them. But, the Maharaja is the biggest donator among them. Although the Dom
dedicate only once in the Mahapuja, Lhéy have the important role of sacrificing the
goat for- the goddess during the last month of Jogadyapuja.

Let us examine bricfly the ritual process of the wgalpuja taking up an example
in the day of Path-naran. First, the Dom illuminates the dark surface of the pond
with the flaming torches which are made of the straw dedicated by the lineage of
the Mandal in the village the day before. That is called ‘mahagni (great flame)’
in Bengali. At the sign of a flag put in the pond, the Brahman—sebait knows the
place where the image of the goddess lays down at the bottom of the pond. They
draw ropes tied to a small cart on which the stone image rests. The lineage of
Bara Ray (Caudhuri) dedicated the straw ropes for the ugalpuja before the day of
Path-naran of Baishakh. The image isnzulled out on the bank along with the cart.
The Brahman-sebaits enshrine the image on the platform of the altar on the bank.
They remove stains from the image, dedicate a floral wreath, votive lights, and
incenses. In front of the image, the Sabha-pandit sits alone and performs a puJja
for the goddess without being accompanied by the tantradarak. After the puja, they
sacrifice the goats dedicated by the Maharaja, the Brahmah, and the nine lineages
of Ugra—Kshatriya in =urn. The Hula-paiks of the ngdi hold down the goats in front
of ihc altar. The Brahman-sebait has a sword in his hand and decapitates them.
After thé sacrifice, they send the image again soon to the bottom of the pond. The

ordinary process of the vgalpujas ends here. The paiks bring the sacrificed goats
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Table-11 Allotment of sacrifices for ugalpujas

Pa. N. MPo Jod A9 B. 10 P. 15 M. 7  Total
Mahara ja ' 1 2 2 1 2 8
Brahman 9 2
Datta . b | | 3
Samant 1 l 1 3
Malla 1 1 1 3
Sani ' 1 ! 1 3
- Ray 1 I o 3
Bara Ray 1 1 1 1 1 5
Na Ray 1 I 1 3
Josh | .. 1 1 o1 3
Chota Samant 1 ! 1 3
Caudhuri 1 1 1 3
‘Dom | 1 1
Total 1 2112 12 1 4 43
Abbreviations:
| Date Name
Pa. N. 29/Baishakh ~ Path-naran.
M. P. ~ 31/Baishakh Mahapuja .
J.4 4/Jaisth - Abhisekh
A9 -9/Asar ‘ Hga)buja
B. 10 10/Durgapuja  Bi jay-dasami
P.15 - 15/Paus Ugalpuja
M. 7 7/Magh M&karj—saptami
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back and cut them up into pieces, which cvery member shares according to the
custom. For example the Brahman-sebait receive the heads of the goats, the person
who sacrificed the goat gets the front legs, the meat of the bodies is for those

who dedicated, the goats dedicated in the name of the Maharaja are for the Brahman-

sebait, and the rest are for the parks
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Chapter—|V  Jogadyapuja in the lunar month of Baishakh

Jogadyapuja is Lic biggest occasion among various village rituals éuring the
whole year. [t is not only important as a cultural function of the village but an
essential occasion to integrate the village society through .the ritual
organization. In this regard it is important to look carefully into the ritual
process including the ritual positions and roles of the caste groups and lineages
of the village. The (ollowing discussions incorporate the ritual sequence from the
last day of the lunar month of Caitra to the fourth day of Jaisth. A series of the
rituals associated with the Jogadyapujé are observed for more than one month. With
the sacrifice of buffalo on the last day of Baishakh, the people’s excitement

reaches its peak.

1. The Process of Jogadyapuja
a) The 31st of the lunar month of Caitra: Kshirkalas

Kshirkalas is the first step of the ritual of Jogadyapuja observed on the last
day of the lunar month of Caitra. This is a ritual of invocation of the goddess
through a copper. pot (in the narrow sense “kAshirkalas” means the pot itself) to the
alter. Consequently, we can call it a ghatastapan to use a common phrase in Hindu
ritual context. It involves all rituals observed on this day generally, though the
pot is used continuously in the Jogadya temple over the whole month from this day
till the 30th of-the lunar month of Baishakh. The entire process of Jogadyapuja
begins with this. In addition to it, the rituals at the end of every month, which

is called Vedic homa (Vaidik-hom) and guyadaks as mentioned earlier, are held on
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this day. The lunar month of Caitra is the last month of a year in the Bengali
calendar. Thus, the Jogadyapuja of Baishakh is the first occasion of the Bengali
new year in the village life as well as the biggest function ever.

The ritual starts on the ritual platform designed for Vedic homa, called
Jogyakund, at the fair (mela) ground located in the western side of the?yillage.
On this occasion, the members to assemble around the alter are shown in Table-12.
The Sabha-pandit functions as the assistant to the priest who supervises the
organization of all the teﬁple priests and other persons.involved; The Pradhan-
purohit (chief priest) performs the puja for the goddess’s pot. A Malakar brings
the goddess’s pot and a basket with materials of the ritual in it. The.positi&ns
assigned to caste groups are ranked and collectively organized for an execution of
‘sacrifice. The table denonstrates the mutual retlationships of them.

All members must observe a regular fast (upas) from morning and come after
ablution from their respective houses. It is the period of strict abstinence and
Aiscipline for priests, the Malakar, and representatives of the lineages of Datta
and Samant. Only they are allowed to ascend the platform of the altar (Jogyakund).
The relationship of the Pradhan-purohit and the Sabha-pandit can be understood as
the same relationship bétween a priest (pujari) who ‘invokes deities through
uﬁglazed pot by the various steps of ritual procedure (upacarapuja) and a assistant
priest (tantradharak) who supports him by incantation of sacred verses (mantra) in
the ritual courses. Only the Pradhan-purohit can approach to the goddess’s pot
(kshir}a]as) during the Jogadyapuja, just as only the priest (pujari) can approach
Lhe pot on the altar dircctly during the steps of upacarapuja.

The priest who belongs to “Bhattacharyya” lineage in the village Nigan can
exclusively perform Vedic foma on the Jogyakund. None of the priests in Kshiragram
can perform the rituals of the foma conforming with Vedic style (Vaidik—hom) since
they know only the Tantric style {(tantra-hom). For that reason, the Bardhaman
Maharaja endowed cakran lands to the lineage of Bhattacaryya in the village Nigan,
specifically for this duty. On the laét day of every lunar month (sankranti), a

priest of the lineage comes to the Jogadya temple in Kshiragram to perform the Vedic
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Table-12 Role assignment in Ashirkalas

Post Role

Sabha-pandit Assistant for the priest

Vaidik-purochit Priest for the Vedic hAoma

Pradhan-purohit Chief priest of the rituals to the pot
Brahman—scbait . Pricsts

Malakar . j Preparing for the goddess’s pot and the basket
Ugra-Kshatriya Representatives of the nine lineages

of the Ugra-Kshatriyas

Patakadhari Nolding of the Maharaja’s flags
Badyakar Drummers for the sacrifice

Paik | Guardians of the sacrifice
Karmakar Sacrificer

homa and then bestows sacred marks (phonta) on [orehcads ol every member of the
village Ugra-Kshatriya. The homa of Caitra on the platform of Jogyvakund is also
considered a part of the monthly rites on the days of sankranti.

.On the platform of the Jagyakund, representatives of two lineages, hamely Datta
and Samant have to put on sacred threads (paita) around their body, which is
usually considered as an exclusive possession of "the Brahman. This thread is a
little smaller in diameter than those used by ordinary Brahmans. Howevér, just as
with the Brahman whi}e they wear it, they arc prohibited from ploughing the
agricultural fields and must kcep their purity by observing regular abstinence.;Tt
used to be customary for the Ugra-Kshatriya in the village to put on the sacred

thread even in their daily life. Because of strict associated practices, most of
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them deviate from the custom now. Neverthless, they still wear it on the specified
occasions such as, marriage ceremony of themseives or their children. This sacred
thread is put on during all days of Jogadyapuja of Baishakh in particular around
the bodies of the représentatives of the Ugra-Kshatriya. .

The Malakar is in charge of preparation for all utensils for the f}tual and
is the only rather low caste admitted to ascend the platform among the various
service castes such as the Bagdi and the Dom. The mulapaik Bagdi prepares animals
for sacrifice and Lhey arc admitted Lo stand in front of the image of the goddess
at the bank of the pond during cvery wgalpuja. The patakadhari Bagdi holds the féd
flags of the Maharaja around the p]atform during the sacrifice. The villagers regard
these flags as the symbol of the sovereign (rajatha) of Bardhaman. All of the
members are organized under the supervision of the Sabha-pandit. '

Now let us have a look at the sequence of the ritual at the Jogyakund. At
first, a Malakar brings the goddess’s copper pot filled with watef of Kshirdighi
té the altar. At the beginning of the ritual, all the members who are assigned
duties of the ritual receive a garland. from the Malakar and wears it around their
neck. These garlands are made of special flowers (togal-phul) and manéo leaves.
The chief priest put the goddess's pot on a base which is made of earth and
unhulled rices. After the ritual purification for himself, the.priest utters the
name of the patron of the ritual; that is the Maharaja of BardRaman, and his gotra

(legendary originator of the lineage) at the first ritual stage (that is called

sankalpa) . The present patron is Sri Pranay Cand Mahatab Tratri Barman, and his
gotra is Kashyap.. Then, the priest starts to perform a ritual invitation for the

deity to the pot as the same context in ordinary puja. '

After that, the Bagdi paiks drag a male goat. to the platform of altar after

taking it for ablution to a pond. The priest purifies the goat and the sword for

1 In Bengal, the basic system of wpacarapuja is composed of the five steps to
receive the deity, which is called pancopacarapuja. 1n the formal procedure of upacarapuja,
priests adopt the sixteen steps for the reception, which is called sadasopacarapuja. In the
upacarapuja for the goddess Jogadya, the chief priest naturally follows the latter formality.
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sacrifice with sacred water.on the platform. Then, the paiks bring it again in
front of the platform. The Bagdi paiks hold the head and feet of the goat both in
front and ‘rear firmly. The Baiti beats a drum hard. The Karmakar holds the sword
up. And, with the decp sound of a drum, - the Karmakar decapitates the goat. The
paiks bring the body of the goat to the altar immédiately“ Spouting blooa:from the
beheaded hody is poured on Lo a pecled banana on an carthen plate. They think this
blooded banana means the goddess accepts the animal of sacrifice. In a moment, the
Vaidik-purohit prepares a homa ritual on the fireplace of the platform, and lights
a fire. He throws ghs (clarified butter) and mango leaves repeatedly into‘the fire
with sacred verses. The ashes of homa are then gathered and mixed with melting
ghi. In the end, the priest gives ash mark (pfonta) on foreheads of all around in
regular order standing on the platform.

The priest calls cach title to offer phonta by turn. The first title is the
Brahman-sebait and the other Brahmans. Next comes .the Ugra—KshaLriya; The priest
calls nine titles of the Fgra—KShaLriya lineages in the village. The order of the
nine titles is Datta, éumant, Malla, Sani; Josh, Bara-Ray, Chota-Ray, Chota-Samant,
and Caudhuri. The priest first offers phonta to the Datta and the Samant who are
sitting on the platform. Then, addressing each title in this order, the priest
gives phonta to the reprcséntatives of other linecages who are fasting -for this
ritual and waiting around the Jogyakund. |

The other service castes such as the Malakar, the Bagdi paiks and the flag
holders, the Baiti, and the Karmakar also receive phontas. As no Brahman priest
can offer phonta directly by his hand to the foreheads of Untouchables (that is
called usually “chota—/okQ in Bengali), he gives the vessel to the Malakar on the
platform to perform the job. .

The Malakar is 1t included among Untouchables, but a so-called “sudra” .in
the village. Strictly speaking it belongs to onc of the naba-shakh of Bengal.2

After receiving the phonta from the priest and .the vessel, the Malakar puts on

2 The Lr/'/}e,e and Castes of Bengal. H.H.Risley. Calcutta:l891.
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phonta on the foreheads of the other service castes hy his hand. This example of
phonta-giving in the homa ri£u31 makes it clear that the order of the phonta
indicates the ritual status of caste groups itself.

The status groups arc first divided herc into two categories, namely phonta-
giver and phonta-receiver, and secondly the order among the phonta rece{ver. The
priest performs the wpucarapuja and the homa ritual. But Vedic Aoma (Vaidik-hom)
is monopolised by the Vaidik-purohit of the village Nigan. They give phontas to fho
Ugra—KshaLriya exclusively. The Malakar gives it Lo the other service castes. The
Ugra-Kshatriya and the other scervice castes are, therefore, precisely distinguished

by the phonta-giver. In the phonta—giving order, the Datta is the highest rank and

~ the Samant is the next among the Ugra-Kshatriya castes of the village.  The other

Ugra-Kshatriyas arc also ranked in the order of phonta—giving. Among the other
service castes, except for the Malakar all arc separated from direct connection
with the Brahman. They are mutually ranked in this phonta-giving by Malakar.

After the homa, a fitual procession of kshirkalas sets out from the Jogyakund
to the Jogadya tempfc. The first day of Jogadyapuja as a]ready stated, is in the
last day of the lunar month of Caitra. This day is also the {inal day of Gajan
(i.e., carakpuja, a folk ritual of rural Bengal observed in the end of the month
of Caitra). Then, sanyvasins of the Gajan ritual lead this procession dancing in
particular step. This is called “caraknac” (dance of the ritual; cara%k). The
Bagdi paiks hoist their flags and follow them. The Baiti plays ‘his drum in the
procession. The Karmakar lifts his bhloody sword up in the line. The priest puts
the goddess’ s pot on the head of the Datta’s representative. The goddess’s pot
on the head of the Datta occupies the central position of the procession. The
Pradhan-purohit, the Sabha-pandit, and the other Brahman—sebaits follow it. The
representatives of the Ugra—Kshatriya, the other service castes and all other
participants accompany them.

The procession procecds along the southern side of the temple and enters

through the eastern gatce. The Datta lays the pot on a stone plinth (ganesmund),

which is at the Toot of the castern wall of the temple.  The goddess’s pot on the
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plinth 1is surrounded by the Sabha-pandit, the Pradhan-purohit, and other
attendants. At this time, the Sabha-pandit proclaims to the assemblage the
commencement of the Jogadyapuja of Baishakh; “The goddess’s Mahapuja ‘has come.
Perform all rituals according to thc custom, and accomplish the puja of Sri Devi
Jogadya 17 ‘Then, the Datta brings the pot inside the temple and enshrines it on
the goddess’s throne (sinmhasana). - _

In the evehing, that is “sandhyasamay” , a Brahman-sebait performs the
sandpyarati as usual inside the temple. After that he pours water from the pot
into another copper pot used in the temple. The representative of the Datta puts
the empty pot on his head and brings it again to the Jogyakund with a Brahman-
sebait and a Baiti beating a drum. On the platform of the Jagyakundu, the
Brahman-sebait performs his puja to the pot. They return to. the temple agéin soon.
Then they start a ritual ,it a stone protuberant plinth (guyabedi) in the ground of
the temple, that is guyadak. Finally, the pot filled with water of Kshirdighi is
left on the throne inside the temple for a whole month of Baishakh. Brahman-
sebaits perform the puja to the pot twiqe a day (i.e., nityaseba and sandhyarati).
Except for the month of Baishakh, thef;'is nothing else to symbolize the goddess

on the altar inside the temple.

b) The 14th of Baishakh; Ja/-ana

On the day before Lagna-utsab (the 15th of Baishakh), people go to the ablution
bank of the Ganga river (that is the Hugli‘river) at the town of Katwa to draw
sacred water of the Ganga. It is 22 km distance from the village to Katwa. People
start from the village at midnight. ‘In former days, people used to go to Katwa by

foot, draw water, and return early in the next worning. Nowadays, they go by bus
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but return on foot. However, it takes still a whole night to return from Katwa.
Accordingly, they think it still a hard penance not suitaBle for everyone but the
young people. |
People carry a pole on their shoulder suspending small pots at both ends.

During the course of their walking, they are forbidden to put down the pé&s £illed
with the sacred water of the Ganga on the ground even for a moment. They must walk
~all the way by foot and never take rest anywhere. If they need to urinate, they

must put the pole on branches of tree and after urination they must take ablution
in a pond before carrying it again on their shoulder. During the whole night, they
gll abstain from having food and water. Because of the severity of this practice,
it is the younger generation at present that participates in it for the most part.
Recently, the participants count around twenty. People say that women and the .
elderly generation, used to do this praciice and the number of such devotées counted
more than one hundred from the village. At that time, the date to draw the water
of the Ganga was the 27th and the 30th of Baishakh as well as the 14th of Baishakh.

The Ganga water brought by pecople is used for cvery ritual in the Jogadya templé

during the lunar month of Baishakh by the temple priests.
\

ﬁ) The 15th of Baishakh; Lagna-utsab

The word “lagna” means “auspicious moment” or “time” , and astrologically
it means “the time of the sun’s transition to a zodiacal sign” . The ritual called
Lagna-utsab, therefore, means the “ritual of time” . An almanac of the Bengal lunar

calendar for the new year (panjika) plays an important role in the ritual. After
the Lagna-utsab, people start to read new calendars in their houses. In this
manner, “time” is a main theme actually in this ritual.

On‘the day of Lagna-utsab, the Baitis play a pair of madal, which is a small

cylindrical drum just like “mridangam” , in the place of the ordinary drum of
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sandhyarati in everyday use. The special artisans who.belong to the Muci caste in
the village Baici and the village Gobardanpur make the madal/s for this ritual once
a year. The Maharaja of Bardhaman granted them cakran lands for this duty. A few
days before Lagna-utsab, they come and stay at the small cottage called
“gajantala” situated at the square in front of the Jogadya temple and si€-on seats:
of kejur leaves.

It continﬁgs for two weeks from the day of Lagna-utsab to the thirtieth day
of Baishakh to use the madals in the témple. After the sacrifice of buffalo in
the Mahapuja, the Baitis bring the madals to the special placg in the northwest
fringe of the village (tliut is called madal-bhanga-mathi), and break the madals into
pieces. During two weeks, the Baitis play them on particular occasions Such as
' sandhyarati every evening in the Nétmandir, and they have specified rhythﬁs to play
on them, . ;@%. .

In the early morning of Lagna—utégb, a Baiti walks slowly from his residence
to the temple playing a drum to inform the beginning of the ritual for all the
villagers. That is called “tengai” . A Baiti performs it five times during the
day between the residence and the temple, and the last tengai in the aftérnoén is
actually the beginning of Lagna-utsab. The Dom caste of the village makes a bamboo
basket (jAuri) and dedicates it to the altar of the temple iin the morning. Basket
making once a year by the Dom caste is one of their duties. For this duty, they
are also granted cakrgn lands by the Mahara ja. The Brahman—-sebaits put sweeis
(manda) and murki donated by the Maharaja in the basket. Banéles of coﬁch—shell
_Mggd sindur donated by the lineage of Sureswar Cakrabartti are also in it. They also
offer a mango and its leaf, pigment of red (aruvta), a floral wreath, turmeric, and
a piece of silk sari with the basket on the altar. A piece'of cloth (gamca) coated
With turmeric covers them.

In the ground of the temple the representative of the Datta’s lineage put a
pamboo basket on his head. The other participants form a procession before and

behind him. The composition of the procession is given in Table-13.
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Table-13 Role assignment in Lagna-utsab

Post Role
Samant Sprinkling water for purification
Brahman-sebhait Scattering atop-caul

(Sureswar Cakrabartti)

Datta Carrying the bamboo basket
Malakar Blowing conch-shell

Bgiti . Playing madal

Patakadhari Holding seven Maharaja’s flags

The head of the line is the representative of Samant’s lineage who sprinkles
‘sacred water for purification with a twig of a mango tree from a small vessel
(kasakusi) in his hand. The second is the scattering of atop—caul (sun dried rice)
by the Brahman-sebait belonging to tﬁé lineage of Sureswar Cakrabartti. 'The third
is the Datta’s rebresentative with the basket. Then, a Malakar moves blowing a
conch-shell and Baitis play their madals. 1In the last of the line, seven paiks of
the Bagdi caste holding seven red flags follow them. The procession goes round the
main temple anti-clockwise seven times. That is called “pradhakshin” . After this
proceésion, all” members sit inside the temple and there the new calendar is
proclaimed by the Grahacarya.

In the interior of the main temple, the Sabha-pandit, the Grabacaryé, and
the Malakar take a seat in the line on the left side to the altar. The Brahman-
sebait belonging to the 1lineage of Sureswar Cakrabartti, the Datta’s

representative, and the Samant’s representative sit on the right hand side. Both

g
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sides of members face one aﬁother. Baitis and madal makers wait in the Natmandir
outside the main temple. The Bagdi paiks holding the raja’s flags remain standing
in the ground of the temple.

The sequence of the ritual inside the temple is as follows. The Brahman—sebait
performs puja.ip an ordinary way to the goddess’s pot on the altar. Then, the
Grahacarya (astrologer) starts to chant sacred verses (mantra) holding an almanac
of the new year calendar.

Grahacarya comes {rom the Brahman family in the village Jobagram and the
village Nigan in order to proclaim-a new calendar at the Jogadya temhlé once a
year. For this duty, the Maharaja granted cakran lands for them. After
announcement of the calendar by the Gréﬁécarya, all members present bow down to the
almanac in his hand three times. Then,'the Grahacarya aannounces auspicious times
written in the new calendar before the members inside the temple. He‘give§
blessing also by holding the almanac up to the foreheads of each member. The
Brahman-sebait then, gives phontas on each forehead with paste of turmeric which
is an auspicious symbol. The Datta’s representative puts the basket again on his
head and comes out from the interior of the temple accompanying the other members.
With the sound of madals playing, éll members assemble at the guyabed:i at @he
southwestern corner of the ground of the temple. Many villagers awaiting thére
surround them. The Grahacarya stands in front of guyabedi and proclaims again the
.auspicious time préscribed in the new year calendar twice in front of the,
villagers. This is the first occasion in a year to show the new calendar to the
ﬁublic. Formerly, the calendar was written on many pages of palm leaves, which was
;ent from the deb-seba-office of the court of Raj of Bardhaman every year. At.the
end of the ritual, the Grahacarya._used to distribu£e thé~ copies _of ,this
palm~leaf-almanac to the villagers. Every villager around him rushed to get the
palm leaves.

Nowadays, the Grahaciarya merely reads a new calendar at the guabedi. The Datta
carries the basket on his head and the Brahman-sebait stands beside him. Then, the

seven paiks of Bagdi, who are standing in a line opposite the Datta, dedicate their
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flags to the basket on the head of the Datta with the particular rhythm of the

‘ madal. The new calendar which the Grahacarya proclaims before people is still sent
from the deb-seba—office of the court of Raj in a printed almanac (the Gupta Press
-Dairektari Panjika). Every social function of the village was performed{according
to the times as being “auspicious” or “inauspicious” in the almanac of the couri
of Raj. After the popularization of the printed almanacs from Calcutta, anyone can
get and refer to their ritual times readily. People in the village, hoWevér, keep
up the old custom even now and before the day of Lagna—ufsab they never open the

almanacs of the new year. Although.a new year actually begins on the first day of
the lunar month of Baishakh (Bangla-San), people can read their new almanac only

after the proclamation of the new year by the Grahacarya in the rituval of Lagna-

vtsab on the fifteenth of Baishakh.

d) The 27th of Baishakh; Jagyakundu

After the hbma ritual of the first day of Jogadyapuja on tHe sankranti of
Caitra, The Vaidik-purohit performs the homa for the second time on the 27th of
Baishakh at the Jagyakundu. The participants at the altar are the same as before.
The Pradhan—purohit invites the deity to the goddess’s pot and burns fire on the
altar. The reﬁ}esentatives of the nine lineages of the Ugra—Kshatriyal/and the

other participanps receive phonta of homa on their foreheads in the same order.
- The difference from the previous home is that the bamboo—basket,lwhich the Dom made
and dedicated on the day of Lagna-utsab is offered in front of the altar. Besides,
Baitis play the madals in the place of ordinary drum, and tengai from the Baiti’s
house to the Jogyakund walking across the village seven times on this day.
Priviously, the Karmakar used to practéce a sacrifice to a goat (pantha-bali) on
this day also, which has gone into disuse since 1954. '

In the procession from the'Jagyakundu.to the goddess’s temple, the
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representative of the Datta puts the basket on his head which is covered with a
cloth (gamca). ' The representative of the Samant puts the pot this time on his
head. The followers such as priests, Baltls, and Bagdis are the same as before.
But, in place of the sanyasins dance of the Gajan, the holders of the MaharaJa s
flags of the Bagd1 pay respects to the Maharaja with their flags by means of
dedication to the basket on the Datta’s head on their way. This is the same
gesture with the dedication of thé flags on the day of Lagna-utsab. The procession
.stops to dedicate the flags seven tlmqg at the specified places on the passage to
the temple. Baitis .play madals to the dedication of the flags by the Bagdls.
Thus we see that the ritual of the<f1rst day and of the 27th’s have thg
common basic pattern in procession, pradhakshin, sacrifice, and homa. 'Although
there are minor differences in details according to the ritual processes of each
day. The course of the processions from the Jogyakundu to the temple is quite the
same as on the first day. In the procession on this day, they perform “mayurnac”
at the same place of the dedication of the flags on the first day. .
‘When the proceésion arrives before the southern wéll of the temple, the reci%er
“of the Ramayana (ramayanapath) comes out from the temple and dedicates his sﬁall
.brush (camar) to the basket. At the foot of the southern wall, aAsmall hole was
made to look into the interior alter of the goddess’s temple from outside wall.
The Datta’s representative and priests stand here at the back of the hole in the
wall. Towards the basket on the Datta’s head the Bagdis dedicate the flags again,
and the reciter of the Ramayana chants a stanza of the Ramayana. At night, he
begins the recitation of the Ramayana at the Natmandir of the temple. The Ramayana
which he sings with his performances and drum playing is a famous version
translated by Krittibas tha‘into Bengali. During the four evenings from the 27th
to the 30th of Baishakh, he recites the part of killing of Mohiraban of the
Ramayana at the Natmandir. .
, Affer the chanting by the reciter of the Aamayana, the procession enters
through the eastern gate of the temple and proceeds to the foot of the eastern wall

of the temple (ganesmund). The Samant lays the pot down there. It is the second
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assembly (paramarsa) by the members of the homa at the Jagyakundu. Thé
{Sbbha-pandit proclaims here; “The Mahapuja has come. Let’s prepare carefully and
receive visitors warmly!” The Datta. pours water of the pot into another copper
pot on the throne inside the temple. )

‘After the sandhyarati of the temple, the reciter of the Ramayana géads the
Jogadyabandana at Tirst and then begins to recite the Ramayana of Krittibas at the
Natmandir. Incense, lights, and the sword for animal sacrifice are offered before
him. He recites the Ramayana here with the gesture and the accompaniment of a
drum. It takes approximately three hours every night.

After the recitation, every member of the Aoma ritual gather again in ffbnt
of the Jagyakundu. They make a procession again and perform “mayurnac” on the way
Mpgﬂjhé temple. Many villagers think it as a part of entertainment for the
goddess’ s amusement. This performance, however, has no relation with on appearance
of the peacock, and is really not so entertaining. Rather its gestures are a little
odd and eccentric.. The Datta puts on a crown made of sara grass and stahds up in’
front of the flag holders of the Bagdis: According to the madals playing by'Baftfs
and the dedication of the flags by the Bagdis, he raises his right hand and foot
sideways, and shakes them in a strange way. Then, he makes an upright position
again, and then‘;aises the left hand and foot in the same manner. He repeats this
movement three times, and finally jumps up straight.

In this strange dance, some villagers found vestiges of an ancient custom of
human sacrifice. They ihink the movements of Datta indicate the manners of a man
struggling from a stake of sacrifice. Datta performs mayurnac from the 27th to
the last day of the Mahapuja four times on various occasions., They accordingly

-suppose that a man to be sacrificed ﬁg@ captured énd deiained on a stake for_four
days and taken about on the street of the village every niéht in the éame course

of “mayurnac” . The field covered with bushes on the northwestern side of the

«

village is called “nara-bandha-math” still now. On the last day of Baishakh, the

sacrifice used to take place, which is sbbsyitutcd by a buffalo now.
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e) The 28th of Baishakh: Ramayanpath

On the 28th of Baishakh, the recitation of the Ramayana is from.the chapter
about the kxlllng of the demon Raban and return of Rama. From the 28th tg the 30th
the offering of boiled rice (annabhog) to the goddess atl noon time is stopped and
luci (baked wheat) is offered instead of rice.” It is called pakkannabhog. People
think that the goddess observes her fast during the three days. As thg kiliing of
Raban is in recitation for these days, out of the grief of the goddess from the death
of the demon Raban, she abstains from eating rice for three days. After the

Ramayanpath, the same members as on the 27th perform mayurnac from the Jogyakund

to the temple again.

f) The 29th of Baishakh; Pat-naran

The ritual of Pat-naran is one of the ugalpujas for pulling up the image of
the goddess Jogadya from a pond of Kshirdighi on the western side of the village,
and a preliminary ritual for the Mahapuja on the day after as well. The Mahapuja
is the only occasion for ordinary people of the village to see the image of the
goddess Jogadya, In this Pat-naran, the Brahman-sebaits cleanse the imaée,
worship, and sink it again to the bottom of the pond to a near by place to
facilitate pulling out of it easily on the day of'the Mahapu ja.

In the morning of the Pat-naran, a lineage member of Cakrabartti of the
village Narashana brings offerings to thé temple like, rice,‘mango, fish, a kind
of herb (gulanca), leaves of bel, and a garlaﬁd of _Jjoba flowers. At noon, a lineége
mgmber of Ray dedicates a male goat for sacrifiée and straw rope for the ritual.

”They get the offering at the temple after the annabhog at noon time at the

Bhogmandir but never attend the ritual in the night. In the same way as on the
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28th of Baishakh, the recitation of the Ramayana is performed after sandhyarati at
the Natmandir. The villagers offer huge piles of rice and vegetables on the floor
of the Natmandir. These offerings are dedicated for Lakshman, because the
recitation of the Ramayanapath falls on the chapter of -Lakshaman’s banqugt in this
night. A ;

After the recitation, the paiks of the Bagdi call the names of the main three
iineages in a loud voice from the eastern stage of the temple. He calls: “Datta
mahasayera go, Samant mahasayera go, Domera go.” This addressing for three titles

s called “ahaban” , and this ritual calling is performed over again in the other
ugalpujas. The member for the pat-naran is the representative of the Datta, the
Samant, and the other lineages of the Ugra-Kshatriya, the lineage of the Dom, the
paik and guardians of the Bagdi (wulapaik), the Sabha-pandit, and the other
Brahman-sebaits. After the calling by the Bagdi, they assemble at the bank of the
pond.

The image of the goddess is pulled out by the new straw ropes and then rests
on the platformlpy the side of the bank. At this time, the Datta, the Samant,
and the Brahman-sebaits pull the ropeslof the image. The Bagdi paiks hold the
Raja's flags, but after the installation of the image, they must leave the place
of worship. Only the ‘Bagdi guardians of the sacrifice (mu]a—paik)‘can remain
there. The‘Brahman—sebaits cleanse it and purif& it with turmeric and refined
butter (ghi) and dedicate a floral garland. The Sabha-pandit himself worships it.
The Datta and the Samant kecp incensesiéind votive lights ready for the image. The
Dom burns the straw torch (it is called “mahagni” ) during the ritval. It takes
nearly one hour to finish all the ritual. In the'end, the goats dedicated by the
Ray and the Maharaja are sacrificed in front of the image and then they sink the
image again at the bottom of the pond attached with ropes. The Datta subsequently

performs mayurnac for the third time from the Jogyakund-to the temple.
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g) The 30th of Baishakh; Ha/-naga/

On the day before the Mahapuja on the last day of Baishakh, the homa ritual
on the Jogyakund was porformed for the third time and a pair of bulls cultivate
fields of the village with a traction plough. This ritual ploughing makgs a round
of the village. A Baiti plays his drum as tengai, the notification of the ritual
for villagers nine times from the early morning to the afternoon. Then, .the
members of the homa ritual assemble around the Jogyakund and practice the ritual
in the same manner as beforec. They sacrifice a male goat in the name of Maharaja,
and the priests give :=shes of Aoma to the forcheads of all ﬁhe members in order.
On this day, a Bagdi paik belonging to the lineage Khara newly joins the members
and gets a garland around his neck. He has the duty to drive the bulls with a
~traction plough. There is a goddess’s pot on the altar instead of the Dom’s basket
as on the 27th.

After the homa, they form a procession to the temple again. The Datta’s
representative carries the pot on his head and puts it down on the ganesmund of the
temple. Here, the Sabha-pandit proclaims the Mahapuja on the next day for the
third time. Then the Datta brings the pot inside the temple and pdurs.water into
the pot enshrined on\the altar. The foregoing is nearly the same procedure as the
privious two, but this time the ritual ploughing is performed after that. The
Datta returns once to his house to take rest for a while. At this time, a Bagdi
paik cérries him on his shoulders and two paiks flying Maharaja’srflags lead him
to the house. A Baiti playing his madal also follows them. In the courtyard of
the Datta’s house, many villagers already gathered. While he takes rest, his
family serve cola beans soaked in water, fruiis, and vegetables to everyone
~gathered there as prasad. He puts on a piece of cloth (gamca) coated with turmeric
and returns to the temple on the paik' s shoﬁ]der again.

In the temple ground, a crowd of people is massing. A Brahman-sebait belonging
to the lineage of Kailas‘Cakrabartti brings the pot enshrined in the tempie_to the

veranda of the Bhogmandir. He stands on the veranda and sprinkles water from the
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pbt with a twig of mango over the crowd of people. Then he hands over the pot to
the Datta whenlhe returns to the temple. The Datta himself starts to sprinkle water
over the villagers. It causes an excited atmosphere among the people in the temple
ground. Soon, a pair of bulls arrive at the temple led by a few Bagdi paiks
belpnging to the lineage Khara. The bulls have a relationship of materéél uncle
.énd cousin. Most of the Bagdi boys are drunk with local liquor. They begin to go
| around the buildiqg of the temple seven times (pradhakshin). The drummers beat
their drums vigorqusly, and follow them. Finally, they set out from thg témple
thréugh the eastern gate.\ .

The Datta sprinkling water from the pot takes the lead of the procession.
The Bagdis holding the flags and the Baitis with drums follow him. A few Bagdi boys
drag a pair of bulls. The head of the Bagdi lineage Khara brings a plough on his
shodlders. Thiswplough is made of a bel tree. In the morning, the Karmakar in the
village Jabagram made it in the ground of the temple from a specified bel tree.
The procession marches :long the main street of the village to.the Utthanmandir.
In front.of fhe house of the Uéra—Kshatriya belonging to the lineage of sth, the

pair of bulls stand and wait on the street. The Brahman-sebait puts garlands

around the bulls’ necks and sindur Qn%

lineage joins the plough to the bulls.r Then, the ritual tillage starts from this

their foreheads. The Bégdi head of Khara

place.

They go‘rouhd the exterior of the village tracing the old road of which some
parts are now turned into agricultural fields. Map-4 shows the route of,the
procession of Hal-nagal. The procession goes ahead to the Utthanmandir and passes
by it to the locality of Moarpukur-para, and Das—para. On both sides of the
street, village women are dressed in fine sari and make a deep bow on the ground
(pranam) to the procession. The Datta sprinkles the sacred water from thevgoddesé’s
pot over them. The Bagdi paiks come 1ater“with the bulls and the plough. They
. thiﬁk; even barren women could become pregnant by purification and blessing of the
sacred water.

In each locality (para) of the village people rush to the plough and the
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bulls to touch them. Women make a deep bow to the bulls on the village street.
The route of the pot and the plough is a round of the village pefimeter.
Therefore, it includes many localities of the lower cas’tes such as the Bagdi, the
Muci, and the Dom as shown in Map-4. From the housé of Josh-para, they pass by
Utthanmandir, and Moarpukur-para, and then, the western and the eastefn part of
Das-para. The residents of them are mostly the Muci. Then, they pass by the side
of a pond of Pudipshaher next to Manasa-para, Durgodighi of the Bagal-para and the
locality of Purba-para. Most of them are the Kusmethi Bagdi’s residence. On the
“street of Purba-para, the Bagdi paiks fly their flags in the pﬁesgnce of the
representatives of the families of Bandyopadyay and Raycaudhuri .from the village
Jdttya. They used to be present on the back of elephants sent from the court of Raj
at the town of Bardhaman. A lineage of Caudhuri in the village [ttya sends the
offerings to the Bhogmandir. ' ' |
The procession goes ahead to the southern part of the village and cut through
Dakshin-para, where Tetuliya Bagdi and Dom live. Finally, they reach the side of
the south road from Datta-para to Damacpukur-para. This place is called
“halchuti-para” . This means Lhe'pkace to unfasten the plough from the bulls.
The procession ends here. The Datta throws the pot to the ground. Then, he picks
it up again and gives it back to the storekeeper of the temple. 'Formerly it was
the duty of a lineage of bhandari. In the evening, the recitation of the. Ramayana

is performed at the Natmandir. It is the final day of the Ramayanapath.

h) The 31st of Baishakh; the Mahapuja of the goddess Jogadya

Before dawn on the last day (sankranti) of Baishakh, the Mahapuja of the
goddess Jogadya starts at the bank'of the Kshirdighi pond and it continues for 24
hours until dawﬁ’on thé next day. The specified castes who are assigned the duty

of pulling out the stone image from the pond. There are seven times to pull out
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the image (ugalpuja) on the bank in a year. But except on the day of the Mahapuja,
ordinary people are not allowed to approach the image of Jogadya. It is the only
occasion in a year for showing the image to the village people.

Before the dawn in the sankranti, A Baiti beats a drum to inform the
beginning of ritual to the villagers and the Bagdi paiks make a calling?kahaban)
to assemble for the representatives of the Datta, Samant, and Dom in the same way
as in the other wgalpujas. But actually this time all the representatives of the
nine lineages of the Ugra-Kshatriya in the village gather in front of the
Bhogmandir of the templé. In the poor light before daybreak, they light ten torches
which are made by the Hari caste of the village the day before. It is up to the
representatives of the six lincages of the Ugra—Kshatriya, namely the Datta,ltge
Samant, the Malla, the Sani, the Josh, and the Caudhuri to hold flaming torches in

-their hands. The beat of drums by Baitis get the people in the groﬁnd of the
temple and drives them to a level of excitement. In this course of excitement,
‘the Pradhénjpurohit stands on the stage of the Bhogmandif, purifies them by sacred
;ater, and refers to the titles of each Ugra~-Kshatriya. The order of calling the
titles is the same as on the occasioﬁ of homa ritual at the Jogyakund. That is
Datta, Samant, Malla, Sani, Ray, Josh, Chota Ray, Chota Samant, and Caudhuri.
THen, he gives red marks of simdur (phonta) to their foreheads after calling each
of the titles in this order. Then, everyone set out for the bank of Kshirdighi where
the image of the goddess is pulled out. The Karmakar holds the sword, the Bagdi
paiks fly the flags and drag goats, and the Dom carfies torches of straw. They
folloﬁ the Ugra—KsHatriyg and the Brahman—sebaits in a procession The spectacle
filled with excitement is like a scene of soldiers marching to battle through the
fields. |
Those who haul the ropes of the cart on, which the image of the goddess is
placed, are the Datta, the Samant, the Ma]la,”the Sani, the Josh, and the Caudhuri.
At the bank of the Kshirdighi pond, the image on the cart rests for a while.
During this time, 'a Brahman-sebait sacrifices the goats by his hand, wﬁich the

Datta and the Caudhuri dedicated to the goddess. The Datta brings the decapitated
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bodies of the goats and pours the blood onto the image with sugar, sweets, and a
little wine. The Brahman—scbaits sit on the cart with the image. The cart is
pulled by the people until it reaches the Utthanmandir. The image is then
enshrined on the altar of the Utthanmandir and unveiled to everyone. The_Villégers
rush‘ to the altar of the Utthanmandir to worship the goddess and:;women in
particular dedicate bangles of iron, conch-shell, and sindur. The Utthanmandir ‘is
situated at a little higher place, and somcone brings water of the pond and pours
it onto a slope of earth in front of the Utthanmandir. Those who are deeply touched
throw themselves on the slippery, muddy slope. This way of showing devotion to the
goddess is called “satyarangada”

In the mean time, the Brahman—sebaits, the Datta, and the Bagdi pajkg perform
mayurnac from the Jogyakund to the temple again. Then, they perform domacoyarikhera

in the temple. °

i) Domacoyarikhera

Domacoyarikhera is a ritual -to perform the mock fight between the Brahman and
the Dom and between the Brahmaﬂ and Q?e Ugra-Kshatriya. At the daybreak of the
Mahapuja, the Brahman-sebait, the Datgz, the Samant, and the Dom assemble in the
ground of ‘the temple. At fifst, the Dom’ s representative raises bamboo sticks in
both hands over the Pradhan-purohit’s head standing in front of the door of the
main temple. The Purohit receives them by iron swords crossed in both hands. In
the playing of mada/, the Dom raises his sticks aéain and again over the Purdhit.'
They step back from the door to the eastern gate of the temple in the course of the
fight and return to the front of the door again. Finally, the Dom puts down his
sticks on the groundfand makes a deep bow (pranam) to the foot of the Brahman
standing in front of the door of the temple. It is supposed by villageré that the

pranam means the surrender of the fighter Dom to the Brahman. Then the Dom brings

-101-



out a fan.made of khejur leat by himsekgéand uses it for the Brahman. In this way,
they take rest for a while. - ‘

Next is the Datta and the Brahman. He holds hamboo sticks in both hands and
get ready to attack the Brahman. 1In the slow rhythm of a madal, he slashes over
the Brahman’ s head, and the Brahman receives it by his iron sword. ::Finally,
Brahman defeats the Datta. He puts down the sticks and makes a deep Bow to the
Brahman’s foot. The third is the Samant and the Brahman. He performs mock fight
with the Brahman in the same way, and makes a deep bow to the Brahman. In ﬁhe
end, the Dom serves his fans for the Datta and the Samant also. It is said that
this mock fight is portraying the battle between the Brahman and the Dom, and the

.Brahman and the Ugra-Kshatriya.

j) The Mahapuja

" In the early afternoon, the sacrifice of buffalo is carried out at the front
space of the Utthanmandir. A crowd of people surrounds it and holds their breath.
Iﬁ is on this day that the excitement of people reaches the peak in a series of
rituals in the lunar month of Baishakh..

In the temple of Jogadya, the Vaidik-purohit practices the vedic homa in the
morning. This is one of the rituals appdintcd at the last day of every month
(sankranti). Immediately after the burning Aoma inside the main temple, the
Brahman—éebait and the Karmakar begin the sacrifice of goats in the ground. This

.time, the goats are offered by a family of the AKajkachari, a family of
Sabha-pandit, a zamindar of the village in prévious times known as “Bajarer
Mallik” and a lineage of the Baiti.  Usually a few personal offers:follow
subsequently but the first four are always in this order.’ |

The Bagdis of md]apajk family lead a buffalo to the ;emple. They enter into
the ground of the temple with the buffalo where crowds of people are waiting. The

Baitis begin playing their drums furiously and the pasiks start to jump up and down
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and into a dance with the beat of drums. At the same time, the other Bagdi paik
brings a basket of ritual utensils on his head. He goes ahead to the Utthanmandir
in advance attended by the flags of the Maharaja with the drums playing. In the
meantime, the paiks usc their sticks on the buffalo to lead it around the main
temple. The ‘head in this procession is the Mabaraja’s buffalo, and thé next is
the other buffalos of personal offerings. The third is the goddess’é pot on a
paik’s head. The fourth is the Maharaja’s sword for the buffalo sacrifice held up
by the Karmakar who exccutes the sacrifice. Then the Béitis play their drums and
the Bagdi paiks fly the Mahavraja’s flags. This procession goes around the main
temple seven times and pcople surrounding the courtyard of the temple reach a state
of excitement. i

After the procession, they assemble in (ront of the Bhogmandir. The Pradhan-
purohit stands on the stage, and gives red marks of sindur on their foreheads one
by one. At one time, the Pradhan—-purohit gives sindur on the foreheads of the member
of the Ugrasthatriyd.‘-The lower castes receive sindur from the hand of the
Malakar. After the procession, the buffalo is made to enter the temple and
receives a mark of sindur on its forehead. Then, they start for the Utthanmandir.

In the place around the Utthanmahdir, crowds of people are waiting for the
érrival of the buffalo. At the muddy ground in front of the Utthanmandir, the
uproarious youth are gathering. Most of them are the lower castes such as the
Bagdi and the Muci. They are half-naked and put on merely a waistcloth (gamca).‘
On a muddy place like morass, they are found shoving and pushing one another. From
the morning, many devotees bring and sprinkle a pot of water from Kshirdighi over
the muddy slope. They sprinklc water before the goddessnone after another.

With the arrival:of the buffalo at the Utthanmandir, devoteces reach the peak
of their excitement. The half-naked youths jump up and down, grapple with one
another, and pull each other down onto the ground of morass. Rows of spectators
“surround the muddy square. Into the tumultuous crowd, the Maharaja’s buffalo
enters into the place for the sacrifice. A thick wall of youths of the Bagdi and

the Muci close around the buffalo. They jostle and scuffle with each other and
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drag the animal to the block of sacrifice. The spectators are waiting for the moment
with breathless interest. Among the throng of the naked youths, a small circle of
men forms,around the buffalo. At the centre of the circle, the Karmakar holds>high
up a sword of the Maharaja and swings it downward at onc stretch. Instantly, the
youth shout out, shake thecir hands, and begin to dance hdfsterouéiy. The
spectators also chant Lnd cry out the ﬁame of the goddess Jogadya in an uproarious
atmosphere. It throws the whole square into a state of feverish excitement.

The youths compete for the carcass of the buffalo and scramble. The man
.getting the freshly severed head begins to dance putting it on his own head. The
body is dragged éround the muddy ground. Everyone struggles for the penis of the
buffalo especially, tear off a little piece, and eat it immediately. VYouths of the
lineage mulapaik take away the head and the carcass finally to their residences.
At one time, the Dom used Lo receive the carcass at the end and dispose it off.
Nowadays, the migrated families of Santal tribe receive it.

After the sacrifice, devout spectators begin to throw themselves onto the muddy
road, stretching out their hands and legs. [Even a woman wearing the finest sari
fbr formal occasions expresses her deep faith to the goddess by throwing herself
on a veritable sea of mud. 1t expresses their deep faith for the goddess. On this
Oécasion, they follow the long rout from Kshirdighi or the Jogadya temple to the
image of goddess at the Utthanmandir. The way of the most pious is to advance
every step by throwing their body on- the ground. So that it is necessary to guide
the steps by an attendant who has a stick to mark the ground. The devotee must
throw themselves from the position wbere their heads were laid down. The_way of
expression of faith in such a pious manner is very unusual except in the Mahapuja.
However, we can see a long queue of devotee on the muddy road till the Utthanmandir
on this day.

~ All through the 24 hours when the imagé is enshrined on the Utthanmandir for
all the people, tﬁe Brahman—sebéits and the Bagdi paiks guard the image in
rotation. The grahman—sebaits stand in front of the image and receive the

dedications from the villagers. They return a part of the offerings to the
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~villagers as prasad of the goddess and give a phonta of sindur on the image and
onto their foreheads. The Bagdi paiks watch and regulate the thronging people.

They stand at the gate of the Utthanmandir both at the entrance and the exit.

k) Merya—katha

People’s worship and dedications of flowers, sweets, iron bangles, and sindur
in particular by women contihue all day long until after midnight. They form a
long queue to the image éf the goddess at the Utthanmandir. A little while before
dawn, he image is sent to the bottom of the pond again.

At first, in front of the image they lit up two torches of straw, which are
about three meters long. The Lorchesﬁ%re then dedicated by the lineages of Josh
and Ray (Caudhuri), but used to be the donation by the Maharaja Krishnacandra from
the court of Krishnanagar of the Nadia District every year. Hence, it is still
called “nadermashal” , which means “torch from the Nadia” . In the light of the
porches, they load the image very slowly onto the cart made of sal/ tree. People
gather around the Utthanmandir, and drag the ropes connected to the cart of the
goddess.

At the bank of ¥shirdighi, the Brahman-sebaits prepare for the altar of the
sacrifice. 1In front of them, the head of a lineage of the Dom caste is waiting for
the arrival of the goddess holding a sword in his hand. He brings a goat to
"dedicate. In the light of torches, many villagers bring fhe cart to the bank, and
set up the image of the goddess in the altar of the sacrifice. At this.time, the
sacrifice is performed without purification by sacfed water or mantra (sacred verses
recited by priests). They use also no sacrificial block (tasla) but only with a
rope hang up the animal. The head of the Dom executes the sacrifice by his hand.
The blood spouting out from the decapitated body is poured onto the image of the

goddess at the altar. At that moment, the Dom shouts, “Ma/ Nara Rakta Khao!”
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This means “The Goddcss !  Drink the blood of human!”  This ritual is callad
“merya khata” . Before Independence, the Dom used to cut the own finger of his
own right hand and dedicate the blood to the goddess.

Watched by a cro&d of people around the bank, the Brahman-scbaits slowly sink
the image of ﬁhevgoddess in Lo the water. The Bagdi paiks stand around:lhe slope
of the bank holding the raja’s flags in their hands. During this time, people used
to sing a song in praise of the goddess in the rhythm of the drum by the Baiti as
follows; “Shyama Digambari ﬁbnamajhe'h%co Go Ma ! This means “The Goddess !
The figure of the goddess Shyama. Dance in the battle field !”  Having sunk the
image under the water, the water of the pond is splashed over the surrounding

people on the bank. The Brahman-sebaits then return to the temple.

1) The forth of the lunar month of Jaistha; Abhisekh

Three days after the merya katha, that means the fourth of Jaisth, the image
of the goddess is drawn up onto the bank for about one hour for one of the
ugalpujas again. The image is cleancd up and worshipped. Then, they send it again

to the deeper place at the bottom of the pond to keep it there until the next year.
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Chapter—V Annual rituals

In this chapter, we shall ecxamine the annual calendér of the rituais in the
temple and in the locliities of the village. Before the abolition of the iamindarj
system (1953), it counted Fifty~two’animal sacrifices to perform at the temple in
the various rituals occasions of a year. The list of annual rituals before 1953

-is given in Table-14. The annual rituals in the village can be divided,fﬁto three
“categories, naﬁely, the rituals solely performed in the temple, the rituals

" performed in both the temple and the localities, and the rituals performed mainly
in the localities. According to the annual ritual list given below, we shall
examine each annual ritual following three categories in turn. Through the
analysis of these rituals, we can understand the relationship between the temple
and the localities, the organization within the localities, and the changes of

these rituals both in the temple and in the loacalities.

Table-14 Annual rifual before 1953

Bengalisan " Name of Ritual Sacrifice by the Maharaja [after 1954]
Caitra, Sank. . Jogadhyapu ja
~Jaishta, 4
Caitra, Sank. Kshirkalas A
Jogyakundu Panthabali(l) [Raja-1]
Guyadak  Panthabali(l)
Baishakh, 1 Mahabhog Panthabali(l)
15 Lagni.-utsah
27 Homa, Jogyakundu Panthabali(1)
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28

29

30

Sank.

Jaishta, 1

4

Sank.
Ashar, S.9

Sank.
Shraban, Sank.

Bhadra, Sank.

Aswin, K;8
-S. 10
K. 9

Ramayanpath
Mayurnac
Ramayanpath

Mayurnac

Ramayanpath

Path-naran
Mayurnac

Homa, Jogyakundu
Hal-nagal
Ramayanpa th
Ugalpua ja
A&[Vurhac
Domacoyarikhera
Mahapuja
Mahabhog
Mahishball
Masi-Pisi-Jhurt
Shankha-Para
Guya Dak

Merya Katha
Abhisheka
Ugalpu ja

Guya Dak
Ugalpuja
Guyadak

Guyadak

Guyadék

Durgapu ja

Badhnabami

Panthabali(1)

Panthabali(l)

Panthabali(l)

Phnthaba]j(75

Panthabali(l)
Mahishbali (1)

Panthabali(l)
Panthabali (1)
Panthabali(l)
Panthabali(l)
Panthabali(1)
Panthabali(2)
Panthabali(l)
F@ntﬁaba]j(l)
Panthabali(1)

Panthabali(l)
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[Raja-1]

{Datta, Caudh. -1]

~ [Raja-1, UKY~T7]

(Raja-M1]

[UKY, Baiti, BHM]
[Dom--1]
(Ray-1]

[Raja-2, UKY-10]



S.9

S. 10

3.15
Sank.
Kartik, K. 14
S.9
Sank.

Agrahayan

Agrahayan, Sank.

Poush,
15
28
Sank.
Magh, S.7
Sank.
Magh, Sank

-Phalgun, Sank.

Phalgun, Sank.

Caitra

Catrutipatrika

Saptamipuja
Asthamaipu ja
Mei/]l;lbhog

Nabamipu ja

Vi jaydashami

Ugalpuja

' f‘;&.’-'

Kojagari Lakshmipuja

Guyadak

Shyamapu ja

Jagadwatripuja

Guyadak
Nabannotsab
Mahabhog
Guyadak
Pausalla
Mahabhog

Ugalpu ja

_Grahapu ja

Pisthakotsab
Mahabhog
Guyadak

Makarishaptami

Guyadak

" Nishidhambal

Guyadak

Panthabali(l)
Panthabali(l)
Yanthabali(l)
Panthabali(l)
Mahishbali(l)
M?sba]i(l)
Panthabali(l)

Panthabali(2)

Panthabali(l)
Panthabali(1)
Panthabali(l)
Panthabali(l)
Panthabali(1)

Panthabali(l)
Panthabali(l)

Panthabali(l)
Panthabali(l)

anthaba]f(l)
Panthabali(1)
Panthabali(2)
Panthabali(l)

Panthabali(l)

Nilpuja(Kshireshwar%& Panthabali(1)

-109-

[Caudh. -1]
[Raja-M1]
{Caudh. -1]

(Raja-2, UKY-10, BHM-1]



- 1.” Before Estate Acquisition

As already stated, in the former days of the Maharaja, the deb—seba—office,
the court of the Raj in Bardhaman, sent every year for the expenditures oﬁ?ail the
sacrifices dedicated in the rituals of the Jogadya temple. Thefe were forty-one
occasions in a year to perform the sacrifices and it counted fifty-two animals
totally. Thesg are two buffalos (mahis-bali), one sheep (mes-bali), and forty-nine
uncastrated gogis (pantha-baliy. The iargest number of the sacrifices was in the
month of Baishakh and the second largest was in the month of Aswip. The sacrifices
in the ritugl of Vedic homa were performed on the lastldays of every month regularly.
The budget of the court of the Raj covered all the occasional expenditures for the
sacrifices as well as for the daily service in the temple. After Independence,
most of the budget were reduced and i%gﬁas left to only ten sacrifices éponsored
by the Maharaja spread over cight ocCasions. That included two buffalos and eight
goats. Some of them have now been taken over by the villager such as the ljheages

of Caudhuri observed Durgapuja.

2. The temple rituals

a) Nisi—dhanbar '
During a whole month of Magh, which is from the night of the sankranti of the
'h month of Pous (pous-sankranti) to the sankranti of Magh, a Baiti has a spécial
performance of his drum called nisi-dhanbar ih the Jogadya temple every night. This
is the drum playing consists of eight'kinds of strokes by the Baiti and it takes
palce for about thirty minutes after midnight that is the second prabur of the night
in the Bengali ritual time. The Baiti who pefforms nisf—dﬁanbar must keep the
special vegetable dict, which contains atop-caul and ghi(clarified butter). It is

called “habishanna” . He observes it for a whole month and sleeps on the floor in
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the separate room as a ascetic (brahmacari). lle is selected from the lineage of
the Baiti for this dJLy according to their shift. _

At the beginning of nrsi—dhanbar, a Baiti plays the drum on the way to
.Jogadya temple to announce the time of nisi-dhanbar to the villiager (teng?j). At
the gate of the main temple, he puts a bandage of sevenfold clothes over his eyes,
§ and steps in the interior of the temple through his right foot. His left foot is
outside. Keeping this stance, hé performs the tunes of nisi-dhanbar. He is
forbidden to see and talk with anyone of the villager on the street from his house
to the temple. The villagers are also prohibited from walking on the streets of
the village while the drum is playing. They never see the playing in the temple
and just sit inside the house to hoar it. Il the playing has started on their
walking, they must rush to their nearby house and stay there till the performance

ends.’

In the village, the people believe that during the playing of nisi-dhsnbar
the goddéss Jogadya dances inside the temple following to the rhythm of the drum.
~The heavenly maidens attend to the goddess and the evil spirits appear in the
'courtyard of the temple. Because of this belief, they never enter the temple
during the time of nsis-dhambar except the Baiti who is also blindfolded. - The
Baiti claims to feel the presence of the goddess inside the temple while he plays
his drum. He can even hear the faint sounds of the foot rings (anklet) trembling
according to her dance and sense a sweet aroma of the goddess. There are many
folklore passed down by the villagers telling that bad luck befalls on the person
who trespasses a taboo during nisi-dhanbar due to . the carelessness.

The tunes of nisi-dhanbar arc prohibited from playing except on thié ritual
occasion. The Baiti c:plains that all these tunes are compiléd from the basic
patterns of every ritual tune performed on various occasions such as Durgapuja,
Kalipuja, and so on. The Baiti plays it usually following the rhythmlof seven
beats (sat-tal) of the Bengali drum bqg if he is highly skilled in the drum, he
plays it according to the rhythm of twelve or eighteen beats. The tunes of nisi-

dhanbar handed down to the lineage of the village Baiti are eight kinds at present
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as given here:

1) Tengai and its Danshpahari

2)Drum playing for mayurnac

3)Drum playing for mayurnac of Malakar after the hisarjan of Durgapu ja
4)Drum for forming a line with hands up in the ritual of Gajan

5)Drum for the dance iritating the gestures of frogs in Gajan

6) Drum for-dancing of kalilapata

7)Drum playing to fill up the poﬁ in the time of “badhan” with water.

8)Drum playing the rhythm called “sanfi ki nacan”

b) Makarisaptami
On the seventh of the lunar month of Magh, the Brahman-sebaits perform a

ritual called thnrisﬁptnmi at the Jlagyasthan which is a square basin designed for
homa ritual located at the northeastern corner of the Natmandir of the Jogadya
“temple. At first, ‘the temple paiks make a square flat pedestal from a large *
quantity of ashes on the ground of the south side of the Jagyasthan. Théy also
bring a pot, put inside frogs and cyen fishes which they caught the day before from
the fields. Meanwhile, a Malakar prepares a copper pot and put it downlat the
Anorthwestern corner of the Jagyasthan. He also prepares many offerings which
include seven nuts of kuru, seven leaves of akand, milk, unthrashed rice, sesame
seed, dhurba grass, atop-caul, énd paste of sandalWodd. A Baiti of the temple and
two patakadharis of Bagdi holding the-flags of the Maharaja in their hands remain
standing there. A Brahman-sebait sits on a seat of the western side of the
.Jagyasthan towards the east. The Malakar stands beside him towards the south.
Before the ritual (ghatasthapan) oﬁ the Jagyasthan, the Brahman—sebait performs
a ritual called “suryarga” . This means roughly “offerings for the sun” .

“«

After this ritual, they perform another called “cyen-beng (cyen fishes and

frogs)” at the pedestal of ashes. AL the beginning, a Brahman-sebait purifies
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the pedestal by flowers and water. Then, the Malakar performs a ritual cultivation
on the pedestal by a kajalata (hand holder of Indian'black ink) in his hand. He
simulates it for cultivation by scratching the surface of the pedestal. First,
he puts it on the outer portion of the surface, then he pushes it to the center
likewise dréwing an eddy which encircles the middle point of the p;destal.
Reaching to the middle point he turns it towards south and then cuts through
straight. The direction of the circle on the pedestal of ashes is the saﬁe with
the way of the procession in pradhaksin around the temple and around the outer
‘fringe of the village in hb]—naga]‘of Jagadyapuja.
The Malakar sprinkles the unthrashed rice all over the surface of the

- pedestal. The Brahman-secbait stands up and dedicates an offering over it which
consists of a nut of kuru, a sesame seed, milk, and dhurba grass on a leaf of akand
with_paste of sandalwood. This offering is also called “suryarga” . He dedicafes
. it over the pedestal seven times with sacred.verses. After that, the Malakar
releases the cyen fishes and frogs from the pot over the pedestal. At that moment,
people surrounding there rush to catch the fishes and the frogs by their handg.
.They also bring a little amount of the ash back to the house from the pedestal.
They sprinkle them over their agricultural fields, or mix them with the manure for
their cultivation. This is believed to bring them a good harvest..

After that, the Malakar goes out of the temple being attended by the
patakadharis of the Bagdi and the Baiti playing drum and gong. The procession
moves through the eastern gate of the temple and goes towafds the northern side of
the village to the streets of Uttar-para and then turns to Manasa-para. .They passes
by the pond Natunpukur and reaches the agricultural field in the northern side of
the pond Karuapukur. The Malakar staggs at-the northeastern corner of the field
and dig a small holec again by the kajbjata in his hands. He puts a little bit of
chire and murukhi in the hole. Then, the procession returns to the temple again
accompanied by the sounds of drum and gong. .

Arriving at the temple they have a ritual to prepare for the marriage

ceremony of the goddess. A daughter of the Malakar dressed up with the wedding
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sari enters the temple. The lineage of Babataran Bhattacaryya has the duty to help
her get dressed. She has the pot of the goddess under her arm and stands beside
a boy of the Malakar in front of the temple. just‘the same way as the ordinary
marriage ceremony. The ends of their clothes are tied up and a priest gives them
blessing with the sacred verses. Then, they go out of the temple through the
eastern gatc and proceed Lo the cow shed owned by the lineage of Bhattacaryva,
which is located on the northeastern side of the temple. They stand on a low stand
(pire) at the door of the cow shed. Té% head of the lineage gives them a reception
with leaves of pan and nuts of supari by his hand, as in the ritual reception at
the entry of the bride in the second day of the marriage ceremony (baran). The
women surrounding them receive the couple with the sounds of u/u and sprinkle over
them murukhi and cire. |
This ritual is supposed by .the villager as the marriage ceremony hetween the
goddess Jogadya and the god Kshirkantak (another name of the god Siva). The
villagers solemnise their own marriage rituals in the village only after the da;
of Makarisaptami. All Lhroﬁgh the month of Magh, it is thought to be suitahle time
“for ordinary Hindu to have their marriage ceremony according to the Hindu almanac.
But, in the village, they are prohibited from performing any marriage ceremony
before the ritual of Makarisaptami. The villagers were also used to till their

agricultural fields after the day of Makarisaptami.

¢) Grahapuja
On the day before the last déy of Vous, Grahapuja is performed at the foot
of an old saoragac located in the rear garden behind the locality of a Bagdi's
lineage entitled Sinha. They belong to the Kusmethi-Bagdi section. Many pieces of
" broken images of stone gods and goddesses are gathered at the foot of the tree and
installed into a small shrine. The people of the locality practice their nityaseba
to the stone pieces cveryday. This place is called “gorel-para” .

The word of “graha” means planct. So “grahapuja” means the worship of the
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sun and other planets which is porTormed in order to propitiate them. Usually,
it count nine houses in astrology.

The priest for the puja is from the lineage of Sat-bhai of the temple
Brahman-sebait. Priest who belong to the higher rankbof Brahman (ucecasreni-
brahman) are prohibited from engaging in this puja. The lower rank of.Brahman
(nimnasreni-brabman) may practice the grahapuja exclusively as well as the rituals
of shyama-santi and dosh-katano, and such other. In this case, a lineage of
" Bhattacharyya who used to live in the village performed it in the past. They
belong to a section called kathal/-brahman in Bengal. They were one of the
~ nimnasreni-brahman in the village and are engaged cxclusively in family rituals of
the jajman who belong to the lower castes such as the Bagdi ard the Muci.

At around three o’ clock in the afternoon, people gather Lo the gorel-para
carrying the offerings on plates. The priests prepare for the puja at the'shrine.
A Bait} goes round the village playing the drum to tell the time of the grahapuja
and arrives at the gore/-para in the end. People dedicate the offerings to the
shrine and daub the sacred stones Qith paste of turmeric, sarsa-teil, and sindur

-one after another. The priest purifies first his body, the seat, and the
surrounding by sacred water and then starts the ritual of sankalpa in the.name of
the Maharaja of Bardham:n. After the puja, they perform sacrifice of an uncastrated
goat. The priest sprinklc sacred water over the goat and a sword of the Mahara ja.
A Karmakar has the sword in readiness. People gather around there. With the sound
of the drum, he brings it down on the&?eck of the goat. The fresh blood from the
sacrificed goat is poured onto the stones at the shrine. People make a deep bow
to the poured blood on the alfar. They receive a part of the. offerings on eéch
plate which they bring back as prasad.

Formerly, the budget of the court of the Raj covered the expense for this
sacrifice. Nowadays, the people in the.locality (s7inha-para) of the Tetuliya-Bagdi
dedicéte the goat for the g}nhnpUJh. The meat of the sacrificed goat is shared among

them who dedicate it.
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3. The rituals of the temple and the localities

a) Nabanna—-utsab

Nabanna-utsab is a harvest festivgi. It is one of the mest important rituals
of agriculturél affairs in rural Bengal. Nabanna-utsab is performed in‘fﬁe lunar
month of Agrahayan evcrywhere, but the date of the ritual is not prescribed in
almanac of Bengalisan as the other rituals are. Every village has own date of the
nabanna—-utsab in Agrahayan. It is fixed by the villager. In the village Kshiragram,
the Sabha-pandit decides the date of the nabanna-utsab every year and proclaims it
to the villager. In this decision, he takes it into consideration that the harvest
time of the Aman ricé in the -village and the auspicious\times in the month of
Agrahayan. 1In this way, most of the villages have their own pandit (a learned man
in religion) or moral/ (an influential person in village) to decide their date of
the ritual. This ritual shows how the agricultural affair is-connected to the
n‘village life and socicty.

From early in the morning of nabanna-utsab, every houschold of the village
.prepare for the ritual. The most impbrtan£ offerings of the day is made from the
new rice of the year which is a type called; japonica. It is called Jlaghu-caul
or nabanna-dhan in the village. It is not a common type of.rice like; indica. Many
people plant this rice only a littye amount for the ritual. The ]aghb—cau] has
less production than the usual ones of Aman variety. >But for the ritual, the
people this rice and keep it as 5top~cau], which means not being processed of
"boiling, but just exposcd to the sun. IF'rom these nabanna-dhan péople make various
kinds of food for the ritual. The first is cawl-nabanna, which is a kind of
naibedya dedicated to the deity. 1t usually consists of kshir, banana, and other
fruits and vegetables. After the puja, people mix them and eat raw as prasad in
the jal-khawa-samay. Some villagers -grind the rice with mortar and block (si/-
nora) and serve on a leaf of banana with friits and sweets. The second is bhat-
nabanna, which is made of boiled rice from the siddha-caul (processed of boiling)

of the nabanna-dhan. They serve it at the lunch time with other dishes. The third
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is the caul-pithe, which is made from the meal of the siddha-caul of the nabanna-
dhan. 1t is mixed with wheat {lour and gur, then is fried decep in sarsa-tel.

They have many other dishes in the day such as fuluri made from kali-karai

~and begun-bhaja (fricd aubergine). Usually, they have vegetable diet. until

afternoon. The dishes of fish are served at the dinner. The day affer the

nabanna-utsab, they cat the meat of castrated goat (khasi) and celebrate their

“harvest with relatives. [In the village, the occasion of the nabanna-utsab is the

biggest function in a year when relatives assemble.

i) Nabanna-utsab in the temple budget

People in the village have the altars of the nabanna-utsab to dedicate the
offerings and to participate in the ritual in the households in the shrines of
locality and iq'the temple of Jogadya. In the village women take an ablution in
the morning, dressed up in their new sari, and bring the dishes of offerings to the
temple. They stand at the interior room of the temple and place them on the floor.

After the tengai of the Baiti to the villager, the Brahman-sebait belaonging to the

lineage of Sat-bhai perform the puja. The Sabha-pandit and the kbjkacbéri perform

the ritual inside the temple. Every representative of the Ugra-Kshatriyas assemble
there. After the puja at the altar of.%he temple, the priest sprinkles sacred water
over the dishes on the floor and dedicates them with flowers. During the aratrs
(dedication of fire), every member in the temple stand up with the sounds of gang
and u/uv and make a deep.bow to the floor. The women who dedicated offerings in
plates bring them back it to their respective hogses and cook the offered riee
(prasad) to the caul-nabanna.

After the puja. the Rajkachari distributes his offerings from a big plate
to everyone by his hand. The Brahman-sebait addresses each title of the Ugra—ﬂ
kshatrjya standing at the threshold of the temple and offers the wreath of sara
grass to every represcntative. The offerings of nine unglazed bowls at the altar

are also handed over to the representatives of the UGra-Kshatriya with address of

_their titles by turn. .They bring the offerings in the bowls tc their localities
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and share them among the families to cook the cauvi-nabanna.

. The storehouse of the temple is filled up with the huge piles of the offerings
which the village people dedicated on the occasion. In pafLicular, the lineages
of Bara-ray, Chot-ray and Caudhuri offer atop—caul of 21 Kg and vegetables
respectively. This is the second time of their quota in a year after the ;fferings

in Ddrgapuja. The Brahman-sebaits prepare the annabhog in large quantity after the
' noon time at the Bhogmandir. It is a special annabhog cooked from the offerings
of atop—bau] of nabanna. For the annabhog of this.day, the Brahman sebaits use an
- earthenware pot in addition to the ordinary brass utensils. They boil the rice by
the unglazed pot at the hearth of the Bhogmandir. Then closing the door of the
Bhogmandir, they dedicate the annabhiog to the goddess. = Inside the room (rannaghar),
the Brahman-sebait peérforms his puja with a special verse (bhogmantra) for the
goddess and sprinkles sacred water over the boiled rice, da/ soup, and stewed
vegetables, and fishes (tarkari and macer—jhal). Then, he opens the door and
strikes a gong from the Bhogmandir announcing end the time of annabhog. Brahman-
sebaits serve Ehe bhog to the many peoble sitting on the courtyard of the temple.

After cooking, the Brahman-sebait break the unglazed pot by an iron scoop to
the nine pieces. They dish out the boiled rice, vegetables, énd fishes on these
nine piecesvof the pot. Standing on the veranda, the Brahman-sebait addresses again
each title of the Ugra—-Kshatriya by turn, and puts down the nine pieces one by one.
Every representative of the lineages Bﬁing back to their localities the prasad and
share the same among them. .This is called “tikra-biri” in the second time after

Durgapu ia.

ii) Nabanna-utsab at the shrines of the localities

The ritual in the day of nabanna-utsab is called Annapurnapuja observed at
temporary shrines. Féur such shrines were constructed in the village in 1994. IE
this ritual, they enshrine the image of the goddess Annapurna at the altar and

invite priests for the puja. The sequence of the ritual is nearly the same with
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the other pujas like as Kalipuja and Kartikpuja.

The ritual organizations in the

village arc all based on mutual cooperative. Such rituals are also called
“barayaripuja’ .

Table=-15 Annapurnapuja in the village

Locality Patron Priest istahlish

Josh-para -Josh-para "Satbhai about 100 years ago

Badyagacitala Samant-para about 50 years ago

Caudhuri-para Caudhuri/Brahamn Adhikary

Kshideshwaritala Brahman Bhattacyaryya about 20 years ago
Sani-para Sani (Suta-sguri) Kalidas unidentified

Purba-para Hajra(Nari) Mantu in 1994

The oldest organization can be traced back to almost one hundred years ago.
The others are organized voluntarily in cach locality one after another. Now the
rituals have festivity with decoration and music. Only the lineage of the Sani of
the Ugra-Kshatriya in the village maintains the Annapurnapuja in the traditional

form as their lineage ritual. They have their own-shrine for the Annapurnapuja at

,ghe corner of their residence. They enshrine a image of the goddess Annapurna on

the altar every year. [In 1994, a shrine haé heen newly built in the locality of

the lineage of the Illari. Altogether six such pujas are observed in the village.

The procedure of Lhe puja is almost same with the other puja sueh as Kalipuja
and Kartikpuja in terms of the wpacarapuja by pricsts.  The ritval starts with

ghatastapan by priests and the ritual steps on sankalpa, shuddhi, bharan, and arati

in order. On the next day, they perform puja and homa in the morning and
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sandhyarati in the evening. This continues for three days and bhisarjan of the
image is done on the fourth day.
The Annapurnapuja and the Saraswatipuja are ycarly occasions of amusement for

the people in the village. People enjoy their decorations and magnificenge‘of the
image in the.temporary shrines modeled on the myth of the FKamavana, fréﬁ which
motifs enable them to producc.imaginative sceneries of various deitlies, besides the
_.basic orientation of the god Siva and the goddess Annapurna. .The ﬁusic over loud
speakers, various kjnds of stalls on the strects, and dramas (Jjatra) of youth clubs
give delights to the villager.

At the square of the temple of the goddess Manasa, the priests (deyﬁsin) of
the lineages of the Bagdi put unglazed pots in front of the Manasa temple and the
shrine of the god Panchanan. People dedicate a part of their offerings of caul in
it. The offerings of the pots are rececived by the priests and shared among their
lincages. One ﬁot of the Manasa temple is for the priest. The other pot in front
of the god Panchanan is divided into two lincages, namely patakadhari and mula-paik
in the same way with the other occasions. Every family of the village prepare meat
.of castratéd goats (khasi) for their dinner. Only at the shrine of Panchanan-
thakur, they perform Lhe sacrifice of a uncastrated goat (panthabali) in the second
day of the puja. Many people of the locality go Lo Katwa to take ablution in the

Ganga in the same way as during Kalipuja.

b) Pousalla ’

A few da&s before of the last day of the lunar month of Pous, the daily
annahhog of the Bhogmandir is prepared at the western bank of Kshivdighi. That is
called “pousalla” . {n general, pousall:a means a popular event in the winter seasoh
by villager to go on a picnic on a vacant land at the outskirts of villages. They
have some recreations for a day, cook outside, and take lunch together (ban-bajna)

in the open air. But, in the posalla at the bank of Kshirdighi, it is not

confined to an amusement also. They perform ritual acts of the temple Jogadya as
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well. ”

The date of the pousalla is decided at the time of wgalpuja of the Fifteenth
of Pous by the Sabha-pandit and the Brahman-sebaits. According to the other events
of the village and the almanac of the year, they usual]y'fix the date a few days
before the la#t day of Pous (pous~sankranti). On the day before the pousgjla,'the
paiks of the temple dig hearths at the slope of the bank in the western side of
Kshirdighi, on the opposite shore where the image of the goddess fs sunk. On this
day, mula-paiks and ihe Doms of the temple are in charge of preparation for theﬁl
On the day of the pousalla, a Brahman-sebait practices his duty for the nityaseba
at the altar of the temple. AL Lhe same time, other Brahman-scbaits prepare the
annabhog for pousalla at the Kshirdighi bank. Many villager bring atop-caul/ and
vegetables to the bank as offerings. Only on the day of pousalla in a year, they
have an anna-bhog at the bank outside the temple. As it takes much time to prepare
the food for many pcople, the ritual of bhog starts almost after three o’ clock.
At that time, the Brahman-sebait in charge of the day, the Jﬁi of the Bhogmandir,
every one of the nine lincages of the Brahman—schait of the temple, and parks help
.in preparation of the hhog. The materials of the hhog on the day depend on the
dedications by the villager at present, which is called siddhe. For cooking the
bhog, they use water of Kshirdighi in the same way as orvrdinary anna-bhog.
"Formerly, a goat dedicated by the Maharaja was sacrificed here and served in the
dishes of the pousalla as mahaprasad. Now this has gone into disuse.

At the beginning, the bhog is served to the goddess. A Brahman-sebait strikes
the gong telling the time and performs the puja in front of the hearths at the bank
in the same manner as in the Bhogmandir. At the bank, a few of big brass pots are
prepared for cooking food for many villagers. Neverthless, he picks dp a small
unglazed pot for puja of the goddess. At the first step of the ritual, he puts
cooked food in the pot such as boiled rice and vegetahles for the goddess. After
his puja with bhogmantra, he puts a part of it into the food of the other cooking
pots. After that, they break the pot into ninc picces again, and serve rice,

vegetables, and fishes on them. The priest addresses each title of the nine lineages
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of the Ugra-Kshatriya and their representative receive the hhog on nine pieces of
the broken pot by turn. 1t is called ¢ikla-biri and the procedure to serve them

is almost the same way as in the nabanna-uisah. Then many other people of the
village surrounding therc sit down on Lhe bank here and therec and receive the bhog
on the plate of banana teaves from the Brahman-scbaits. '

Al participant to the pousalla sit iﬁ a place and eat together. qut of
them belong to the so-called bara—lok. After serving, the Brahman-sebaits begin
to eat themselves. The leftovers of the bhog in the pots are shared among them who
take part in the preparation for the pousal/a. They divide all food, and .share
them according to the specified guota. They put them into buckets severally and
bring back homew. The quota of the bhhog is one ration of the bhog for the lineage
of the Dom, two rations for the lincage or.mu/a—paik, eight rations for the lineage
of Sat~bhai of the Brahiman-sechait, cight rations for the other Brahman—-sebaits, and

one ration for the priest in charge.

:

.3) Pous—sankranti/Pistaka-utsab

On the last day of Pous, the Brahman-sebaits make'cauJ—pirhe which is a kind
of boiled rice cake, as hhog for the goddess in the Bhogmandir. 1In every houschold
in the village, they make caul/-pithe for the family usually in the day béfore of
pous—sankranti. But, the caul-pithe made at the Bhogmandir is very large as about
the size of 20cm cach, and in large quantities. There is the special rice field
of about fifteen kaLba (0.25 acre) called “pithe-bhumi” , which belongs to the;
temple. They make the cau/-pithe for the rice Fields. They would make the cawl-
pIithe of new rice of about twenty seers from the rice field along with other
ordinary dishes of the bhog for the goddess.

At the time of the bhog of this day, they perform the (7/kla-hiri at the
platform of the Bhogmandir. This is the fourth time that tikla-biri is observed
in a year. They put caul-pithe on the ninc picces of the broken pot as well as the

ordinary bhog of boiled rice, vegertabtes and fishes. VFormerly, they pertformed a
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sacrifice of a goat donated by the Maharaja for the goddess and served the meat as

mahaprasad which i1s no move in practice.

4. The rituais of the localities
a)Kalipuja

i)The sequence of Kalipuja
During a couple of days before‘Ka]ipuja, people of the village visit Katwa
to take ablutions at the bank of the Ganga (the Hugli river). That is called
“ganga snan” , or “ganga can” . Many of village women, .especially of:the lower
castes, go together to Katwa on the day before Kalipuja observing fast (upas).
‘They keep their abstinence until the end of the rituél and have the offerings of
bhog as prasad after the sacrifice in the Kalipuja.. In case they are busy and not
l_able.to visit Katwa, they take an ablution in their house. They go to a cow shed

and sprinkle the Ganga water on their body.

~i11) The fourteenth of the lunar month of Kartik

Kalipuja of the lunar month of Kartik starts in the night of the fourteenth
of Kartik, which is a day before thé ﬁew moon. The people of every locality‘(para)
in the village eﬁshrine clay images of the goddegs Kali at temporal altars and
prepare offerings for them. At first the Baiti in the fogadya temple beats the
drum telling the time of starting the Kalipuja over all the localities in the
village. The Brahman-sebait begins his ritual for the goddess in the temple, and
every priest starts to perform the puja at their altars,

In all altars, the priests at first purify themselves and then the seats on
the altar. Then they‘pcrform sankalpa in the name of their patron. This is

followin gathastapan and baran of the goddess. Next is the sacrifice,lusually of
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made goats. After that, the priests please the deity by the votive lights (arati)

- and 1it the homa fire. On each altar the priest performs homa in front the patron.
People réceive the offerings from the altar as prasad and eat them as the bbqg

- In the Jogadya temple, the Brahman-sebait specially addresses the titlesﬁgf the
Ugra~Kshatri§a in'brder and gives them a necklace made of sora tree. .

Women mostly belonging to the lower castes receive the ritual fire of the
goddess Kali on her heads, if she has some personal prayer to make (it is
called “mansi%” in Bengali). They sit in front of the altar and put an unglazed
bowl on their headi Incenses keep burﬁing in the bowl. The priests sprinkle the
incense powder (dunt) into the bowl. The incense powder flares up the flame on
their head. The area around her thus gets filled up with white smoke and sweet
fragrance. This ritual is called dunu-purao. Most of the special prayers are for
recovering from diseases on getting‘children.

iii) The new moon (amabasya) of Kartik

The day after the puja, the priests extend some services to the deity in the
.morning and perform the ritual of bisarjan to the pot at the altar. The villagers
invite their relatives for a meal of érasad of the sacrifices. The image of the
goddess is retained until night. At night the viilagers from each locality move
out in procession around the village. At the altar, people rush to touch the feet
of the image and make a deep bow (pranam). They get the siﬁdﬂr as a phonta on
their foreheads. The men bear the image of their locality on the holder of bamboo,
With the sound of w/u performed by the women, Lhey_swing the image a little in the
beginning in front of the altar and then start the procession. At firét, they go

lhto the Jogadya temple and in front of the gate of the temple, they bring down the
holder of the image to the ground once. Soon they shoulder it up again in order
to join a parade around the village.

The processions of the lower castes also visit phe residences of their
landlords or the masters. They bring down the images once to the ground just the

same manner as at the Jogadya temple. Then, they receive the bow of the masters

~124-



to their image of the goddess Kali and get some cash offerings (canda).  The
labourers carry the image of their landlords or the masters, with whom they are .

engaged as agricultural labourers. -

- b) Distributioné of the Kalipujas in the village

We must look more carefully into the distribution patter of Kalipuja among
various caste groups of the village. The sub-caste of the Ugrasthatriya
called “jana-aguri” , the Goer, and the Muci never organize Kalipuja as their
locality ritual. For the Bauri caste in the southern outskirts of the viilage, the
Kalipuja of the lunar month of Magh is the main festival of all, and they have no
Kalipuja in the month of Kartik., ‘The localities of Brahman, the Kayastha, the
Bagdi, and the Hari, and the sub-caste of suta-aguri of the Ugra-Kshatriya organize
~the Kalipuja of Kartik in the village. The organizations of the Kalipuja in phe
Bagdi lqcality are barayarjpdja (cooperative organization of the ritual) to
mobilize the people in their locality. On the contrary, all the Kalipujas of the
" .Brahman caste are paribarpuaj (family ritual). Some lineages, divided into a few
families, perform it in yearly.rotation by turn. The following is the total list

of the Kalipujas in the month of Kéfﬁik, 1994 in the village.

Table—16 Kalippja in the village

Patron Para Location™ Type Priest .
1) Satyashankar Mukher. Josh Thakurghar Paribar  Nabakumar
2)Nimai Bhattacaryya Josh = Ucubangla Paribar Nabakumar

3)Rajkumar Cakrabartty Brahman Thakurghar Paribar  Pranabkumar
4)Shibnath Chatefjee Brahman  Thakurghar Paribar. Nabakumar

5)Reul Mukher jee Josh Thakurghaf Paribar Dhanugopal
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6) Debprasad Bhat.
7)Pranabkumar Bhat.

8) Jitiprasad Mukher jee
9) Sur jakant Chatter jee.
10)Kalidas Cakrabartty
11)Kalacand Cakrabartiy
12) Anandamahan Ma jumdar
13)Bhaktaprakas Cakﬁm
14) Bishweshwar Mukher
15)Nimai Bishwas

16) Jatyprakas Caudhuri
17)Bararay (Caudhuri)
18) Bagdi (Tetuliya;Tet.)
19) Bagdi (Tet. )

20) Sukumar Sinha (Tet.)
421)Shaktapad Sinha(Tet.)
22)Bagdi (Tet.)

23)Tinkal Bag(Tet.)
24)Ganapati Diger{(Tet.)
25) Aniram Santra (Kus.)
26) Sukumar Mallik (Kus.)
27)Kelaram Dhara (Kus.)
28)Bagdi (Tet. /Kus.)

29) Sudhir Hajra(Hari)
30)Puspanjari Hjara(H.)

31)Bardmanmahara ja

b) Jagadatripuja

. Brahman _

Brahman

Brahman .

Brahman
Brahman
Brahman
Brahman
Brahman
Samant

Josh

Caudhri
Caudhri

Sinha
Khirdi.
Sinha
Sinha
Dakhin
Manasa
Manasa
Purba
Purba
Manasa
Manasa
Purba
Purba

Mandir

Thakurghar

Thakurghar

Thakurghar
Thakurghar
Thakurghar
Thakﬁrghar
Thakurghar
Thakurghar
Thakurghar
Thakurgahr
- Thakurghar
é%élibangla

Thakurghar

Thakurghar.

Thakurghar
Nathakur -
Road

Thakurghar

Thakurghar

Thakurghar
Thakurghar
Thakurghar
Thakurghar
Thakurghar
Thakurghar

Mandir
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Paribar
Paribar
Paribar
Paribar
Paribar
Paribar
Paribar
Angshadar
Angshadar
Paribar
Paribar
Angshadar
Barayari
Barayari
Paribar
Mandir
Barayarf
Angshadar
Deyasin
Angshadar
Paribar

Deyasin

Barayari

Paribar
Paribar

Mandir .

Pranabkumar
Réjkumar
Nabakumar
Nabakumar .
Calcandra Bhf
Pranabkumar
Bishwanath Ca.
L.Lakhsinarayan
Ra jkumar

Ra jkumar
Paramsuk
Kalacand
Bhaccur
Bhaccur
Bhaccur
Bhaccur
Bhaccur
Bhaccur
Bhaccur

Madan

Madan

Madan

Madan

Mantu

Mantu

Sebait



Except in the Jogadya temple, none in the villager perform the Jagadatripuja
at present. Even in the temple, the priests perform the puja only to the copper
pot on the altar. Formerly, two families of the village namely, the Sabha-pandrt
“and Mukhopadygyfa used to observe the ritual at their residences every year. But,
~ they have no image in their altar. They adopted only a small icon of thé goddess
and made the puja to a small pot.

As one of the 51 sakta-pithas, people in the village observe especial
customs. The sakta-pitha means the aboae of the goddess Sati (anothervname of the
goddess Durga). Goddess jogadya is one of the incarnations of the goddess. Hence,
people think the goddess stays in the temple of the village all through the year.
The goddess of the village is, therefore, not a temporary visitor on particular
_ritual occasions such as Durgapuja and Kalipuja. Because of this religious belief,
people never worshipped the anthropomorphic image of -the goddess inside the
village. There is no restriction on the image of Kartik or Radha-Krishna, but
“ﬁéopie never brought the images of goddess Durga and her incarnations in the
village. The goddess Jogadya and the goddess Jagadatri are of course incarnations
-of the goddess Durga. People wouldﬂﬁot bring even the image of the goddess Kali
in former times. However, it has now changed in several localities of the lower
castes and among a few Brahman families. But, concerning the goddess Durga and the

goddess Jagadatri, they still obscerve the custom strictly.

c) Kartikpuja
Kartikpuja is famous and elaborate in the towns of Cuncunra and Katwa. In
the village, none performs Kartikpuja periodically. Only those who;have'a personal

prayer (mansik) for the god, set up the altar of the Kartikpuja and invite their

3N

family priests (kula-purohit) to perféfm worship. Most of their prayers are for
getting children by barren women. The god Kartikeya is believed as a god of
children by the village people. They can begin the puja on the sankranti of the

month of Kartik in any year. But, if they start it once, they must continue for
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other two years at lcast. Most of the patrons of this puja are the village bara-
lok, because of its huge expenses. In 1994, four families of the suta-aguri of the
Ugra—Kshatriya and one Goera family performed Kartikpuja.

In the riight of the Kartik sankranti, people set up the altar ofﬁthe god
Kartik and iﬁvite their priests. The patron, the prayer, the priest, ana‘one who
has mansik observe fas f{rom morning until the end of the pujé. At first; the
patron of the puju put a small pot on his head and go to draw the water of a pond
in company with a Baiti playing his drum. He puts the pot on the altar and the
priest starts the puja. The patrogg sits aside the priest and follows the
instructions by the priest. The priest proclaims the beginning of the buja in the
name of his patron. The patron makes donations of pan leaves, supari, paita,
clothes and such others to the priest. ‘

The ritual includes a number of ritual steps such as ghatstapan,
.pranapratigbta, cakrdan, and arati. After the puja, people receive prasad. This
is done when they observe Kartikpuja for the first time. They perform it another
three times until very late at night. The basic procedure is almost same witlr
~other ritual such as Kalipuja. But, in this ritual they must add a‘sweet
called “paru” as offering for the god. It is made of muri and gur rounded into
a ball. This is a very favorite sweet for children and the image of Kartik has
"always paru in his right hand.

The day after the puja, the patron gives dakshina to the priest. Then he
put§ the pot on his head and goes to the pond to pour water. The prasad served
after the ritual immersion is called dadikarma. This is a kind of sweet mixed with
yoguft, naru, banana, and other sweets. At night, bhisarjan of the image takes
place. The procession of the image accompanying drﬁms parades round the village.

An empty pot and a coconut on top of it is left at the altar for other eight days.

d) Saraswatipuja

Saraswatipujas in the village are mainly organized by the youth clubs of the
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village as a barayaripuja.

The origins of these pujas are of recent years as

' compared with the other pujas in the village. The oldest puja in the village is

in the building of the Kshiragram high school adjacent to Kshirdighi. The students

and the teachers of the high school manage it. The sequence of the puja is almost

the same as the other pujas in the village. The images of the goddeSSAS£raswati

go generally to the bisarjan two days after the puja. Téble—l? gives the list of

Saraswatipujas organized in 1994.

Table-17 Saraswatipuja in the village

Organizer

Place

Major member

1)Kshiragram High School
2)Bhisubhiyas Pragatishil Club
3) Tarun Sangha

-4) Saurabh Club

5)Datta-para

6)Frends Cultural Association
7)Agradut Club

8)Manasatala

9)Uttardas—bara

10)Kshiragram Primary School
il)Kshirdighi—para

12)Bus Satand

13) Jogadya Sangha Club
14)Sinha-para

15)Miran Sangha Club
16)Kalimata Sangha

17)Ashim Samant

School building
Carshibtala

P.H. of Kayashta

Samant-para temple

Datta-para
Caudhufi—para |
Kalibangla
Manasa-para
Das-para
Natunpukur
Kshir&%éhi-para
Bajar
Mayarpukur-para
Sinha-para
Chater jee

Mu jher jee—-para

Students, teachers
Youth of Brahman
Youth of Brahmaq,Aguri
Youth of Samant

Youth of Dattapara
Caudhuri (Na)

Caudhuri (Bara)

Bagdi '

Muci

Students and teachers

 Tetu1iya Bagdi

Storekeepers
Caudhuri
Tetuliya Bagdi
Youth of Brahman

Youth . of Brahman, Aguri

Private house(P.H.) Paribarpuja
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18) Jabgatbandu Josh
19)Swapan Cakrabartty
20)Sibaram Caudhuri

21)Narayan Hajra

22)Pranab Kumar Bhattacaryya -

23)Sudhir Ray
24) Tapas Caudhuri

P,
P.

M

A
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Paribarpuja
Paribarpuja
Paribarpuja
Paribarpuja
Pafibarpuja

Paribarpuja



Chapter-Vl Durgapuja of the Ugra—Kshatriya

In this chapter, we shall discuss the rituals of Durgapuja of theQﬁogadya
temple and in the localities of the Ugra-Kshatriya. Analysis of the riiuals will
be particularly on two topics namely, the relationship between the temple and the
locality in the course of the rituals, and the ritual organizafion within the
localities.

Durgapuja isvthe biggest annual functioﬁ of Bengal. In the village, they
'“ﬁerform five Durgapujas in the localities of the Ugra—Kshatriya as well as in the
temple. Let us at the outset examipebin detail the sequence of Durgapuja in the
temple. The temp]e Durgapuja is regarded the a standard model for the other
Durgapujas of the localities in the village. Neverthless, each Durgapuja is
closely connected in various aspects of the ritual course. These Durgapujas in the
localities are integrated into the Durgapuja of the temple systematically. - Thgre
is aalso a rotation system of the ritual organization of the Durgapujas. A case
to be examined here is on a locality of the Ugra-Kshatriya called Utfar—para
(Caudhuri—para) in the northern part of the village. The rotation system of the
rituals of the lineages is'called “sola—anna-puja” , which has alfeady been

discussed in chapter-ITI. This topic is amplified further here.

1. The sequence of the Durgapuja

Table—18 presents a series of the ritual items of the Durgapuja at the
Jogadya temple in their ritual sequence. Durgapuja is a popular urban festival in
Calcutta. In this case, the Durgapuja is held for four days from the seventh to
the tenth bright for(night in the lunar month of Aswin (from saptami to dasami in

suklapaksha). Tn the village, the Durgapuja in cach locality is held as per the
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ordinary schedule. But. in its traditional style in the old temple such as the
Mrinmaymandir in Bishnupur of Bankra District, it takes sixteen days from the ninth
of dark fortnight in the lunar month of Bhadra to the tenth bright fortnight of
Aswin (from nabami in krishnapdksha tolghsami in suklapksha). The Durgapuja in the
village Kshiragram has, however, the schedule of seventeen days from eighkh dark
fortnight in the lunar month of Bhadra (from krishna astami to vijéydbsabf) in the
‘ temple.

The first column of the table given the date of Durgapuja according to the
lunar calendar which begins with the ritual of belbaran in the seventh of the dark
fortnight to the vijaydasami in the tenth of the bright fort night. The next is
the date in the Bengili almanac in 1994, which begins in the tenth of the lunar -

month of Aswin to the twenty-seventh of Aswin.

" Table-18 Sequence of Durgapuja at the temple
Dark fort night/Lunar month of Ashwin/Calendar in 1994 A.D./Ritual names

7th  10th Sep, 27th Bel-baran
8th  1lth 281h Bad-nabami/

Puja(belphal) /sandhyarati/ tarpan/durgaghat

“9th"  12th 29th ijb(ghai)/sandh%aratj/tarpap/dbzgagﬁat
10th  13th "30th Fb]b(gﬁat)/sandhyaratf/tarpan/dhrgégﬁat
11th . 14th  Dec, Ist fWJB(ghat)/sandhyarati/iazwan/dbrgaghat
12th  15th 2nd Puja(ghat) /sandhyarati/ tarpan/ durgaghat
13th  16th 3rd Pujulghat) /sandhyarati/ tarpan/ durgaghat
14th 17th Ath Mahalay/

Tarpansraddh/Puja(ghat) / sandhyarati/ durgaghat
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The new moon

18th 5th

The bright fortnight

C1st  19th - 6th
2nd  20th Tth
4th  2lst 8th
5th  22nd 9th
6th  23rd 10th
Tth  24th 11th
8th  25th 12th
9th  26th 13th
10th  27th 14th

Pujalghat) / sandhyarati/durgaghat

Puja(ghat)/sandhyaratj/durgaghat ;
Puja(ghat) / sandhyarati/durgaghat
Caturthipatrikapuja (abbr. C.P.)

Puja(C.P.) /sandhyarati/durgaghat
Puja(C.Pi)/sandhyaratj/durgaghat

Sashtipuja
FWJH(C.P.)/sandﬁyaratf/dbfgagﬁat/Nabapatrikapuja
Shptamingbv(to Nabapatrika; N.P.)
Nabapatrikasnan/Pathabali
Sandhyaraci/durgaghat

Mahastamipuja (N.P.)

Sandhyarati/durgaghat

Sandhyipuja/Panthabal i

Nabamipuja (N.P.)
Mbshba]i/ggm/Chnavpath/sand%yarati/dbrgaghat
Dasamipu)é$(N.P.)

Bisarjan/ Vi jaypranam

Ugalpu ja
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2. The Durgapuja in the Jogadya temple

a) The tenth of the lunar month of Aswin; Be/—-baran

Bel-baran is the first ritual step to invoke the goddess Durga through the
worship of the bel-trce (Acgle marmelos) at the bank of Khelopukur. Formerly, there

were planted one hundred and eight beli%rees on the bank of Khelopukur next to the

.Das—para on the western side of‘the‘village. The Durgapuja in the temple begins

with the ritual invocation to the bel-tree on the seventh of the dark fortnight'every
year. In 1994, the day for bel-baran is on the day of fhe tenth of the lunar month
of Aswin. In 1995, it is on the thirtieth of the lunar month of Bhadra.

After the regular sandhyarati at the temple, a Brahman-sebait belonging to
the lineage of Sat-bhai marches through the street of the village from the temple
to the Khelopukur with a Baiti playing his drum. - At the base of the bel tree ak

the bank of Khelopukur, he sits in front of the tree and performs the ritual of

:badan. It is a ritual invocation to the goddess Durga inside the tree.” People

think that the bel-tree symbolizes the abode of the goddess Durga as a Wife of the

. god Siva, and she usually stays with him. The ritual to the bel-tree, therefore,

is the invocation to the goddess living in the tree to the altar ot the puja on the
earth once a year. The priest offers to the goddess sugar, sweets (manda),
vegetables, incense, sindur, flowers (durba-phul and jaba-phul in particular), and

leaves of bel. He uses the ritual utensils such as a small vessel (kasakusi),

_conch—shell, and bell, but without-using the pot as in the badan in the other

ordinary pujas. After the purification of himself, his seat, and the utensils,

he starts the sankalpa (the proclamation of the beginning of the ritual) in the

name of the Bardhaman Maharaja. Then, he performs the Badan to the bel-tree.
At the end of the ritual, the priest cuts down a pair of bel fruits on the
tree to which he performs the puja. He carries them in his hand and marches back

to the temple accompanied by the Baiti playing his drum. He enshrines the pair of
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pel fruits on the altar of the temple. In every ritual occasion during the
Durgapuja, the priests perform to the fruits at the altar until bisarjan in the

final day of dasami.

b) The eleventh of Aswin: Bodnabami

" The nihth of the dark fortnight is traditionally regarded as the first day
" of Durgapuja, although the village priests start their ritual two days before the
ninth in the temple. In 1994, the ninth of the dark fortnight (krishnapaksha-
nabami) fell on the eleventh of Aswin, which means the twenty eighth of September,
1994, The ritual starts at the temple in the afternoon. At this time, the
Brahman-sebait, the Baiti, the paik.of Bagdi, and the Malakar assemble gf the
temple. They make a procession from the temple to the Khelopukur again. The'fﬁont
position of the procession is occupied by thé‘paik beating the gong in higrhénd.
The Brahman-sebait holding the ritual utensils follows him. The Malakar with the
_copper pot on hié head and the Baiti playing his drum follow them. 'On both sides
of the street of the village, many villagers are waiting for the arrival of the
procession. The housewives (ginni) receive them with incense and votive 11ghts
They make a deep vow uf the street for the procession passing Lhrough them.

At thé bank of the Khelopukur, .the Malakar takes an ablution in the pond, and
draws the water with the pot. Séon, the procession returns to the temple. lMany
villagers receive them again on the street Inside the temple, the Sabha-pandit
and the Candipathak are waiting for'the procession. The pot is enshrlned at Lhe
left side on the altar of the temple. They-begin the ritual of upacarapUJa “and
candipath. After the puja, the Sabha-pandit performs the ritual of reception
(arati) with pancha-pradip, conch-shell, and flowers accompanying with the sound
of the gong by the Malakar._ Then, the Brahman-sebait stands at the threshold of
the main temple and gives the garlands made of sara grass ﬁo the every lineage of

the Ugra-Kshatriya. At first, he calls the name of “Daraga babu” , and then
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“Pala-dhar” . Daraga !:i1hu means the Rajkachari of the Jogadya temple. The Pala-
dhar means the person who is in charge of holding the head of the buffallo in the
sacrifice of Nabamipuja. The liheage which is in charge must offer the special
offerings to the temple. Then, he cglls the names of the nine lineagesiof the
Ugra-Kshatriya in the same order as in the Jogadyapuja of Baishakh. Therefore, the
calling order by the Brahman-sebait at this time is Daraga babu, Pala-dhar, Datta,
Samant, Malla, Sani, Bara-Ray, Cato—Ray, Josh, Cato-Samant, and Caudhuri. Every
representative of the lineage receives the garland jn front of the door of the main
temple from the hand of the Brahman-sebait and puts it over their heads. He puts
- phonta as of sindur (sacred symbol of vermilion) to their foreheads. From this
day, the pot is ensh;ined until bisarjan at the end of Durgapuja and the Brahman~

sebait performs the puja to it twice a day.

- ¢) The seventeenth of Aswin; Mahalay

On this day, many villagers go to the bank of the Ganga at Katwa to have an
ablution in a specified moment described in the almanac. This is still a very
popular custom all over Bengal. In case of being occupied for some works, the
villager take an ablution in the pond of Kshirdighi or sprinkle water of the Ganga
over their body entering into the cow-shed. Some villagers make a group to visit
Katwa accompanying their priest of the lineage (kula—purohit) and perform the
‘ritual of tarpan-sraddha. Some others invite the'briest to their houses in the .
village and perform the ritual. At first, the priest performs the ritual of
_tarpan, then the ritual of tarpan—-sraddha for the spirits of the ancestors of his
cliants. This is followed by the ritval of pitri-bhoj. Villagers pay the priest
with lunch or sweets. It is actually the first day of the ritual of tarpan. The
priest continues to perform the ritual of tarpan every morning from this déy until
bisarjan at the end of Durgapuja. Further details of tarpan and tarpan-sraddha

will be given at the appropriate content.
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d) The twenty—first of Aswin; thruihipatr/ka

Before the nj&yaseba in the morning, a Brahman-sebait of the lineage Sat-bhai
prepares a patrika which is a bundle of plants, at the interior room of the temple.
Thg patrika in the fourth of the bright fortnight is called “caturthi-patrika” ,
which is made of the four kinds of plants, namely banana, man {(arum), kacu (taro),
and dhan (rice). The bunches of man, kacu, and dhan are put around a branch of
banana tree with wide opened leaves. The pecople think that these plants together
constitute a symbol of the goddess Durga.

All altars in the village does not have images of the goddess Durga as is
generally found in the pandals in Calcutta, They enshrine only a bunch of the
plants of the caturihipatrika and \he nabapatrika at the altars and worship then
as symbols of the goddess. The village Kshiragram being one of the 51 sakta;pithas,
the people over have us:illy restrain from bringing any anthoropmorphic figufes
connected with the ritual. They think that the temple Jogadya is the abode of the
goddess for allAthe year round and the goddess Jégadya is an incantation of the
goddess Sat, viz, Durga. As they have,already the goddess in their village, they
can not bring other the goddess into the village.

The Brahman;sebait carries the caturthipatrika in his arms and goes to the
bank of Kshirdighi with mula-paiks striking a gong and a Baiti playing the drum.
At the stairs of the ablution bank of Kshirdighi;.they perform ablution of the
caturthipatrika (caturthipatrika-snan) accompanying thevbeat of drums and the gong.
The Brahman—scehait returns to the temple carrying the caturthipatrika and enshrines
it on the altar of thc temple. He performs the nitvaseba (daily service) in the
morning at the altar of the temple. After the nityaseba, the Sabha-pandit and the
Brahman-sebait of the lineage of Sat-bhai take seats in front of the altar. The
Brahman-sebait performs the caturthipatrikapuja and the Sabha—pandit assists the

Brahman-sebait as a nabapatrika with the chanting of the sacred verses. They put
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a simple mask of the face of the goddess on the caturthipatrika and aedicate a
wreath to the neck of the patrika and put paste of sindur on the forehead. After
the puja, they stand up and perform arézz with pancha-pradip, conch-shell, flowers,
and ritual brush (camar) to the patrika with the playing of drum and gong.
Finally, they make a deep bow to the altar. From this day, they enshrfﬁe the
caturthipatrika on the altar and perform the puja every day until the day of
nabapatirkapuja on the ninth of the bright fortnight.

At the threshold of the main temple, the Brahman-sebait¢ calls the titles of
the nine lineages of thc Ugra-Kshatriya again and gives the garlands of sara grass
to the necks of every representative of the Ugra-Kshatriya in the same way as on
the day of bodnabami. He also gives phontas of sindur on their foreheads. The

Malakar gives sindur and sweets to the paiks and the Baiti.

e) The twenty-third of Aswin; Sasthipuja

After the sandhyarati on the sixth of the bright fortnight, the Brahman-sebait
bundles the nine kinds of plants in the interior of the temple, which is called
nabapatrika. The way of setting the nabapatrika is the same as in the
caturthipatrika. The nine kinds of plants are banana, kacu (taro), haridra
. (turmeric), bel (stone apple), jayanii (egyptian sesban), dadima (pomegrante), asok

(asok tree), man (arum), and dhan (rice).' The Sabha—pandit and the Brahman-sebait
sit in front of the nabapatrika and put offerings ;o the altar and start the pUJb.
AAﬁ the directions of the Brahman—sebaif inside the temple, the Baiti standing at
the Natmandir plays the drum jntermi}tcntly~according to the course of the ritual

steps. After the puja, they perform arati to the nabapatrika with the gong beating

1 The botanical names of these plants and the the goddess associated with each
plant are as follows: banna [musa sapientum: Brahmani], kacu [alocasia indica:; Kalikal,
haridra [curcuma domestica; Durga), bel [aegle marmelos: Sival, jayanti [sebama sesban;
Karttiki], dadima [punica granatum; Raktadantika], asok [sarca indica; Sokarahital, man
[colocasia esculenta; Camundal, and dhan [oryza sativa:; Laksmi].
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by the Malakar standing inside the temple. The nabapatrika is left on the altar
of the temple for the night. At eve}y altar of Durgapuja in the localities of the
village, they prepare nabapatrika the same way as in the Jogadya temple. The next
"morning, all priest of different altars of the village bring the nabapatrfkas out
of the temple or the altar in the localities and set out to the bank of Kéhirdighi
so as to give them ablution in water
At nightlmany Baitis visit the temple. They are emploved from the other
villages for playing drums during Durgapuja in different localities of the village.
They form usually-a group of four members which consists of two drummers and gong
players. They stand at the Natmandir and play their instruments in ordef to
dedicate their performances to the goddess of the temple. They visit the temple

at first and then go to each locality of the village to play their drums in the

pujas.

f) The twenty-fourth of Aswin; Séptam/puja
9f

In the early morning of.the séventh of bright fortnight, they perform the
puja for the nabapatrika. Before the dawn, a Baiti plays tengai signifying the
beginning of the puja for the nabapatrika of the seventh (saptamipuja). First, a
Brahman-sebait brings out the nabapatrika enshrined on the altar of the temple to
the front of the door of the main temple. The Brahman—sebait lays the nabapatrika
down on a special palanquin made of bamboo and covers the same with a fine sari.
At the signal of the gound of the drum by the Baiti at the Natmandir, the priests
bring out each nabapatrika from the4altars of every locality in the village the
same way., The priests carry them on their shoulders. The Baitis accompany them
playing drums and gongs. Boys from the localities carry the pots of thé goddess
Durga on their heads. The other followers hold the incense burners, brushes

(camar), and large plates of offerings in their hands. All the nabapatrikas of

- 139 -



the localities of the village go towards the Jogadya temple together. They enter
through the eastern gate of the temple and assemble at the Natmandir. The
nabapatrika of the Jogadya temple in placed at the head of the line at the front
of the door of the main temple. The other nabapatrikas {orm a line sideways on the
floor of the'Natmandirl When all the nabapatrrikas have lined up, they é%art.the
march simultaneously to the bank of Kahsirdighi accompanied by priests and Baitis
playing drums and gongs. Many attendants holding offerings and other ritual
utensils follow them. Then the other villagers follow. They go out through thg
western gate of the temple straight ahead to the stairs of the ablution bank of
Kshirdighi.

At the Bank of Kshirdighi, every priest holds the respective nabapatrika in
hands, and stand in knee—deep water of the pond facing towards the bank where the
Sabha-pandit spands. At the side of every nabapatrika the assistants for the
priests are waiting.  They hold the plntes of adhibas for the purification of the
nabapatrikas. At the signal of the Sabha-pandit, every priest performs the ritual
of taking ablution of the mabapatrikas in the pond (nabapatrika-snan). According
to the recitation of the sacred verses by the Sabha-pandrit, the priests make
ablutions ten times with a series of ten ritual items. Finally, they pour water
thoroughly on the nabapatrika. Then, they bring them back to the bank again and
cover them with sari. The attendants put the nabapatrikas on the palanquin to
carry on their shoulders. The pots carfied by the boys are filled with water of

. the pond and a twig of mango leaves put onto the mouth of the pots. Boys carry them
on their heads again.
The procession of the nabapairikas goes baék towards the Jogadya temple.
They assemble once at the Natmandir in the same mannér as in the beginning. After
making a line in front of the main temple, each nabapatrika returns to the altars
in the localities. At each'altar, the priests perform the ritual ablution called
“mahasnan” to the nabapatrika with the water of the pot and the other ritual
materials. Thé.nabapatrjkas are enshrined on the altars and regular services to

the goddess in the morning starts. The order of the saptami-puja in the morning
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is almost the same as the ordinary puja at the altar but the difference is a

procession made for the sacrifice of goats to the localities after the saptami-
puja. This procession for Lhé sacrifices make clear the relationship between the
temple ritual and the other rituals in every locality of the village.

Soon after the saptami-puja, the Karmakar of the village Jabagram ﬁerforms
the sacrifice of the goat at the ground of the Jogadya temple. With the sound of
the drums and gongs, the paiks of ﬁﬁe Bagdi hold the head and legs firmly‘at the
block of the sacrifice and the Karmakar brings down his sword. The decapitated
head and the body are offered to the altar. The Brahman-sebait starts the arsts
to the nabapatrika inside the temple. Immediately after the arati at the temple,
the processionipf the Karmakar, the péiks, and the Baiti set out from the temple
to every altar of the localities of the Ugra-Kshatriya. At the head of the
procession, the Karmakar is holding the bloody sword of the sacrifice up in his
hand. The paiks of Lh; Bagdi beat the gongs and the Baiti plays the drum. At
first, they visit the locality of Malpukur-para in the north western ektremity of
the village. Then, they go to the loqality of Malla-para, Ray-para, Kalibangra,
‘and Samant-para in the end, which is gi the eastern side of the village. When
this procession moves, the participants virtually run.

At every altar of the localities, each priest performs the puja according to
the same ritual time described by the almanac. At every altar, they finish the
pujas at almost the same hour and await arrival of the procession from the temple.
They stand ready with the goats to perform the sacrifice in front of the altarsl
When the procession axrives at the altar, they put the goats on the block of thei;
altars. The Karmakar of the temple has the bloody sword ready in his hand. The
paiks and the Baiti play their instruments. - In the same manner as in the temple,
the goats are sacrificed by the Karmakar. The blood of the goats are poured on the
-altars. Then tﬁe procession runs for the next altar without delay. The priests
- of the localities begin arati to their nabapatrikas. In this way, the sacrifice
of the Jogadya temple is performed First; and then other sacrifices are performed

at various altars of the village
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After arati in the Jogadya temple, the Brahman—-sebait calls the titles of the
nine lineages of the Ugra-Kshatriya again at the threshold of the main temple.
Every representative receives garlands of sara grass from his hand. The order of
calling the titles is the same as in badonabami and caturihipﬁtrika. The.Malakar
offers sweets to the wwiiks and the Baiti. In the evening, sandhyaratjssto the;

goddess is performed at every altar in the ordinary way.

g) The twenty—-fifth of Aswin; Astamipuja

In the morning of the cighth of the bright fortnight, some villagers observe -
the abstinence from food for a whole day. Otherwise, many of villagers at least
abstain from boiled rice and muri and eat only ruti made of -wheat in the afternocon.
People .in the village dedicate many offerings to the altars of each Durgapuja on
this day. The three lineages of the Caudhuris (the Ray) in particular dedicate the
fixed offering to the Jogadya temple every year. The contents are 20kg of atop-

“caul, spices, and vegetables per lineage. They dedicate these offerings in return
for the right to hold the head of the buffalo at the block of the temple for the
sacrifice of nabami-puja. FEvery three years, they select a representative from
each lineage by turn for this role. They have the duty associated with this role
to prepare a goat for the sacrifice.jn Pat-nalan on thé 29th of Baishakh as well
as the offerings on this day. The person and sometimes the lineage in chafge of
holding of the buffalo every three year is called paladhar. In addressing the
titles of the Ugra—Kshatriya hy the Brahman-sebait, this paladhar is the second to
call aloud after daroga-babu. Then, it.folloﬁs the titles of the nine lineages of
the Ugra-Kshatriya in the same order as in the Jogadyapu ja.

In the-afternoon, the Brahman-schait prepares annabhog on an unglazed pot at
the hearth of the Bhogr ndir in the same way as in nabanna-utsab. After boiling
the rice, they break the ecarthen pot into nine pieces. They serve boiled rice,

tarkari (vegetlahles), dal (bean soup), and cooked fish on them. They strike the
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gong signifying the time of Lhe bhog'énd call each title of the nine lineage of the
Ugra-Kshatriya by turns standing at the veranda of the Bhogmandir. The order of
"calling is the same as in the other rituals. This food served to the Ugra-
Kshatriya is called “¢iklabiri” . The annabhog with Vegetables and fish on the
plates is dedicated in front of the altar inside the temple. There is oﬁiy one
occasion to serve ihe bhog inside the temple each year. Otherwise it is served at

the Bhogmandir.

h) Sandhyipuja

The liminal moment between the eighth and the ninth of the bright fortnight
is called sandhyi in Bengali. = This literally means border and oécupies an
important place in the ritual of Durgapgja. In the village, the Rajkachari gives
the signal of the moment of sandhi in:ﬁhe Jogadya temple to all the altars in the
village. Every altar of Durgapuja follows the direction of the Kajkachari in their
procedure of the sandhyipuja. This is another case to show the closc relationship
between the temple ritual and the rituals in every locality.

At the Jogadya temple, the Brahman-sebaits perform sandhyvipuja inside the
temple. On the middle point of the floor inside the room of the temple, they
preparc a stack of saml with piles of offerings on plates and perform the sacrifice
of a goat on the stack. The Kajkachari, the Sabha-pandit, the Candipatak, and the
Brahman-sebaits prepare for the puja inside the room. The ritual of sandhyipuja
starts at twenty—-four minutes (i.e., one danda in Bengali traditional calculation)
before the momeht of the sandhyi, which is described on the Bengali almanac. The
- Brahman-sebaits make many devoteces come out from the interior room of the temple.
Without the Brahman caste, the other people are prohibited to enter inside the
temple during the rituval ol sandhyipuja.  The Brahman-sebaits close the door from
inside and cover the window of the temple by a cloth. A few minutes before the time

of sandhyi, the Brahman-scbaits light flaming torches of straw inside the room.
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Being filled wiLh the smoke ofvtorches, they perform sacrifice of the goat on the
stack of sand. A little while bhefore the moment of sandhyi, two of the Brahman-
sebaits put the goat into position and tie the head and legs with ropes on the
stock. A Brahman-sebait holds the sword of the goddess in front of the altar, The
others Brahman-sebaits surround the goat holding the torches in their haﬁas. The
Ra jkachari stands beside them looking at a watch in his hand. At the signal of
a shout by the Rajkachari; “0'! Ma!” , the sword is brought down onto the stack
at one stretch. The spouting blood is dedicated to the altar. Immediately after
- the sacrifice, they open the door of the temple and give thé signal of the
sacrifice to the Baitis wailing at the Natmandir. The Baitis begin to play at the
Natmandir all together. AL the sound of the drums from the temple, every priest
at the altars in the localities know the time to start their sacrifice to the
goddess. At every altar, they a]rcndy_finishcd their sandhiyapujas and was prepared
for the sacrifice in front of the nabapatrikas. They are standing ready to perform
the sacrifice at the signal from the Jogadya temple. Immediately.after the sound
of the drums from the temple, the sacrifices are performed at each altar.
Formerly messengers were posted in the fieclds of the village in every
direction. They used Lo relay the signal of the time of sandhi shouting; “Ma!”
from Kshiragram to all villages around. The people who stood in readiness for the
sacrifice at every altar of the villages, executed the sacrifice at the moment they
heard the signal of the time of sandhsi from Kshiragram. Tt is also known that they
used to employ an earthenware and a small plate which has a very small hole at the
bottom for their measurement of the t%ge. They set afloat the small plate on the
surface of the water that the carthenwére is filléd with. They measured twenty-
four minutes (one danda) by the time of a sinking of the plate. They grasped the

12

exact time of the sandhiyapuja with this measurement of a danda and the almanac
sent from the court of Raj.

At the Sarbamangala temple of the Maharaja at the town of Bardhaman, they
fire a cannon at the time of sandhi still now at the Kamantala in front of the

temple. 1t is calicd “kamandak” . All the altars neighboring the town of-
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Bardhaman followed their time of the sandhyipujas at the sound of the cannon from
the temple:-of the Maharaja. Bven in Kshiragram, which is sixty-four kilometer
distance from the town of Bardhaman, the people could hear the sound of the cannon
if the time of sandhyi is in the 31lence of the middle of the night.

After the sacrifices, the Baltig set out from the temple to go round the
altars of the village playing their drums. Within the next twenty-four minutes
every priest at the altars must finish their arati to the goddess Durga in their
respective localities and the Baitis return to the Jogadya temple again. After
arrival of the Baitis at the temple, the Brahman-sebait starts aratr at the altar
inside the temple. Hence, the arati in the Jogadya temple is the last one of all
the aratis in the village.

After that, the Brahman-sebait addresses the titles of the nine lireages of
the Ugra—Kshatriya again and offers necklaces of sara grass to them. This is the
.end of the ritual of sandhyipuja.  After all rituals are over people rush to

‘receive remnants of torches and ropes used to hold the sacrifice inside the temple

" and bring them back to their houses.

i) The twenty-sixth of Aswin; Nabamipuja

The ritual in the morning of the day of Nabamipuja is almost the same as in
the other days of the puja besides the sacrifice of a buffalo, which is performed
“in the afternoon at the temple. The paiks of the:Bagdi bring the buffalo to the
teﬁple. In front of the Natmandir, they set a special block for the sacrifice of

albuffa]o. The people of the village surrﬁund the place. The Brahman-sebait
‘purifios the block and the large sized sword for the buffalo sacrifice. ‘The Sabba-
pandit chants sacred verses at the block. The Karmakér holds the sword in his hand
beside the buffalo. A paik of the Bagdi holds a copper pot of the goddéss on his
head with a twig of mango inside. Surrounding the buffalo at the block, a crowd

of youths gather and jostle cach other. Most of them belong to the lower caste of
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the village such as the Bagdi, the Muci, and the Baufi. They are all half—naked
wearing a short piece of cloth (gamca) on their waists. = A large crowd of the
villagers make a wide circle further around them. The courtvard of the temple
overflows with people during the occasion
After the chanting to the buffalo, the priest makes a puri%ication

- of the buffaio with the sacred water. He throws a piece of fresh cloth (gamca)
over the body of the buffalo and puts the paste of sindur on the forehead and the
horns. He makes the same to the sword with the water and sindur. Before the time
of the sacrifice, the excited youths enclose and hold the buffalo. But the person
who holds the head at the block is the rebresentative from the lineage of the
Caudhuris. People swarm the roof of the Natmandir and the eastern gate.'of the
temple for watching the jostling youth. At the centre point of the block; the
Karmakar raises the sword and brings it down. At this moment the people reach the
peak of excitement. The drums and gongs are beaten vehemently. The half-naked
youths c¢ry and dance boisterously lifting up their hands at the floor of the
Natmandir. Some rush to the hlock of the sacrifice and make a deep bow and tumble
‘about on the ground soak:d with the fresh blood of the buffalo. Some others scramble
for the freshly severed head of the buffalo and puts it on his head and joins
dancing. Others struggle for the beheaded body and bring it to the locality of the
mula-paiks of the Bagdi. P

After a little while, a dancing march sets out from the temple to the village
with wild striking of drums and gongs. The Bagdi paik with the head of the buffalo
on his head and the Karmakar 1ifting the sword in his hands are at the head of the
parade of the excited people. They go round the éLreets in the village and visit
altars in every locality of the Durgapuja. The route of the parade is the same with
the procession for the sacrifice of saptamipuja, that is the locality of Malpukur-
para, Malla-para, Rn&—para, Kalibangla, and Samant-para. When the parade has -
arrived at the altars, they begin at once to perform the sacrifice of their goats.
They already await for the arrival of them. The parade comes in the square of the

locality with great excitement. The people of the locality treat the dancing
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youths with country liquor. The Karmakar proceeds in front of the block of goat
sacrifice, and holds the sword up, which was used for the sacrifice in the Jogadya
temple. After the sacrifi&e in the locality, they go to the next altar. The
decapitated heads are carried on the shoulders of the Bagdi paiks who join the
dancing parade on the streets of the village.

- Scon after the sacrifices, each priest of the altars perform the ritual of
aratl to dedicate the fire to the qudess and the ritual of puspanjali to dedicate
flowers to the qudess. Then, another priest performs the ritual of Aomas. 1In the
Jogadya temple, a Brahman-sebait performs it in the stylé of Tantaric Aoma inside
the room of the temple. After the homa, the Candipathak starts the candipath (the
ritual recitation of the passages of the Mahisasramardini in the Devimahatmya) in
front of the altar. The Brahman-sebait calls aloud the titles of the nine lineages
of the Ugra-Kshatriya again and offers the necklaces of sara grass to them. At
every altar in the village, the people of the localities participate in the ritual
of puspanjali to dedicate flowers to the goddess in accordance with the recitation
of the sacred verses hy the priests. The rituals of tantra homa and candipath

follows afterwards.

" j) The twenty-seventh of Aswin; Dasamipuja

The final stage of Durgapuja is Lhe ritual immersion or hrsarjan of the
goddess Durga, which is performed after the Dasamipuja in the morning at each
altar. In the village, bisarjan for the nabapatrfkas is performed only after they
complete Bhagabatipuja, which is a ritual for cows in cow-sheds. After all the
Bhagabatipujas in the village are over, the Baiti of the temple plays a drum
announcing the_hour to perform bisarjan. At the altars in the localities, every
" priest completes the final ritual for the pot of the goddess, which is also called
hisarjan according to the Durgapujapaddhati (the ritual text [or the Durgapuja in

Bengal). People gather at the altars and bid farewell to the nabapatrika, the symbol
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of the goddess.

At the signal of drum by the Baiti, people move the nabapatrikas carefully
from the altars to the palanquins of bamboo with the sound of conch-shell and wlu
by the women. Persons carrying tho_palanquins on their shoulders at both ends
swing the nabapatrikas back and forth several times. People think tﬁét this
gesture means the faroweil to the goddess at the altar, which is her temporary
abode on the earth. They dress a fine sari over the nabapatrika on the palanquirﬂ
With the white smoke of incense burners (dhunuci) and using fans for the palanquin,
‘the nabapatrika set out to the temple Jogadya. Already many nabapatrikas have
~assembled at the temple. The priests and followers attend to each-palanquin
- holding the plates of offerings, incense burners, and brushes {(camar) in their
hands.  Some carry pots and flowers of the altars. From the locality of the
Brahman of the village, many people Bring trees of Manasa from their garden and
join .the parade of the nabapatrika. These were planted on the day of Manasapuja
in the lunar month of Bhadra. The family who enshrines a Durga-pot in their
household altar brings out the pot putting a twig of mango in it and participate
in bisarjan. In the same manner as in the pabapatrika-snan of the day of
saptamipuja, cach nabapatrika form a line in the Natmandir once and then the
procession of the nabapatrikas set out to the bank of Kshirdighi.

At the stairs of the ablution bank of Kshirdighi, every priest hold the
" nabapatrika in his hand and stands in a line in the water of the pond. All the
priests look toward the Sabha-pandit who is standing on a raised ground of the
bank. According to the recitation of the sacred verses by the Sabha—pandjt; they
perform the rituai of bisarjan of the nabapatrika. At the same time, the other
utensils used in the ritual such as for carrying flowers, incense, and the pots of
water are thrown into the pond. The trees of the goddess Manasa and the pots of
Durga (dhrga—ghqt) are thrown too. After the bisarjan, the priesté give a vine of
aparajita (butterfly pea) to the people, and put it around their left hands at the
bank. Some receive a mark of s/ndur on their forcheads form the priests in exchange

of a deep bow made to them.
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From the bank of Kshirdighi to the Jogadya temple, they used to perform
mayurnac after bisarjan of Durgapuja in the same manner as in the ritual of
Jogadyapuja . At any rate, people return to the temple to make a bow once and then
go back to the altars of their localities. At the altars, the people,accepﬁ prasad
which is called dadikarma. 1t consists of muruki, cire, khai, sweets.suéh as gur
or misthi, and yogurt as offerings dethe goddess Durga. At the ‘end. of the ritual,
the villagers celébrate the triumph of the goddess over the demon Mahisasura, and
drink a kind of juice mixed with water, sugar, lime, salt, and siddhi.

In the evening of the day of Dasémi, people perform Vijay-pranam. The people
of the village visit the elder persons qf their locality, relatives, and the house
of the family priest (kula-purahita). They celebrate the day of Vijay-dasami (the
day the goddess Durga’s triumph over the demon Mahisasur) and make a deep bow at
the feet of the elder aorson,_and embrace cach other three times. This manner of
embrace is called “kalakuvli” . .They embrace, if they are friends of the same
locality or relatives in the same géngration. The people helonging to the lower
caste of the village visit the house'g% their masters belonging to upper castes.

They dedicate a pair of small fish in a sieve of bamboo to the master. The master
puts paste of sindur on the fish and offers it to the household altar. Afterwards
they cook them and eat. Nevertﬁless, they offer prasad of dhadikarma in exchange
of the fishes to the lower caste who visit them. The custom to visit the house of
the upper caste or the master by the tenants ar agricultural labours continue till
the day before Kalipuja in the village. Within this period, the people of thq
lower castes of the village visit many houses of the upper castes simply to receive

food such as cire or muri.
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3. Durgapuja in the localities of the Ugra-Kshatriya

a)Patronal |ineage

As already mentioned, there were [ive Durgapujas in 1994 in the village
beside the qua in th¢ Jogadya temple. These pujas are organized by the nge.Ugra“
Kshatriya lineages of the village. Each lineage forms a small Iocal community in

the village society. The following is the list of the Durgapujas in different
localities held in 1994,

Table-19 Duragapujas i the Ugra-Kshatriya

Locality Patronal lineage ﬁé Priest Place
)Uttar-para Bara-Ray Kalacand Durgabangla
2)Uttar-para Na-Ray Kalacand Ray—pafa—mandir
"3)Moarpukur-para Caudhuri Taradas Moarpukur~para
A)Malla-para Malla Kalacand Malla~-para-mandir
5) Samant—-para Chotasamant Sat-bhai Samant-para-mandir

All of the Durgapujas are thought to have the founders who belong to the
particular lineages of the Caudhuri (the Ugra—Kshatr&ya) in the village. With regard
~to the Durgapujas of 1), 2), and 3) in Uttar-pata and Moarpukur-para, it is
possible to trace back the 1ineages>of the féunders of the ritual five generations
before. For the Durgapujas at Malla—bara and Samant-para it is d{fficult now to
trace back the generations from the original founder. Neverthless, they regard it
as an exclusive ritual to the other lineages.

The locality Samant-para is divided into the two sub-localities, namely the
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Bara-Samant—-para and the Chota-Samant—para. According\to their oral tradition,
they share common ancestors among the members dwelling in the present two
localities. Once they branched off into the two sub-lineages, they can not trace
back to the name of'their common ancestor through their genealogy. But, they think
that it is obvious from the fact that all of them have the common title Séﬁant live
in the neighboring two sub-localities in the eastern side of the villégé. They
have, now, even marriage relations in a few families between the two sub-
localities. Some villagers regard that the members within the seven generations
as a lineage (bangsha in Bengali) are not allowed to have marriage relations among
them. If it is beyond the seven generations, however, they could marry one
another, although they stiil think they have the common ancestor as an agnate
(gashti).

It is said that the two sub-lincages of the Samant have branched off before
seven generation, and the originator of Lhé sub-lineage of the Chota-Samant is the
founder of the Durgapuja of their locality. This fact suggests that the Durgapuja
of the locality in the village are basically based on the member sharing tHe common

founder of the ritual and this means the supporters of the Durgapuja in charge of
‘the year are always the descendants of the common ancestor of the lineage. The
case of the Durgapuja in the Caudhuri of the Uttar-para would be effective to

examine as a further example.

b)On the genealogy of the |ineages of Caudhuri

Tt is no ionger remembered by anyone in deLail the genealogical relationship
of the lineages of the Caudhuri as a whole from their origin in the village. They,
in fact, consist of‘FOJr sub-lineages now name after the four main localities in
the northern part of the village. This is collectively called Uttar-para. The three
lineages of them are alrcady mentioned as the lineages participated in the temple
ritual as the Bara-Ray, the Chota*Ray&and the Caudhuri. The other one is the

lineage of the Na-Ray, which is one of the patronal lineages of the Durgapuja in
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Uttar-para. At present, each of them introduce themselves with the ti;le of
Caudhuri, although the three lineages of them have the title Ray in the ritual
discourse in the Jogadya temple.

Some elderly persons still remember the genealogy of a few pgenerations of the
Caudhuris. According to the persons belonging to a branch of the jaykéii, for
example, they cén tell about the founder Jaykali and his four sons. Now, most of
the children of these four sons are the heads of each family of the branch. There
are more than twenty houscholds within this branch of Javkali. They could recognize
the kinship relations among them easily. Jaykali had a younger brother named
Nahar. Nahar had two sons and the descendants of them counts more than ten
households now. 1t is also easy to aéﬁnowledge the kinship relations among the
lineage members of Nahar, although only a few elderly persons in the locality can
exactly recognize the kinship relations between the two branches, namely the
Jaykali and the Nahar. What is called the lineage of the Bara-Ray, however, is the
descendant of these two branches collectively and it could trace back their
ancestry from the father of Jaykali and Nahar. According to an elderly-person,
Haradan was the father of Jaykali and Nahar. Thus, Haradan is the original founder
of the lineage Bara—-Ray. This is one of the titles which consist of the nine ’
lineages of the Ugra—Kshatriya: of the village and the four lineages of the
- Caudhuris as well. In the rituals of the Jogadya temple, the Brahman-sebaits call
aloud the names of these titles. Diagram-2 helps to explain the detailed genealogy
_of the lineages of the Caudhuris. The following discussion shall make clear the

relations of the Caudhuris according to this Diagram.
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Diagram-2 The genealogy of the lineage of Bara-Ray and its angshidar

The first is “De” Title

4

The Bardhaman Maharaja endowed with the titles of “Caudhuri” & “Ray Caudhuri’

RajaAUdaycand Ray
Lakshancandra Ray (Eruyar; 1746/7)
Badancandra Ray (Kshiragram; 1774/5, Bararam Raycaudhuri)
Bara Ray = Haradan
Meja Ray

migrated

=
Seja Ray = migrated
=
=

Na Ray Dubraj = Bancharam = Bara,Me ja, Seja, Na, Chota
Chota Ray Gopal Caudhuri

-[Bararay]

Haradan (16)
Jaykali(8)

Kunjyabihari (2)
Lakshinarayan (1)
Ra jkrishna (1/3+1/6)
Ra jxumar (1/2)
Parimél
Ratindrakumar
Danday #
Prankrishna (1/3+1/6+2)
Taraknath (5/4)
Santanu (5/4)
Bishwanath(5/4)

Anilkrishna(1/3) —  Rajkrishna/Prankrishna
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Kartikegaswhar -

Gopeshwar
Shushibhusan(l)
Bamuke:i (1)
Kamarkant (1/5+2/15)
Unknqwn(i/3)
Ganapati (1/5+2/15%
Siddhinath(1/6)
Madusdan (1/6)
Basudeb {1/5) —  KXamar/Ganapati/Nimai

Minarkant (1/5) —  Kamar/Ganapati/Nimai

Nimaicand (1/5+2/15)
Tapas (1/6)
Tarun(l/ﬁ).
Ramlal (2)
Debnarayan(2)
“Atul (1)
Jagatbandu (1/2)
Apurba (1/10)
Ashok (1/10)
Ashishu(1/10)
Kalyan(1/10)
Anupu (1/10).
Kripashindu(1/2)
Shupriya
Shushoban
Abhaykali (1)
Jageshwar (1/4)
Mukreshwar (1/4)
Dipankal (1/4)
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Shwarheshwar (1/4)
Samacaran (2)
Mahadeb (2) — Prankrishna(2)
Matilal (2) |
Ketranath(2/3) — share with all Angshidarsv
Anukulal (1/3)
Anant (1/3)
Subasu (2/3)
Jyogyesh (2/3)
Bagubat(l/ﬁ)
Prabasu (1/24)
Prakas (1/24)
Anangamahan (1/24)
Rajibracan(1/24)
Shamarket (1/6)
Ashokkumar (1/6)
Shibakali (1/6)
Candasekar
Krishnakali(1/6)
Hemantkanak (1/18)
Basantbikas (1/18)
Jayant (1/18)
Sharat (2/3) -
Tulusicaran(2/3)
Shudanshusekar(i/6)
Manik (1/6)
Sasthicaran(1/6)
Keshab (1/6)
Nahar (8)

Gasthabihari ()



Ekkari(l) — Dulal(1/2)/Renupad(1/2)
Dulal (1+1/2+1/2)
Basudeh (2/3)
Jyatirma
Paramshuk (2/3)
Tanumay
Rabindnath
Cinmay
~Budeb(2/3)
- Jayant
Sumant
Acint \
Nandadul..1 (1) — Dulal (1/2) /Ratancand (1/2)
Renupad (1+1/2+1/2)
Dhanakrishna (2)
Ratancand (2+2)
Unkﬁown(1+1)
Arindam(1)
(Bhaktimati] (1/2+1/2)
[Shanti](1/2+1/2)
(Kanti] (1) — ([Bhaktimati]/[Shanti]
{Unknown]
Unknown (1+1)
Radagabind (2)
{Jamuna] (1)
[Narayani] (1)
Unknown (1) — Unknown/Unknown

Unknown (1) — Unknown/Unknown

- 186 -



* Let us now examine the historjcal evidence referring to the origih of the
lineages of the Caudhuri in the village. The family of Raycaudhuri is scattered
over the pargana Dhenvya ( “pargana” is a collection boundary of taxes in ghe Mugal
period), which roughly corresponds to the Mangalkote block at present. This has
~ handed down the main family of Raycaudhuri in the village Caitannyapur near Kaicaur
at the eastern part of the Mangalkote Block. According to the chart, the actual
founder of the lineage of Caudhuri in Kshiragram came from a lineage entitled “De”
in the village Lruyar situated in the Bhatar hlock of today as shown in the

following quotation:

The cha}t of the lineage of Raycaudhuri family...

The original founder of this lineage (bangsha) is the Raja Udaycand Ray

Deb Tatri Barnman. The people of him were a familv entitled “De” in
the pargana Dhenya, and their original gotra was “Bishnu” ..;

The original founder in the village Fruyar was Lakshan Candra, who

came Into Eho village in 1154 (Bengalisan; B.S.)..

The original founder In the village Kshiragram was Badan Candra (his

wife’s name s Parbbati), who came into the village in 116%"01 S )...

Ram Candra (his wife Is Hbrqfundbri) lived in the village Caltannyapur

&

in 1202 (B.S.). ..

These descriptions indicate that the original'family of Raycaudhuri came into
the village Eruyar around 1746/7 A.D. and they migrated from the village Eruyar to
the village Kshiragram aréund‘1774/5 A.D. and then to the village Caitannyapur
around 1794/5 A.D. These suggest Lhat Badan Candra Ray De'is the original founder
of the lineages of tire Caudhuris of today in the village Kshiragram. Many of the
clderly persons in the vitlage say that all those who are called Caudhuri now used
to be addressed as Ray by the other localities a few decades ago. Just after
Independence, most of the memhers of the Ray in the village began to introduce

themselves as the Caudhuri. This is supported by the fact that in the ritual of
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the Jogaday temple, tﬁe Brahman-sebaits still call aloud their old titles such as
Bara-Ray and Chota-Ray referring the present lineages of the Caudhuri.

We have some further clues from the materials insidé the village tQ?examine
the origin of the lineages of the Caudhuri. Tt may be noticed that in the ritual
discourse the titles of the lineages of the Caudhuris have five names. At the
Jogadya temple, the Brahman-scbaits call aloud three titles of the Caudhuris; these
are “Bara-Ray” , “Chota-Ray” , and “Caudhuri” . In addition to these titles,
there is another one lincage called “Na-Ray” , which is one of the lineages of the
. Caudhuris organizing Durgapuja in the village. The old tradition in the village
tells that the Branches of “Meja-Ray” and “Seja-Ray” had migrated out from the

village long time ago. These mean that the lineage of Caudhuri, which used to be

called “Ray” , is composed of the five sub-linecages originating from thé five
brothers at a point of time. It is, therefore, possiblé to assume that each branch
of the four lineages of Caudhuri of today had a common ancestor although now it is
difficult to recognize them as of the same lineage. The upper lines of Diagram
shows the reconétructed relationship about the original founder and the descendant
of the Caudhuri.

As reported by an old man of the lineage Bara-Ray, their lineage began with
Haradan who had two sons, namely Jaykali and Nahar as already mentioned. The
younger gencrations of the lineage of today regard their ancestor as four brothers,
namely Kunjalal, Ramlal, Shamlal, and ﬁétilal. Thg father of the four brothers is
Jaykali. Who is the father of Haradan could not be traced.

Their legendary ancestor was a local chief in former times. The name of the
chief is Bararam Raycaudhuri and his original title was De. He came from the
village Eruyar and had five sons. Bararam is the actual ancestor of the branch of
Bara-Ray in Kshiragram and tho‘oldest son of Bararam Raycaudhuri- corresponds to the
original founder of ghe Bara-Ray. These lead us to an assumption that the other
fineages of the Na-Ray, Chota-Ray, and Caudhuri in the village share the same'
traditions as their ancestor with the Bara-Ray. The Chota—Ray had Udaynarayan

Raycaudhuriit as their ancestor, who is supposed to be related by birth with
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Bararam Raycaudhuri. This is the same case with the lineage of the Caudhuri of the

- village. Accofding to a written document preserved in a family of the Caudhuri,

their original ancestor is described as the Raja Bararam Raycaudhuri. Thus-all can
draw an inference that the members ol the lineages holding the title Cau@huri at
present in the village have the common ancestor, Bararam Raycaudhuri, as;is shown
already in Diagram.

The branches of “Bara-Ray” , “Chota-Ray” , and “Na-Ray” among the lineages
of Caudhuri have performed the Durgdpuja for generations. The ritual organizations

within them bear the distinctive rotation system (sola—anna-puja) to maintain their

- rituals. The following discussion regarding the case of this system in the lineage

of Bara-Ray shall indirectly support this assumption through the genealogy of the

Bara—Ray.

¢) The So/a-anna-puja of the Bara—Ray
The lineage of the Bara-Ray performs their own Durgapuja every autumn on the

yearly shift among each head of the lineage. As is already discussed in chapter-

I1I, it is the duty for the Brahman-sebait to perform the daily service every day

~without interruption, but in the case of Durgapuja, it is the responsibility of

each lineage to continue their ritual every year for generations. This sort of
organization of Durgapuja is also called “sola-anpa-puja” in the village, in
contrast to the modern ftyle of Durgapuja in the towns, which is usually called

“barayaripuja’ , or “sarbajaninpuja” . Let us now look more carefully into the
inner system of the ritual organization of Durgaqua in the localities.

The shift assigned to each head QE the lineage means the duty to perform the
Durgapuja in the allocated year according to the quota of each member. The quota
(angsha) of each angshidar (holder of the quota) of the Bara-Ray is shown after
each name in parentheses in the Diégram. Every member recognizes his own ratio,
and their sons inherit the ratio attached to the duty and the right to perform the
ritual of the lineage evenly from the father. The three sons of Rajkumar, for

example, Parimal, Rathin, and Danday in the upper lines of Diagram think their
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share of the ratio will be 1/6 Hnn% each, after inheritance from their father. The
quota of each member is always connccted Lo the total sum (sixteen anna), and
-indicates the position of their own among all the “members of the lineage.
Parimal’s_ ratio rom 1/6 anna, therefore, will represents of 1/96 préﬁortion of
the total, if we calculate so/a-anna as the unit (16:1/6 = 96:1). This means his
duty to perform their lineage Durgapuja is once in every 96 years. 1In 1993, Rajkumar
performed in practice the Durgapuja on behalf of the lineage. Because of his ratio
of 1/2 anna, the next turn of his family in the lineage will be after thirty-two
years (16:1/2 = 32:1). If the three sons have succeeded this duty, thebsons would
perform it every 32 years by turn. This means once in 96 years each. That is the
quota‘of 1/96, namely 1/6 anna(1:1/96 = 16:1:/6). In the extreme case of Bagubat
in-the middle of Diagram, his four sons will succeed 1/24 anna each. This means
the duty to perform the ritual will be in once in 384 years (16:1/24 = 384:1). 1t
is not possible to discharge>his'duty during his lifetime.

Usually, the holder of the quota (angsfidar) is the head of the household.
Each head recognize the quota (angsha) of his own, which indicate directly his
position among the members of the lineage. The duration to bear the duty as an
angshidar is since the death of his father till his own death. During this period,
when his quota falls under the sift of the yearly Durgapuja, he has to make all
arrangements for the ritual and performs it pompously on behalf of the lineage.
Only after the death of the head, the sons can succeed their own part of the quota.
Then, he becomes‘an angshidar. But, about their potential position in the lineage,
they can easily presume by way of the peculiar calculation system of sola-anna.
In case of the family without successors such as no sons, they can transfer their
quota to the other branches of the lineage. Normally, it is transferred to one’s
near kin. In the case of Rajkumar, his grandfather is Lakshinarayan held.one anna
as his quota of the ritpal. lle had three sons, and they succeeded to 1/3 anna each
after his death. One of the sons, Anilkrishna, wanted to give up his duty and the
quota on some personal reason. Then, he divided his quota into two (1/6) and gave

it to his two elder brothers. As the result of this transfer, his two brother held
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1/2 anna (1/3 + 1/6). .

1f any one angshidar of the lineage is missing, they can not continue to
perform the ritual in its total form. Reckoning the quota of each angshidar of the
lineage, each member can recogniée easily the position of the ancestor as well as
the other members in the lineage. For example, the father’s quota is thg sum of
the quota among his brothers. The quota of the grandfather counts the total sum
of his brothers and cousins. In this way, he can understand easily his position
in the patrilineal relations of his lineage, if he knows the quota of each member.
His upper generations always possess a relatively larger ratio and ultimately the
original founder of the ritual holds the total amount of the quota, namely sola-anna.

In the casc ol the Bara-Ray, each angshidar recognizes precisely their own®
quota of the ritual still now, though they do not know who is the actual founder
of the ritual. Through the quota keeping among the members, we can calculate the:
guota holding by the upper generations. As far as the villagers know, Lakshinarayan
‘has one anna, and he had one younger brother. So that, we can estimate easily the
" father of Lakshinarayan had two amna, and Jaykali, the grandfather of Lakshinarayan,
had eight anna, because he had four sons. Then, we can see that the holder of the
.so]a—anna of the lineage was the-father of Jaykali and Nahar, whose name is
Haradén. All these make it ;lear that the actual founder of the ritual is Haradan,
who is supposed to be the original féunder of the lineage Bara-Ray as one of the
lineages of Caudhuri in the village. This calculation on the ritual quota of the
Bara-Ray supports what the old man of the Bara-Ray had said. All the members of
"the Bara—Ray are branched off from this original ritual founder and they can
recognize the patrilineal relationship among them b& way of the calculation of the
quota of Durgapuja. _

On the occasion of Durgapuja, the angshidar represents all the members of the
lineage. As an angshidar, he is regarded as the symbol of totality of the lineage.
If he fails to perform the ritual successfully, all the members of the lineage

would think that they have to miss the favour of the goddess.
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d) The offerings
At the altar of Kalibangra in Uttar-para, the lineage of Bara-Ray performé
their Durgapuja jointly. 1t is the patron of the shift of the year among the *

people of the lineage who prepare the offerings by turns as mentioned below.

The sacrifices prepared by the angshidar

Male goét not emasculated

1 head Saptami ~ Jogadya temple
1 head Dasami Ugal-puja
3 heads Saptami - Kalibangla

Sandhy ipu ja Kalibangla
Nabami Kalibangla
Share in the three goats of saptami, sandhyipuja, and nabami
The hind legs for the Candipath and the hom

The heads of the three for the Karmakar

Sheep
1 head Nabami .
Wax gourd
"1 head Abbamj‘

The other offerings
Bhujhu for the all housholds of Brahman in the village
Siddha-caul, vegetables 82 p}ates
Naihedya for tﬂé pujari and the tantradharak at the altar
Atop—cauj (2. 5Kg per day), vegetables 8 plates (for four days)
Dadibandya for the pujari andf@he tantradharak
Siddﬁa—cauj, purna—patﬁzivsyajyeru—hari 1 plate per day

Baran-bastra for the pujari and the tantradharak in the day of sasthi

PDhuti 2 picces
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Utsarga for four days .
Sari 4 pieces for khe pujari and the tantradharak
Gamca \4 pieces | for the pujari and the tantradharak
Cadar 2 pieces for the pujari and the tantradharak
" Gamca 2 pieces for the Candipatak and the Aoma in Nabaﬁi
Dakghina 5 Rs each for the pujari and the tantradharak
Kalapata—naibedva 1 plate per day for the homa
Bara-naibedy.: in the day of astami
Atop-cau/ (21Kg, 3 plates )
2 plates for the pujari, 1 plate for the tantradharak
Sweets and fruits for four days
| for the pujari and the tantradharak
Banana | kafun for the pujari and the tantradharak
Dhadikarma

Cire, murki, gur, dai, and siddhi

for the assemblage, the pujari, and the tantradharak

The others
Baiti A@ibedya- 4 plates
‘ Money 180 Rs
pujari Money 151 Rs
tantradharak Moncy . 150 Rs

-A@ibea&a donated by the paladhar of the year
Annabhog for the temple

Atop-caul (20Kg), vegetables, and spices

e) Durgapuja in-the households
During the period of the Durgapuja of the temple Jogadya, the village people
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have several ritual practices in their households. Mainly these rituals are
performed by the dominant caste groups of the village such as the Brahman and the

Ugra-Kshatriya, although some parts of the rituals are held by all the villagers.

i)The puja to durgagﬁa{
' The housewives of cach household perform the ritual to a small pbt, called
“durga-ghat” (pot of the goddess quga), at their household altars every day
during the Durgapuja: In the day o{é%aababami, which is the ninth of the dark
fdrtnight.in thé lunar month of Aswin, they bring out small copper pots in‘the
houses at the signal of the sound of the drum by the Baiti in the temple Jogadya.
Soon a procession of the pots starts from the Jogadya temple to the Khelapukurr
They ordinarily draw water from the ponds neighboring their houses. But ritual
march of the pots from the temple to draw the water from Khelapukur has become a
part of the tradition., The housewives at the northern locality of the village holg
the pot in their hands and stand on both sides of the street from the Khelapukur
to the temple. They light incense and votivellights, and make a deep bow to the
" march of the pot on the street. Then, they briﬁg back their pots to their houses
'to enshrine on the altar and pﬁt a twig of bel onto the pots. They perform same
-ritual associated with the pots every morning and evening. Most of ihe households
of the dominant castes of the village enshrine them in their houses except for the
families belonging to the lineages which organize Durgapuja of the locality such
as the Bara-Ray and the Na-Ray. |
They bring out the pots to the neighboring ponds again in the day of

caturthipatrika, which is the fourth of the bright fortnight, and replace the water
at the signal of the caturthipatrika—-snan by the Baiti at the temple. In the day
of nabapatrika—snan, which is on the seventh of the bright fortnight they repeat
the performance for the third time to the sound of the Baiti. They continue to
perform the puja to the pot twice a day until the day of Vijay-dasami, which is the
‘tenth of the bright fortnight. At the time of Aisarjan of the nabapatfika at the

altars, they bring out the pots along with the procession of the nabapatrika and
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throw the water inside the pots into the ponds.

Some households of the Brahman-sebait in the village perform this ritual in
“a little different way. They draw the water in the day of bodhan, and throw the
water in the early morning the next day. They draw again in the day of
caturthipatrika-snan and throw it Lﬁé next morning. They perform the puja to the
pots only during the four days from the day of saptamipuja to Vijav-dasami. They

throw the water at the time of bisarjan in the end.

ii) Tarpan

After the nabami-hodhan in the day of the dark fértnight,-the households of
the Brahman perform the ritual for the ancestors of the seven generations. That
is called “tarban” . The Brahman-purohits perform tézzen every morniné,from the
day of Nabami~bodhan til] the day of M@éa]ay in their houses. Some devout families

o
although they need the guidance of their

of the dominant castes perform it too;
kula-purohits. The day of Mahalay is in the new moon before Durgapuja. It is
‘generally supposed as the day of beginning to recite the sacred teach of the goddess
Durga (the story of the Mahishasramardini) and the final day of tarpan for
ancestors as well. On this day, the Akwla-purohits bring the heads of the jajman
families to the ablution bank of the Ganga and perform the vritual called tarpan-
sraddha to them. The «cquence of the tarpan-sraddha is as Tollows in the village.
1) risitarpan, 2) debtarpan, 3) manushtarpan, 4) bistatarpan, 5) jamtarpan,
) ramtarpan, 1) lakshantarpan, and 8)agyattarpan. . These rituals consist roughly
of the three steps of reception, namely, reception for the spirits of the‘seven
generations of their ancestors, the various kinds of deities, and the reception for

" the kula-purohits.
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Chapter-Vi| Manasapuja among the lower castes

In this chapter, we shall discuss a ritual of serpent worshiﬁ called
“Manasapuja” , which is one of the famous folk cults in rural Bengal. Manasapuja
is usuvally observed on the iast day of tHe lunar month of Bhadra (bhadra-

sankranti). But, the series of the ritual complex with regard to the goddéss Mandsa

'aétually starts on the day of the tenth of bright fortnight in the lunar month of

Asar. Some parts it continues until on the day of bisarjan in Durgapuja in the
village. Manasapuja is the biggest.fitual occasion for the lower castes in the
village. The priést of the Bagdi (deyasin) performs the most important rqle in the
ritual course. The analysis on this ritual will,. therefore, bring us a
perspective to see the village social structure from the stand point of the lower
castes. To'ugg the phrase adopted by Menchar [1974], we can see the village

structure by the view of “bottom up” of the village.

i. The composition of the cult of the goddess Manasa

The Manasa temple is situated igﬁthe locality of Manasa-para at the north
eastern side of the village. It is the main place for worship of the goddess Manasa
in the village. The.majority of this locality is:Kusmethi—Bagdi who worshiﬁ the
goddess. In the country of Rarh (roughly corresponds to the present.districts of
Birbhum, Bankra, Purulia, and Bardhaman), the cult of the goddess Manasa enjoys
great popularit& in the rural area. The main worshippers belong to the lower
castes such as the Bagdi, the Bauri, and the Muci. The snake goddess has always
the ambiguous meanings in the sphere of the folk culture. Because, the goddesso
Manasa always makes her appearance as the highly poisonous snake and at the same

iime she would become the benevolent goddess to protect the people from the danger
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of snake bite. It‘is»tho deadly poison of the snake that the people fear, Qhen
they move along .the ficlds, in the rainy season. The people pray to the go@dess
Manasa for their protection and cure from the poisoning. ’

At the Manasa temple in the village the people of Manasa—para perform the the
worship.. At the time of periodical rituals such as Manasapuja, they dedicate many
offerings to the goddess. The priest.of the temple is called “deyasin” who
belongs to the KusmetHi—Bagdi caste. He performs the daily service at the temple
and leads the other service castes and the worshippers in the special ritual
occasions. He took initiation as priest of the goddess Manasa from a spiritual

master (diksha-guru) of another village and can recite the sacred verses of the

goddess. He is usually called “ojha” in the village who has the special skill for

handling snake. 0Ojha is usually a kind of medicine man and‘a snake charmer in
rural area. However, at the Manasa temple, -the priest of the Kusmethi~Bagdi has

not only the knowledge on the herbs as-an oJjhs, bﬁt he also was given the special
aﬁthoripy by the Maharaja of Bardhaman as a deyasin of the Manasa temble in the

village. The family of deyasin is endowed with the tax-exempt lands for his duty
of the daily service and the ritual performance in the Manasapuja. Excepf for the
deyasin of the family, nobody can perform the rituals at the temple. Even the
Brahman priest in the village_has no right to receive the offerings during the

rituals. The ritual organization for the Manasapuja is as follows:

4

Deyasin, a member of the Kusmethi-Bagdi lineage which was endowed with
land by the Maharaja "G
Drummer:; a member of the lineage who plays drum in the Jogadya temple

Malakar; a member of the lincage who works in the logadya temple

The lineages of the Drummer and the Malakar are the same in the ritual of the

Jogadya temple. These three members are given the posts by the Maharaja and have

4
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the duty for the occasional rituals in the Manasa temple. Moreover, they have
equal right to share the offerings after the ritpal.

Although the Manasa temple is the most influential place of the cult of
Manasa in the village, there are many other places to worshib the goddess sﬁbh as
the small shrines (manasii-tala), the small altars in the gardens, and therwild)trees

of Manasa (manasa—gac). The following is the list of the places to worship: the

_goddess in the village:

1) The Manasa temple
2)M@ﬁgsa—tala (eight places)
3)Thé courtyards of the Brahman
4)Thé courtyards of the Muci

5) The kitchens of the Ugra—Kshatriya

The manasa-tala means the small shrine for the goddess under the Manasa

plant. There are eight places for the goddess Manasa in the village, namely the

locality of the Dom (Bagal-para), the locality of the Muci (Das-para), the

Kusmethi-Bagdi in the eastern side of the village (Purba-para), the Bauri in the
south fringe of the village (Damacipukgru—para), the Tetuliya—Bagdi in the western
side of the village (Kshirdighi-para), the household éf a Caudhuri family (Uttar—
para), the household of Gyan Kundu, and the household of a Bauri family. The
shrines;managed by the localities belong to tﬁe lower castes in the village. Only
two families, a Caudhuri and Gyan Kundu, belong to the Ugra-Kshatriya. They founded
the shrines privafely. There are many:. small altars even in the courtyards as
kitchens of the households of the Brahman, the.Muci, and the Ugra—-Kshatriya in the
villaéé. These are temporary altars under a small plants of Manasa. Neverthless,

they observé rituals for the goddess seriously. In the households of the Brahman

and the Muci, they perform the rituals at their courtyards during the périods from
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Table-20 Sequences of Manasapuja by locations

Location Dasahara Panchami Sesipanch. Bhadra. Aswin.

Manasa temple
Bauri-para
Das—-para
Purba-para

Kshirdighi

© ' ©®© © © © ©

Gyan Kundu
Caudhuri
~ Bagal-para

Muci H.H.

OO0 0000000 ®
O

O OO0 OO OO0 00O O0O0

"Brahman H. H.

O 0O 6 © © OO0 OO0 OO0

Ugra-Kshatriya H. H.

Abbreviation:
a) panchami;  Panchamis in every lunar month{pratan-sesh)
b) Sesipanch. ; Sesi—-panchami
¢)Bhadra. ; Bhadra-sankranti
d)Aswin;’ Bisarjan in Durgapuja
e)Puja ; O
f)Sacrifice ; ©
g)0ffering ; - A&
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the day of dasahara to the day of bisarjan in the Durgapuja. Only the households
of the Ugra—Kshatfiya put their altars neér the hearth at their kitchens in ghe day
of sesi-panchami. The main occasions to perform the rituals for the goddeés are
shown in Table-20. ‘

The da& of dasahara rclated to Manasapuja means the 10th day of the bright
fortnight in the lunar month of Asaf. The ritual of the goddess Manasa begins that
day at every altar of the Manasa withou% in the kitchens of the Ugra-Kshatriya.
The days of pancbamj mean the fifth day of the bright and the dark fort night in
the month of Asar and Sraban after thé day of dasahara. 1t is called sesi—-panchami
in particular that is the last day of the panchami, which means the last pabchamj
in the bright or dark fortnightAbefore the day of sraban-sankranti. The most
important day for the Manasapuja is bhadra—sankranti, which is the end of the month
of Bhadra, though the rituals in the temple of Manasa starts two days before
bhadra-sankranti. 1In Lities like Calcutta, the day of bhadra—sankranti falls on .
the day of Vishwakarma-puja. But, in the rural area of Bengal, it is still very
popular as the day for the Manasapuja in many villages.

The bisarjan of Durgapuja means the tenth bright fortnight in the.month of
Aswin, .In this day, twigs of the ManasaAplants also join the procession to the
‘pond of Kshirdighi along with the processions of the nabapatrikas to be thrown into

the pond. The following cases will 'supply further information in this respect.

2. Manasa temple

a)dbséhara

On the tenth day of the lunar month of Asar, the people of the locality of
the Manasa temple worship to the earthen pot enshrined in the temple Manasa. In
‘the morning, people come to the Manasa temple and dedicate offerings at the altar.
The Malakar prepares a basket of flowers to dedicate to the goddess. The Baiti

comes to play his drum telling the time of the beginning of the Manasapuja_in the
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morning of dasahara. The Malakar and the Baiti are of the same lineages who have
"duties for the rituals at the Jogadya temple. At the altar of the temple Manasa,
the Bagdi priest prepares for offerings, water of the Ganga, and the ritual
utensils for the goddess. He belongs'ﬁo the lineage of Kusmethi-Bagdi, toz;hom the
Maharaja of Bardhaman cndowed)tax exempt lands. lHe lives in the house next to the
temple in the 1océ]ity of Manasa-para.

The Bagdi priest at the Manasa temple prepares .the votive lights and
incenses. Fir§t, he purifies himself with sacred water of the Ganga, and he
sprinkles the water and the flowers over the altar. The next step in the .ritual
is sankalpa. The priest proclaims the beginning of Manasapuja at the altar in the
name of the Maharaja Bagdhaman. Then, he invokes the goddess Manasa at the altar.
He dedicates thf;ugh sacred verses various offerings -to the earthen pot of the
goddess (Manasa-ghat). In the same way as the Brahman priest in the temple, he
holds lights, flowers, and offerihgg in his hand, and performs arati, and
reception to the goddess. After the ritual reception to the goddess, he leads the
procession of the pot of the géddess to the bank of a pond called Natun-pukur.

With the sound of the drum, the Bagdi priest holds the pot of the goddess in
his hand, and brings it to the bank next to their tocality. At first, he himself
bathes in waste-deep pond and tﬂen get the pot an ablution. He puts the pot down
on the ground, ‘and _norforms. the ritual with flowers and sacred water with
recitation of sacred verses. The Baiti stands beside him and plays the drum in é
specified rhythm for the goddess Manasa. Then they return to the.temple and the
priest enshrines the pot at the altar of the tcmpie again. Next is the sacrifice
to the goddess Manasa. They prepare for an uncastrated goat and a few géese at the
 _square in front of the temple. People of the locality gather around the square of
the temple. The goat is donated by the Bagdi priest and the geese are the personaiv
offerings. After purification of the.animals and birds with sacred verses, they
set up a block for sacrifices in front of the temple, and hold down the body of the
goat. With the sounds of the drum, a Bagdi youth cuts- down the head of the goat

with a sword. They pour the blood from the beheaded body to the wall of the Manasa
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temple and the head is dedicated on the altar. Then, they sacrifice the geese to
the goddess. Finally, the Baiti plays the drum announcing the end of the ritual.
After a series of rituals, the Bagdi priest prepares a hig earthenware pot
on the exterior of his house. Before ten days, he prepared local liquor ﬁermented
from rice in the pot. This liquor is comﬁonly called pacui in Bengali. This pot
is called bharar, and the ritval associated with the pot is called bharar-puja.
He also performs same ritual associated with the pot on the veranda in the
~afternoon and then treats the men of the locality with drinks. The priest, the
participants in the ritual of the day, and the women who dedicated offerings to the
goddess are required to observe a fa§£ (upas) from the morning untif the end of the
ritual. After thét, they can eat c¢ire soaked in the water, but do not allow to eat

boiled rice and food made from flour that day.

b) The distribution of the offerings

There are two occasfons to dedicate offerings to the Manasa temple,  namely
the direct dedication and through making collection by the wife of the Bagdi
‘priest. The first is Lﬂc dedication by the worshippers who came to the temple from
the locality of Manasa-para and the neighboring localities such as Caudhuri, Samant,
and Brahman. Most of the worshippers are housewives of each‘locality.. From the
morning until the start of 'the ritualfgthey bring the plates of offerings to the
temple on behalf of their family. The main items to offer to the goddess are
fruits, vegetables, rice, gur, sarsa-teil, milk, and sindur. They hand over the
plateé to the Bagdi priest qf the temple and make.a deep bow to the goddess. The
briest adds the offerings to those already in a basket on the altar. Then, he
picks up a little amount of them from the basket as. prasad and returns the plates
to the dedicators with the prasad of thé goddess. The major part of the offerings
is left in the basket on the altar. The piles of the offerings are then shared
equally among the Malakar, the Baiti, and the Bagdi priest once the ritual is over.

The second occasion to dedicate the offerings is making a collection from

every house in the village by the wife of the Bagdi priest (deyasini). It is
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called “bari—addye” in Bengali. She visits mainly the households of the upper
castes of the village (bara-lok) such as the localities of Samant-para, Datta-para,
Josh-para, and Gosh-para. The circuit whiéh she makes around the village covers
" nearly the whole area of the upper class localities except for the 1ocali§y of the
Caudhuri. The main items of offerings are more or less the same as in théitemple.
She goes round every house of the ]ocalities‘carrying a big basket under her arm.
In the houses of bara-lok, she sits down on the ground of the courtyards. The
housewife puts the offerings into her basket. Usually, it is prepared in their
household altars in the early morning.

The wife of the priest only receives the offerings but does not return
- anything as prasad. Her basket gets heaped up high with offerings soon. The total
amount of offerings after the making collection of the village is equivalent to
several baskets. These offerings are dedicated to the temple Manasa once and
‘bécome their share afterwards. Like the Bagdi priest, his wife also got initiation
with the sacred verses for the goddess Manasa from their spiritual master (diksha-
gury) from a remote village. She also could perform the ritual service on.behalf

.of her husband at the Manasa temple.

b) The ritual in each day of pancﬁami

The rituals in each day of panchami are performed in the fifth of both the
bright fortnight and the dark fortnight in the lunar month of Asar and Sraban. It
counts; therefore, fourlnr five times according to the almanac of the year. It is
called “panchamipuja” generally in the village. The ritual sequence is almost the
same as the ritual in the day of dasahara in the month of Asar. But, in ﬁhese pljas,
they have no performances for ablution gf the pot, sacrifices, or bhararpuja. The
Qillagers only visit the temple to dedf:éte their offerings for the goddess Manasa.
The quantity of the offerings is not much on the day of dasahara. The Malakar, the
Baiti, and the Bagdi priest share them equally after the puja. The wife of the

Bagdi priest goes round the village to collect the offerings from among the

households as usual.

~173-



c) Bhadra—sankranti

The rituals in the Manasa temple are performed for three days, beginning from
two days before the end of the lunar month of Bhadra. During the three days, the
Bagdi priest of the Manasa temple .carries the pot of the goddess Manasa ih:his arms
and makes a round of thqg village. On Lhc final day, he calls at the Jogadya temple
and on the Rajkachari at the temple who makes a bow to the pot of the goddess
Manasa.

During the two days before the q?y of bhadra-sankranti, the Baiti plays his
drum in front of the temple of Manasa once in the morning announcing the beginning
of the first day of the Manasapuja. In the evening, the Bagdi priest starts his
ritual in the name of the Maharaja of Bardhamna at the‘altar of the temple ‘and
performs the ritual reception to the pot of the goddess Manasa., e carries the pot
in his arms and goes round the temple once and then he starts to go round the
village accompanying the Baiti. This procession of the pot of the goddess Manasa
procceds to a small “liar at the ool of the Manasa (Manasa-tala) plant in the
locality of Kshirdighi-para in the western side of the village. The villagers at
the both sides of the streets hold Ylaming torches in their hands to illuminate the
path of the procession. At each lane in the village, they make a bonfire and light
torches over tHem, particularly in the localities of the lower castes. In the
light and deep smoke .of” the lire, the pot of the goddess in -the arms of the Bagdi
pricst moves.  This procession of Lhé poL repcnfs three times during the three
days. Especially, in the end of the lunar month of Bhadra, they have more’
elaborated sequence of rituals than in the other dnys including the sacrifice. let
us now examine in detail the process ol the ritual on the day ol bhadra-sankranti.

The Baiti playvs his drum five times in the end of the month of Bhadra. After
the first play in the carly mofning announcing the beginning of the ritual, the -
pecople of the locality come Lo the Manasa temple Ln-dodiane the offerings. At the
signal of the drum for the sccond time in the early afterncon, the people of every
locality of the village gather around the temple carrying the goose severally in

their hahds. The Bagdi priest begins his rityal at the templce altar in the same

f]?’]—,



way as in dasahara. The youth in the locality of Manasa—para set up for block of
sacrifice at the square of the temple. The priest purifies the sword at the altar.
The square is filled with a large crowd surrounding the temple. The villagers
bring ﬁhe goose to the altar of the temple for purification. The priest dedicates
every geese once in the altar. He spr%pkles sacred water over them and éhanps
sacred verses. u

The ritual of sacrifice begins after the purification by the priest all goose
brought there. At first, they sacrifice an uncastrated male goat dedicated by the
family of the Bagdi priest with drum beats by the Baiti. The youth of the lineage
oflthe Bagdi paiks hold down the body of the goat to the block and hold up the
sword. After sacrifice, the hlood of the goat is poured to the wall of the temple.
The body and the head .:rc¢ then dedicated at the altar. The next sacrifice is of
rams, which are 6ffered by the some privaté worshippers. The way of the sacrifice
is the saﬁe as the goat. Finally, they sacrifice the goose. The people bring the
. gbose to the block in front of the temple one afﬁer another. The youth'df the
locality sacrifice them successively. At the altar of the temple, the priest
performs the ritual to dedicate the heads of the goose bringing them from the block
immediately after their sacrifice. As the number of the goose is very large, it
takes time to complete dedication of all the goose. The donators receive the
beheaded bodies of the goose and darry-them home as mahaprasad of the géddéss
Manasa.

After the sacrifice of all goose. brought there, they perform the ritual
sacrifipe to a few wax gourds and sugar canes in the ends. They put a wax gourd
on a sheaf of straw on the ground. Just the same way as the sacrifice to the
animals, they hold up-.the sword and cut down the gourd into two pieces.
Immediately after that, the pieces of the gourd are thrown over the head of the
‘sacrificer to the people gathering a;ound. They rush to catch and scramble for a
piece. After the sacrifice of wax gourds, they-put a trunk of sugar cane on the
straw. After its sacrifice, the pedbie scramble for pieées again. It repeétsi

four or five times in case of sugar canes. People bring pieces of wax gourds and

-175-



sugar canes to their respective house and put them into the manﬁre pit. - Aftér all
the sacrifiées, the people around receive some offerings from the hand of the Bagdi
priest as prasad.

The Baiti plays his drum for thefourth time in the day a little while after
the sacrifice; With the sound of the drum, the priest carries the pot ihfﬁis arms
and goes round the temple building once. He makes a temporary altar for tHe pot
outside veranda of his house. It is situated next to the temple. He dedicates a
basket piled up with the offerings and places the ritual utensils aside. e
enshrines the pot at the centre of the altar. Many floral garlandé dedicated by
the villagers are put on the pot. Besides, three flat baskets with coveres are
dedicated beside thc.pot. Insid? of these baskets, three poisonous snakes are put
severally. The oJjha in the localify caught these snakes alive. He extracted the

_ venoms of the snakes and kept them inside the baskets. These snakes are necessary
for the rituval songs called _Jjhapan-gan. These songs are performed the-déy-after
" the hhadra-sankranti. Nobady is allowed to open the baskets with snakes inside to

' the public before the day of _jhapan-gan.

In the evening of the day, people of the locality gather in the square of the
Manasa temple. When it gets dark, they light the torches of stréw and the leaves
of pélmyra in their hands and make bonfires in the square. Being thick with the
white smoke of the fires in the square, the Baiti plays his drum for the fifth time
in the day. This notifies the hour.to start the procession of the goddess Manasa.
The Bagdi priest carries the pot to the veranda in his arms and sets out for the
- procession of the goddess. The priest is atteqded by many followers such as
persons sprinkling the sacred water over the pot, making the smoke by the incense

bgrner, holding the ritual utensils in their~hands, playing the drum and so forth.
’.All members of the procession get illuminated by the firelof the torches of the
people in each locality. The procession proceeds throﬁgh the dense smoke of the
torchés, the bonfires, and the incense.

At first, they pass through the locality of the Caudhuri and turns to toward

left to the Jogadya temple. The people on both sides of the streets lit fire to

-176-



watch the procession passing off. They go through the locality of the Brahman and
enter into the ground of the Jogadya temple at the gate‘of kachari-bari in the
north eastern side of the temple. Maﬁy villagers already assembled there for
arrival of the procession. They also hold torches in their hands. At the center

portion of the square in front of kachari-bari, they set up a small altar to

" enshrine the pot of the goddess Manasa for a while. The Raljkachari who supervises

the organization of the temple Jogadya stands at the middle of a row in front of

the altar. ~The Bagdi priest carrying the pot in his arms proceeds to the

Ra_jkachari and puts it down at the altar. The Rajkachari lights a flaming torch
in his hand over the pot and offers.his reception. The Bagdi priest sits down
there and begins his puja to the pot. Afterwards, he gives a phonta of sindur on
the forehead of the Rajkachari. The priest picks up one of the floral garlands put
on the pot and puts it around the neck of the Kajkachari. The Rajkachari ﬁakes a
deep bow to the ground in front of the pot of the goddess where the priest is

sitting before it. Then, the priest carries the pot again in his arms and leads

the procession to the locality of Kshirdighi-para. The route of the procession .is

from the gate of kachari-hari of the Jogadya temple where they entered, through the

locality of the Brahman, the branch street beside the temple of Kshideshwari, the
locality of Josh-para, and again through the main street of the village to the small
altar of Manasa in the localiﬁy of Ksh&rdighi—para. On either side of the street
and corners of the village, the people throng to see the procession and hold up the
torches in their hands over them. Everybody surrounding there are almost chocked
by the smoké of the firc and the congestion.

At the altar of the Manasa tréc in the locality of Kshirdighi-para, the people
of the locality gather and dedicate offerings in frént of»the MAnasa plant. The
priest in this locality (deyasin) already prepared for the ritual. They all belong
to the sub-caste of ‘ctuliya-Bagdi. The people in the locality of Manasa-para.

belong to the Kshmethi-Bagdi sub-caste. When the procession arrives at the altar,

the priest of Manasa—para puts down the pot at the middle of the altar and sits

down. The priest of Kshirdighi-para also sits down aside him. They make ritual
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offerings to the pot and dedicate the offerings on the altar. The priest of

"Manasa-para picks up one of the garlands on the pot, and puts it around the neck

of the priest beside him. He also gives a phonta of sindur on the forehead of the
priest of Ksh1rd1gh1 para and then to Lhe forehead of every member of the 1oca11ty
surrounding there one after another.

After the ritual at the altar of Kshirdighi-para, they go to another altar
of Manasa at the neighboring house of a family of the Bauri caste in the locality
of Pashcim—parq. The priest performs the ritual to the pot again in the same way
as in the locality of Kshirdighi-para. He offers a garland and a phonta to the
head of the family of the Bauri sitting beside him. Then, the procession returns
to the streets inside LEL village by way of the locality of Datta-para and the main
street facing the Jogadya temple. They pass along the locality of Samant-para, and
returns to the Manasa temple in the 1oca11ty of Manasa-para. It is customary for
the villagers who see the process1on off on the streets to say the follow1ng phrase

to their family at the gate of the house when they enter:

“Ghare Kena Alo 7’

(Why is a light burning in the house ?)

v

The family answer:

“Ginni Gechen Ban Berate. Sabai Ache Bhalo. ”

(The housewife has gone out to the woods. Everybody is fine.).

After recitation of these phrases, they enter the house. "1t is said that the
housewife (ginmni) in this sentence means the goddess Manasa and her going out to
the woods means- the procession of the goddess going round the village. The ritual

of Manaéapuja comes to an end at this point. The villagers add the ashes of the
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torches and the bonfires to their manures for their agricultural fields.

3. The small altars of Manasa (manasa—tala)

At the temples, small shrines,. or the altars of the goddéss Manasa, there is
always an association of Manasa (manasa-gac) plant. It is believed that the Manasa
plant is the abode of the goddess and in many cases, the plant itself symbolise the
goddess. In the village, there are the eight shrines with Manasa plants to worship
the goddess. They have a small altar to perform the ritual in front of the plants,
. but most of them are only a bush tree without a paling except for the days of the
Manasapuja. During the days of the ritual, they decorate the bush with garlands,
enshrine a pot for rituals, and dedicdate many plates of offerings. In many'altérs
of the plants, théy invite the Brahman-priest of the village to perform thelrifual,
instead of the deyasins or the women of the locality who uswvally worship trees..
.The following descriptions will outline in brief the rituals observed at each altar

of the Manasa in the village.

a) The locality of Dom

The biggest Manasu bush in the village is in the locality of the Dom at the
eastern friﬁge of the village. This locality is called Bagal-para. Many villagers
even from the locality of th Braﬁman and the Ugra-Kshatriya come to fetch the twigs
from the thickly grown branches of Marasa in case of need for their rituals. The
households of the Dom caste have the title Pandit. Some other familieslbelonging
to the Kusmethi-Bagdi section came afterward into the locality and made up now a
mixed community with them.

At the foot of the Manasa tree, they have the ritual for the goddess in the
days of dasahara, each panchami, and bhadra-sankranti. The ritual process is not

so complicated as in the Manasa temple. Except [or the day.of the last panchami
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(sesi-panchami), a priest of the locality performs a ritual which consists of
dedications of flowers, sweets, fruits, and the sacred water to the foot of the
bush. The people of the locality prepare for these offerings to the goddess. None
-of the priests of the Brahman caste come to perform the ritual to the tree. The
- Bagdi priest éf the Manasa temple and the Baiti playing the drum drdp in fhe place
at theltime of their procession in dasahara but never perform the ritual there.
They have their own priest who succeeds the ritual night for generations within the
lineage of the Dom. \At present, an old widow of the locality (devasini) takes it
over and continues to perform the ritual. She performs the daily service for the
goddess in the morning and the evening and in rituals on special occasions.

The most important occasion of rituals of the year is on the last day of
~ panchami (sesi-panchami). Only this time every household of the locality offers
goose for sacrifice to the goddess Manasa at the foot of the tree. They can also
offer to the goddess womething else for fulfillment of some personal prayers.but
“it is the only day to perform the sacrifice by all the households in the locality.
They prepare some special dishes for the goddess and for themselves. Nowadays,.
.they arrange loud speakers for music 1ike a function in the marriége ce;émony.
They can enjoy it.for a whole day. In other localities, the rituals of the last
panchami are almost the same as in other days of panchami. Hence, only this

locality has a special arrangement to enjoy the festivity in the village on this

day.

b) The locality of Das—bara

The locality of Das-para is a large one situated in the northern fringe of
the village. The people hefe belong to the Muci caste. The priest of the altar
of Manasa planted a bush by the side 6% the neighboring road a few years ago. He
is called ojha by the villager. He brought a branch of the plant from the yard of

the house of Gyan Kundu. The people in the locality of Das-para used to come to

worship goddess Manasa at the place of Gyan Kundu. The late Gyan Kundu was known
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for his expertise in the ritual of the goddesé Manasa and as ojha. He brought the
bush of Manasa for the Manasa temple and planted it in his own house.

The ojha in Das—para belonging to the Muci caste.assisted Gyan Kundu. On
occasion of Manasapuja at his altar. He learncd much of the skills as ojba from
Gyan Kundu aﬁd'Look cvén an iniLiaLiQn of the sacred verses {rom him. %hen he
became an ojha in Das-para. Now hc performs daily service to the goddess Manasa
at the altar of the Manasa bush planted by himself.

The rituals of Manasapuja, as already indicated, are performed: on the days
of dasahara, each panchami, and bhadra—sankranti in the locality. In all these days
lthe ojha of Das—para himself performs the ritual at the altar. Only on the day of
»}bhadra?sankrantj, the Brahman priest of thne village is invited to perform the
ritual. On this day, they dedicate the snakes to the goddess at the altar. These
snakes are used in the ritual songs called Jjhapan-gan held after the day of bhadra-
sankranti. The oJjha performs his ritual by purification and the ritual reception
of the goddess in the same way as the Brahman priests do in‘other rituals. On each
day of the rituals pcople of the locality dedicate offerings such as sweets,
.flowers, and fruits to the goddess from early in the morning. Many of the
housewives observe fast until the end of the ritual in the afternoon. They can,
however, eat soaked cire and murj afterwards, but not eat boiled rice and
preparationof flour. They have no sacrifice at the altar. They only dedicate the

- goose to the goddess on the day of the last panchami at their yard of the house.

¢) The lo;ality of Purba—para

The locality of Purba-para situated in the south eastern fringe of the
village, is inhabited by the Kusmethi-Bagdi. The locality of Manasa—para is also
inhabited by the Kusmethi— Bagdi. It is said that the people in Purba-para
actually migrated from Manasa—para. They used to come to the temple Manasa in the
locality of Manasa—pgra so as to dedicate offerings to the goddess on the‘days of

Manasapuja. Nowadays, * hey perform their ritual at the own altar at the foot of
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a small bush of -Manasa in the corner of the locality. After some disputes with the
people of Manasa-para, they planted the Manasa bush and built as altar a few years
ago. They have no prieg! of their own so far. Usually, the women in the locality
come to worship and dedicate éome offerings to the altar in the mornipg and
evening. On-specia] occasions, they invite a Brahman priest in the vii&age in
order to perform the ritual. On the q§ys of dasahara, each panchami, and bhadra-

sankranti the Brahman priest visits to the altar and performs the puja.

d) The locality of Damacipukur—para

The locality of Damacipukuru-para is situated at the outskirt of the village
toward south. There the people have an altar of Manasa beside an altar of goddess
Kali. The inhabitants belong to the Bauri casto. The OJhavof the Iocélity of Das-
para used come Lo pertorm the ritual of Manasapuja to the altar. After foundation
of their own altar at Das-para, he transferred his right to perform the rituval to
a man of the Bauri caste of this locality. The housevof his family is located in
front of the altar of the Manasa tree. He is a head of the family. In the rituals
-of Manasapu ja, He performs in the name of this locality. He is, therefore, called
" the deyasin in this locality. o

He performs the rituals at the foot of the bush in the days of dasahara, each
panchami, and bhadra-sankranti. Usually he dedicates the sacred water, sindur, and
flowers to the tree and performs the ritual with the sacred Qerses. Only on the
day of bhadra-sankranti, every family of the locality dedicates a goose to
sacrifice to the goddess along with many other offerings. They have no Brahman

priest so far.

e) The altar of Gyan Kundu in his yard
Gyan Kundu was a well known person about his experiences in the skill as ojha
: J
in the village. Tt is well known too that he trained many disciples and made them

ojhas. After his death, there are three other who are considered experts.in the
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technique of ojha in the Qillage. All of them learned it from him. The villagers
believe that an ojha can cure snake bite and other diseases by supplying various
herbs and amulets. Especially, he can counteract the venomous snake bites, which
otherwise may cause death in many case§ In the folk-belief, the Manasa;tree
regarded as an effective antidote to venomous snake bite. The ojha, somefimes the
ordinary villagers also, plant Manasa trees in theif garden for use in treatment
in case of snake bites. IL is necessary to make ritual services to the Manasa tree
in their garden as an incarnation of the goddess Manasa.

In the garden of the house of Gyan Kundu, he planted.a fine tfee of Manasa
for the purpose of his.works as an ojha. AL that time, it is said that he offered
a prayer to the goddess Manasa in the Manasa temple and brought the spirit of the®
deity to the tree so as to build the Manasa altar newly in his garden. ﬂThen, he
started to perform the ritual to the Manasa tree. After the migration of his family
outside the village, the ritual to the Manasa tree has been continued by ihe ojha

~of Das—para. The neighboring people dedicate offerings to propitiafe the deity.
They perform special ritual on the.days of dasahara, each pnachami, and bhAdra-
Sankrantj. On these occasions, a priést of the lineage of Bhattacharyyé comes to

perform the ritual to the trce. lle was the family priest (kula-purohit) of Gyan

Kundu.

f) The household altar of the family of Caudhuri

In the locality of the Caudhuri (Uttar—para) in the village, there is a
>sma11 altar of Manasa by the side of the street. It is said that at the time of
marriage of the former head of the family, the bride brought a branch of Manasa
-tree along with her trousseau from her native house in the village Kaicaur. She
planted the tree at this place and this is the origin of thei; Manasapuja at this
altar. The ritual at the foot of the-tree is, therefore, connected with the .ritual
in the village Kaicaur. The Brahman priest who comes tolthe altar to perform the
ritual for the goddess is the kula-purohit of the family. He performs rituals on

the days of dasahara and each panchami. The day of the last panchami (sesi-
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panchami) is the biggest occasion for them to offer sacrifice of an unacastrated
goat for the goddess. But, they have no rituals on the day of bhadra-sankranti

" within the family. This reflects the same pattern as in the village Kaicaur.

g) The household altar of the Bauri caste in the locality of Pashcim—para

In the yard of a housc of the Bauri caste inlthe eastern side of thé village,
that is called Pashcin-para, they have an altar beside their household of tulsi-
gac. Usually, the housewifle of the family make offerings to the altars every day.
. Only on the day of bhadra-sankranti, they invite a Brahman priest who is their
kvla-purohit to perform the rituval of the goddess Manasa. They have to sacrifice
an uncastrated goat for the goddess and the neighboring people dedicate the goose.
iﬁ the evening of bhadra-sankranti the Bagdi priest of the Manasa temple visits to
the altar on their way bhack to the Mgnasa temple carrying the pot of the goddess

in his arms. He performs the ritual at the altar in company with the head of the

family.

h) The locality of Tetuliya—Bagdi (Kshirdighi-para)

Beside the square of the Kshirdighi-para, they have an altar of Manasa. This
is the dwelling of th? Tetuliya-Bagdi. Usually, women of the locality make
offerings to the goddess Manasa at the altar every day. The head of the family,
that is, the lineage of Bhuniyé located in front of the altar, succeeds £he position
of deyasin of the goddess for generatipns. He pefforms the ritual in theldays of
dasahara, each panchami, and bhadra—sa;}rantj at the altar. The family of Bhuniya
performs a sacrifice of an uncastrated goat on the day of bhadra-sankranti. The
Brahman priest, who is the kula-purohit of the family, comes to performﬁthe ritual.
Fach household of the locality dedicate a gooée fgr sacrifice to the goddess. In

the evening, the people in the locality with flaming torches in their hands await

arrival of the procession of the pot from the Manasa temple. The Bagdi priest who
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belongs to the Kusmethi-Bagdi section of Manasa-para sits down and performs the
ritual in front of the altar. The deyasin of the locality of Kshirdighi-para sits

beside him. As a representative of the locality, the deyasin puts a garland for
the goddess on the pot.

Table-21 and 22 show the caste affiliation of each priest at theiManasa

altars, distribution of main worshippers of the Manasa rituals, and genealogical

. relations centering around each altar.

Table-21 Caste affiliation of priests of Manasa

(Dyasin; ©., Purohit: O. other ; A)

| Bagdi Bauri Muci Dom Brahman Ugra-Kshatriya
t—
- Manasa temﬁle [ ©
--Bagal-para | ©
Bauri-para | - © A
Das-para | © O
Kshirdighi | © O
Gyan Kundu | O (©)
Purba—para | A O
Caudhuri | O
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Table-22 Distribution of worshippers of Manasa

(total participation; ©. partial participation; O)

| Brah. UKY Bagdi Muci Bauri Dom Other
4 ‘ |
Manasa temple | © NG © ©- - 0 ©)] ©
Bagal-para l | ©
Bauri-para l ©
Das-para | ©
Kshirdighi | O
Purba-para | O
Gyan Kundu [ O O O C
Caudhuri | O

Diagram-3 Distribution of manasa-talas

————— Purba-para

Manasa temple T L

| L— Gyan Kundu -

| L——Bauri-para

( , b———— Das-para

T

L

Kshirdighi

Paschim—para

Bagal-para

Kaicaur —— Caudhuri
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4. At the altars in the households

a) The households of the Brahman

On thé day before dasahara, every household of thé Brahman castet}n the
village fetch a twig of Manasa tree ffém the field and plant at the courtyard of
their own houses. They ordinarily plant the twig beside the household shrine of
tulasi~gac. On the day of dasahara, they invite the Brahman priest of their family
(hula-purcohit) to perform the ritual to the goddess Manasa in their yards.

At the beginning, the housewives prepare for the ritual utensils énd dedicate
offerings such as manda, caul, crre, flowers, sindur, sarﬁa—tei], turmeric, milk,
"and a little money (nvisa) on the plates in front of the Manasa tree. The priest
lights incense and dedicates a votive light. After purification of his body and
the ritual place with the sacred water, he puts sarsa—teil, turmeric, and sindur
on the tree and offers cire soaked in milk. With Chaﬁting the sacred verses, he
pours sacred water to the tree. He sprinkles milk, flowers, and cau/ to the tree,
. blows a conch-shell, and makes a decep bow to the tree in the end. From in the
morning, the housewives in the Brahman family observe fast. After the end of the
ritual, thef can have cire soaked in water, milk, gur, sweets, and fruits as prasad
of the goddess once a day. They would not eat boiled rice or products oflflour for
the whole day.

After making a small altar of Manasa tree in their courtyards, they continue
to perform the daily service in the morning and evgning in the same way as to the
altar of tulasi-gac. On each day of panchami, they invite the pr}est to perform
ritual to the goddess Manasa almost in the same way as on the day of dasahara. But,
the day of the last panchami (sesi-panchami) is the final day to invite the Brahman
‘priest to their housc and they have ﬁovriLual on the day of bhadra-sankranti. In
case of some diseases and accidents by the snakes, they would make use of the
leaves of the tree for treatments. Oﬁ'the day of Vijay-dasami in Durgapuja in the

lunar month of Aéwin, they pick it up from their courtyard. Along with the
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procession of the nabapatrika at the time of bisarjan, which is the ritual fare
well to the goddess Durga, they put the pl&n% of Manasa on the bundle of the

nabapatrika, and throw into the pond of Kshirdighi.

b) The households of thé Muci

On the day of dasahara, the people of the iocality of Das—para (they are
belonging to the Muci caste) fetch a twig of Manasa from the fields and plant it
beside the altar of twlasri-gac in the courtyard of their own houses. The
housewives perform the daily service to the altar from this day. On special
occasions such as dasahara and each panchabj, they never invite the priest of the
Brahman or the deyasin of their locality. Each head of the household performs the
ritual at the altar for the goddess Managa by himself. They dedicate to the
goddess sindur, turmeric, sarsa—teil and other items as the offerings. It is nearly
the same things as dedicated in the households of the Brahman by the Brahman
priest.  They repeét the ritual to the altar on the days of each panchami. On the
day of the last panchami, it is the most pompous fesfivity. They dedicate and
éacrifice a goose per household. AThis then become the main dish in the evening as
mahaprasaélof the goddess. At the time of bisarjan on the last day of Durgapuja,
they pick up the plant of Manasa and throw into the pond along with the
nabapatrika. In thesé rituals, they have no relation with the temple Manasa in the

locality of Manasa-para.

c) At the kitchens of the Ugra—Kshatriya

In the localities of jana-agruri (they are the village Ugra-Kshatriya having
the titles of Samant and Datta), they have the ritual for the goddess Manasa at the
hearths of their households only once in a year. On the day of the last panchamjk
(sesi-panchami) in the lunar month of Srabana, they perform the ritual.

The day before the last panchami, they prepare the twigs of Manasa in their
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kitchens. They perform the ritual at th? hearths made of soil on the earthen floor
of their kitchen. 1In the early morning, housewives cleanse the kitchen and draw
various kinds of auspicious designs with powder of rice on the hearth and the
ground. It -is well known as “alpana” (a Bengali traditional folk art.by the
women) . They'put a twig of Manasa into the hearth. It looks like a twig grown up .
through the opening of the hearth. They dedicate various kinds of offerings on a
few plates in front of the hecarth. Someone pﬁts paste of sindur on the twig, and
waits for arrival of the Brahman priest. The housewives must keep fast for the
day. After the end of the ritual, they can eat cire soaked in water and muri but
not boiled ricé and flour for the whole day.

In the morning, the Brahman priests visit each family of their Jjajmans. .They

sit down in the kitchen, and perform ritual to the twig in the hearth just the same

-way as the ritual at the altar of Manasa tree. They bring offerings back to their

house and leave a litile bit for the family of the Jjajman as prasad. Some priests
in the village perform the ritual for the goddess in small temples in the locality
where he is in change of the services. After this ritual is over, they keep the
twig in the hearth for thc whole day. Throughout the day, they are forbidden to
fire the hearth for cooking. Thus, nobody eats food cooked with fire such as boiled

rice and rutsi of flour that day. The next morning, the housewives go to the

.ablution bank along with the twig and throw it into the pond while bathing.
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Conclusion

As is-evident from the details supplied so far, the sample villaéé has a

close relationship with the Hindu kingship through various ritual processes. It is

also conspicuous that the deinant'landholders of the village were connected with
the zamindérs in term of the tenurial relationship. Besides, the villagers had a
strong relationship with the kingship on the basis of the temple ritual. system.
Each caste group has the indispensable role and associated'duties‘to perform during
the temple rituals. The village social life is systematically integrated in to the
kingship through the annual ritual cycle of the Jogadya temple. The supreme

authority of the temple is the Maharaja of Bardhaman. This relationship between

" the villagers and the king is always reaffirmed and demonstrated through various

ritual processes in the Jogadya temple.

The rituals of the localities in the village, on the other hand, are held on

‘the basis of the kinship relations and cooperative organizations. In particular,

the rituals of the Brahman and the .dominant caste have the stratified order with
the other service castes in the village society. This ritual hegemony of the Dominant
caste seems to be an important element in keeping with their social solidarity and

the authority over the other villagers.

a) The ritual of kingship

The Maharaja of Bardhaman occupies an important role in the temple fituals
The Maharaja is the prine sebait of the temple. At fhe beginning of every ritual
process observed in the temple, the Brahman-sebaits declare the beginning of the
ritual in the name of the Maharaja (i.e., sankalpa), 1t is not only in ﬁhe big
religiqus occasions such as jogadyapujgé but also in the daily service (nityaseba)
to the goddess when the priests announce the name of the Maharaja. The Maharaja

himself usually never appears at the site of the temple. But. the office in the
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charge for the management for the rituals sends a representative to the village to
supervise the sacrificial ritual every year at the end of the Joagadyapuja. Every
service tenure of the temple was granted to the villagers in the name of the
Maharaja and it is regarded as the source of the hournor and the authority, by
which every member is assured to play the ritual roles of the temple exclLsive]y.
Regarding this matier, it caﬁ be pointed outl from the viewpoints of three major
parties, namely the scrvants of the goddess, the patrons {(Jjajman) of the rituals,
and the untouchables.

The temple priests are the scrvants with whom the Maharaja entrusted the
services for the goddess on behalf of him. In this sense, every service caste of

the ritual is allotted a role in relation with the Maharaja and not in relation to .

5

the Brahman. Therefore, the ritual ranking of the temple ritual organization is

not always parallel with the caste hierarchy in the village.

The representative from the lineage Datta occupies the seat for tbe jajman
in frbnt of the Vedic altar(Vaidik—hom). The seat could actually be regarded as
the place for.the Maharaja. The Datta occupies the highest rank among the nine
‘lineages of the Ugra-Kshatriya of ihe village and they are one of the dominant
landholders of the village. This means that the Datta represents the dominant force
of the village in the ritual. At the same time, he plays the role of the
delegation of the Maharaja in the rituals.

The untouchables of the village are assigned with definite ritual roles in
the same manner with the other service castes. This gives them certain ritual
authority in the village. For example, in the Manésapuja (the ritual to the goddess
Manasa), even thé Brahman priests (pujari) pay their respects to the Bagdi priests
(deyasin).

It thus appears that ritual organization of the local temple provides an
important opportunity for the kingship to legitimize its polity and involve the
local society into it. The superiority of the Maharaja in the village is beyond
question and even above the religious authority of the Brahman as well as the

dominant power of the Urra-Kshatriya. As the Maharaja has the supreme role in the
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temple rituals-it endowed the Maharaja with the }eligious authority in the temple
ritual organization. It is. through the ritual processes to the temple that the
image of’supremacy of Lie Méharaja is established established and perpetuated. 1t
evidently provides a counter evidence to the concept of secularized king of
L.Dumont. We can point following four points as the features of the rituaf process
regarding kingship, namely l)ritualﬁ%anking, 2)ritual t&me, 3)initiation for

sacrifice, and 4)fertility and sacrifice

1) Ritual ranking

The ritual ranking is always emphasized in the ritual of kinghsip. The ofder
of the phonta—giving will provide a good example. While phonta-giving by the
priests, they address each title ol the representatives of the Ugra-Kshatriya and
the other ritual posts at the Jogyakundu. Then, they go fn procession through the
village from the Jogyakundu to the temple. " The ranking of the participants in this
ritual is as follows. i)Brahman, ii)Datta and Samant, iii)other lineages of the

Ugra—kshatriya, -iv)Malakar, v)other service castes, and vi)others villégers. All

~ participants including the untouchables, receive phAonta on their foreheads. Similar

ranking is observed in the ritual of offering garland in Durgapuja and tikra-biri
in nabannotsab and poushalla, and so on. It is the ritual ranking classified by

the ritual posts which is emphasized in these ritual processes.

2) Ritual time
Another element is the control over the ritual time by the court of the Raj.

The ritual of lagna-utsab on the fifteenth of the month of Baiéhakh is a good example

of this matter. Before the /lagna-utsab every year, the deb-seba-office sends a

Bengali almanac to the villagers, which gives a list of every occasion to perform

‘the temple ritual. The yearly cycle of annual ritual, rite of passage, and daily

life of the villagers are fundamentally based on the ritual cycle of the Jogadya

temple. It is, therefore, clear that the village life was synchronized with the

ritual in the court of the Raj through the ritual of the temﬁle. " In those days,
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it is possible to suppose that the standard almanacs of the kingship ensured the
unified and synchronised ritual cycle in various temples ail over the kingdom. It
leads towards the assimption that the regional variation of the tolk culture of .
Bengal, such as Rarh area and Barendra area, is based not on the geographical
difference, bﬁt rather on the former political composition of various in&igenous
kingships of the state. For example, the ritual of Doljatra (holJj), which is
‘famous for its uproar with colour watcr and powder, is commonly observed on the day
“of full moon of Caitra (purnima-upabasy, but in the district of Bardhaman it is
celebrated after one day.

At any rate, it seems to be an efficient way for kingship to regulate the
ritual time of fhe kingdom through the almanac; who is  regarded by the local
priests as a fundamental authority to find out the auspicious occasions to perform
the various rituals for their jajmans. In other words, the permeation of the
printed almanac from Calcutta all over Bengal ushers the beginning of formation of
. the so—called “popular Hinduism” , in which the modern Bengali almanacs give an

uniformity of ritual cycle and its style beyond the regional differences over rural

Bengal.

3) Initiation for sacrifice

The third tppic is about symbolism regarding death and initiation observed
in the ritual sacrifices, especially in vugalpuja. 1t is an important matter for
the patron of the ritual to keep enough number of the members to allot them
appropriate posts in the ritual and to make them carry out their duties. In the
ritual of wugalpuja, the descent of the jati or the lineage belonging to the
specified ritual family is not a sufficient condition as the membership to
participate in the sacrilicial ritual. 1t is only after his initiation that a youth
of the ritual family is admitted to enter the place of the altar of the sacrifice
on the bank of Kshirdighi. The young man must offer a goat to the goddéss when he
participates in ugalpuja for the first time. After the sacrifice of the goat,

@

which means a substitute lor himself, he becomes a full-fledged member of the
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ritual organization. The symbolism of death of a scapegoat and its regeneration
is a necessary condition to qualify fhem to participate in the rituals of wugalpuja,
and this is commonly observed in the rituals of initiation [see, Bloch 1977; Turner
- 1969; van-Gennep 1960]. All the participants must acquire eligibilitf for the
ritual no matter whether éhey belong to the Brahman or the Bagdi caste. 3
“45 Fertility and sacrifice
The foprth point is about the ritual of fertility and sacrifice. As glready
discussed in chapter-I, the fertility of ‘crops, control of sexuality, and
sacrificial ritual are interrelated under the complex ritual system of the gdddeés
Jogadya. Among the plentiful ritual traditions centering the Jogadya temple all
through the year, the ritual of fertility is always observed in various stages of
ritual procésées. In rural Bengal, every stratum of the society depends -on
agricultural productions, and the native farming techniques have been handed down
for generations along With the ritual traditions. It is natural that various
rituals of agricultural‘affairs are associated with the sacrificial rituals thrbggh
an idea of fertility in Bengal. c.
In this respect, thecre seems.tobge a scope for revaluation of the study by
J.Frazer in order to reconsider the_fiih tradition of agriculture in South Asia.
Only one example will be illustrated here.

The story in. the first part of the Jogadya—bandana tells about‘human.
sacrifice to the goddess. The legendary king: Hari Datta had seven sons and he had
to offer them to propitiate the goddess one after another for seven years. After
sacrifice of all his sons, the king allotted the fesponsibility for supplying a
child for sacrifice «.cry year from the families of the village by turn (pa]a).
This storyAseems to support the logic of the escaped king (regicide) presented by
J.Frazer. According to J.Frazer, the fertility of the kingdom is ensured by the
sacrificial rituals performed by the king, who is an embodiment of the cqsmological
-aorder of the kiﬁgdom. The condition of the king’s health is identified with the

*
. order and prosperity of the kingdom. In the crisis of the kingdom, even the king
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is sacrificed to regenerate the kingdom. This concept can provide another view to
. interpret the relation between a rural society and the kingship through the ritual

of fertility in Hindu society.

b) Organization of the caste and the kinship

The Durgapujas among the Ugra-Kshatriya are organized through a rotation
system called sola-anna-puja by each lineage. This is a rituatl organization to
perform the puja among the'members'of the lineage by turn on the basis of

traditional calculation unit, viz., so/a-anna. This idea enables to recognize easily

the kinship relation of each member to his lineage (bangsha). 1In this ritual
organization, every head of the family is regarded as a cooperative patron of his
- lineage rituals. Hence, Durgapujas among the village Ugra-Kshatriya strengthen the
unity of the member of the lineages through kinship relations within the ‘lineages.

Besides, each Durgapuja in thé”village is integrated into the Durgaphja,at
the Jogadya templé through every ritual step. The Durgapuja at the Jogadya temple
control all the other Durgapujas, which are organized by fhe village dominant
castes. The Maharaja of Bardhaman is the main patron of the Jogadyo temple. It
is, therefore,.clear that the supremevauthority of the Maharaja over the villagers
is embodied in”the ritual process of Durgapuja. The Durgapuja in the village
intensifies the stratified order of the village social structure as well as the
egalitarian‘unity of the kinship relation.

0f the lineages of the Ugra-Kshatriya, the Datta enjoys the highest status

in the ritual rankine. Thé legendary -story of the goddess recited by the villagers

adds legitimacy to the status. It is ‘@ belief that the king from the Datta ruled
the Qillage in the legendary.periodvof tureta. Another.name of the Raja‘Bharét
Datta is also addressed in the ritual of guyadak in every sankranti. Thése,onsure
the ritual post of the Datta as the chief representative among the Ugra—Kshatriya;
This ritual status might reflecf his former status as a regional chief, in whioh

he ruled over the territory. It is quite important to suggest the existence of a

little kingdom in this region, a concept of which is presented by Cohn{1962].

~195-



In this connection, it is further important to notice the ritual roles of the
Dom especially in t%: ritual éf domacoyarikhera. .In this ritual, the Dom ig
considered as the original worshipper of the goddess. Besides, the name.palled
first in the fitual of guyadak is “Phopal mashay”., who is thought as thethief of
the Dom at one time. These rituals correspond to the village folklorelthat the
-people of the Dom caste were the original residents of the village but later gave
- away to the rule of the Datta and the Brahman. In this respect, it is possible to
suppose that the ritual course of abmacqya}jkhera reflects certain historical
facts. These ritual performances are regarded by the villagers as a basis‘of
authority, which paradoxically ensures their legitimacy regarding legendéry origin

of specific posts in the rituals.

¢) Untouchable

The above mentioned rituals have the character of well regulated.organization
and affects the ranking order in the ritual course. There is, .haowever, another
.important point to be discussed regarding ritual performances. It is well known
“that V.Turner [1969] proposes to analyze a ritual in two aspects, namely structure
and anti-structure. It seems to be useful to analyze the rituals performed by the
Bagdi caste from this point of view,'Because the rituals such as boiSteroushess in
the procession of‘buffalo in Jogadyapuja and Durgapuja stand as contrasts to the
usual orderly and decently observed temple rituals. It is easy to point out the
character of anti-structural aspect in the rituals mainly performed by the Bagdi
youth in contrgst to the structural aspect, which has a character of normative
behaviour and consequently reinforce the brder of existing social relations.

For example, the procession of buffalo by the Bagdi towards the Jogyakﬁndu
is in marked contrast w}Lh the procession of the pot of the goddess by the Datta
towards the Jogadya temple. The excited youths of the Bagdi drag the buffalos to
the altar of sacrifice with furious roll of drums. Most of them get drunk before

they start from the Jogadya temple and “some get too drunk to follow the procession.
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They dance.and romp around the buffalos to the beats of the drums. Over-excited,
someone even losc consciousness.

It is obvious that the Bagdi youths lead the procession in contrast with the
procession of the pot, which the Brahman-sebait and the Datta lead. it,is an
egalitarian 6rdbr which is cmphasized in the ﬁrocession of the Bagdi, thle a
hierarchical order is stressed in the procession of the pot. In the egalitarian
order, every member participates equally as an independent individual in the chadtic
ritual which is a state beyond the ordinal social relation and even transcending
self. Similar cxamples are abundant.

d) Kingship and Sacrifice

It is clear that the ritual system of the temple has been controlled by the
stratified organization which is based on the granted lands, the assignment of
roles, and the allotment of offerings and sacrifices. Although this organization
is ultimately grounded on the authority of the'Maharaja, the lineages of the Ugra-
Kshatriya hold their own legendary origin which provides legitimacy to their ritual

.roles; The Dom caste also has own legendary history in relation to the temple
ritual. This ritual system of the temple, thercfore, includes these castes and
lineages having their own legendary origin and the legitimacy of the ritual roles
in which each caste and lineage has been ensured its peculiar status in the
organization. But the rituals of the temple as a whole put them into a classified

“organization in terms of relations with other castes and with the kingship.

As Quigley [1993: ch.6] adequately suggegts, the theory of Hocart has

_potentiqlities to see the Hindu society from the view-point of a combination
between kingship and caste. [llis stand enables to explain Hindu society as a process

of interaction between the kingship and the village society which is based on caste
and kinship. In opposition to the attempt to legitimation by kingship, the

dominant caste always tries to estahlish its hegemony over the service castes in
the village through rituals within the locality. This interactional process could

appear again between the dominant taste and the lower castes.
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The rural society of Bengal has retained rich agricultural tradition, which
is often associated with the sacrificial rituals especially in connection with the
rituals of fertility. This is the rcaéon that the kingship attempts to establish
his legitimacy through sacrificial rituals in the rural areas. This sacrificial
ritual is furfhér appearing from every stratum of the rural society. The;ﬂominant
caste organizes itd own ritvals of sacrifice showing their authority and power over
the other castes in Lhc‘village. Even the lower castes have the own rituals of
sacrifice through the interaction with other céstes, though these rituals are
ultimately integrated into the rituals held by the dominant caste and the kingship.
Theée sacrificial rituals, therefore, sﬁggest the continual rising rivalries around
the hegemony of power and authority in rural society. It is the sacrificial
rituals which are performed always within the dynamism of powers and symbols
between the kingship and Lhe_local dominant forces, the landlords, the tenants, the
village dominant caste, the service castes, and so on. In brief, the formation of
sacrificial organization can be understood as a consequence- of interaction of power

and authority in the Hindu socicty.
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- Appendix-1 List of 51 of Sakta—pithas'

- Sakta-pitha Goddess Body’ s part Location
1 Hingla Kottari " Palate Paksitan
2 Sharka/Karbirpur Tin Cakshu Devi  Three efes Pakistan

3  Jbalamukhi

4 Sﬁgandha

5 Bhairab Parbat
6 Attahas ”
7 Prabhas

8 jqnasthan

9 Godabari Tir
10 Ganduki

I1 Sucides, Anal
-12 Karatoya Tat
13 Sri Parbat

14 Karnat
15 Brindaban
16 Kirit

17 Srihatt
18 Nalhati
19 Amarnath

20 Ratnabali

Ambika
Sunanda
Abant i

Phul lara
Candrabhaga
Bhramari
Bishwamatrika

Gtandukicandi

Narayani
Aparna
Srisundari
Jaydurga
Uma

Kamia

Mahalakshmi
Kalika
Mahamaya

Kumari

Tongue
Nose

Upper lip
Lower lip
Belly
Chin

Left cheek

Right cheek

K.

upward teeth
Left back
Right Back
Ears

ﬂair

Crown

Neck
Trachea
Throat

Right shoulder

Dharamsala, Pathankot
Bangladesh

near Ujjayin
Birbhum

near Mathura

Bihar, the source of
the river Ganduki
Bangladesh, Bagura, Serpur

Uttar Pradesh
Bandel, [lahiganj,
Batnagar

Bangladesh, Srihatta
Birbhum

Kashmir

1 This list is made from a lisi given in a Benga almanac: P. #. Bakcir

Dairektari Panjika. Puja Paddhati. pp.37-38.- Calcutta: P.M.Bakci and Co. There is
naturally a scope for regional differences of the places in Bengal as well as in the
Indiah subcontinent. This is an cxample to be commonly accepted as- 51 places of sakta-pith
in West Bengal of today.
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21 Mithila
22 Cattagram

23 Manabekshetr

Manas Sarobar

24 Ujani

25 Manibed
26 Prayag

27 Bahula

28 Jalandhar

29 Ramgiri

Citrakut Parbat

30 Baidyanath

31 Utkal

32 Kanchidesh
33 Kalamadhab
34 Sonanad

35 Kamrupa’
36 Nepal

37 Jayanti

38 Magadh

39 Tripura

40 Jugadya
41 Kalighat
42 Kurukshetr
413 Bakreshwar
44 Josor

| 45 Nandipur

46 Baranasi

Usa
Bhabani

Dakshayani

Mangalcandi
Gayatri
La{jta

Bahula
Tripuramalini

Sibani
Jaydufga

Bimal
Debgarbha
Kn]i
Sonakhya
Kamakhya
Mahamaya

Jayanti

Sarbbanaﬁdakari
Tripura
Mahamaya

Kali

Sabitri
Mahisamarddini
Josoreshwari
Nandini

Bisalakshmi

Left shouldr
Right arm

Right hand

Left elbo
Wrist
Fingers
Left arm
Left breast

'ﬁight breast
Heart

Navel
Skeleton
Left hip

Right hip

. Vagina

Knees

[l.eft shank

Right shank

Right foot

Right big toe

Right toes
Right heel
Brow

Palm
Necklace

Farring
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Madhyapradesh, Janakpur
Bangladesh, Sitakund

Tibet

Guskara, Kogram

Uttarpradesh, Allahabad
Bardhaman, Ketugram
Jbalamukhi

Bilaspur

Bihar, Santalpargana,

Deoghat

Puri

Birbhum, Bolpur

Assam, Guyahati
Bangladesh, Srfhatta,
Jayantipargana, Khasiya
Agartala, Udaypur,

Bardhaman

Calcutta

Hariyana

Birbhum

Bangladesh
Birbhum, Sanithiya

Baranasi



47 Kanyasram
48 Lanka
49 Birat
50 Bibhas

- 51 Trisrota

Sarbbani
Indrakshmi
Ambika
Bhimrup

Bhramari

Back
Anklet
Leflt toes
Lelt heel

Left foot
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Appendix-2 List of the temples foundednby the Raj family of Bardhaman'

Place

Temple Year Founder
Jogadya Kshiragram 1730 Kirticand
Gopeshwar Sib Baikunthapur 1732 Kirticand
Sarbamangala Baﬁdhaman — Kirticand
Barduyari Kanchannagar - Kirticand
Barduyari Ghat Danihat - Braikishori
Lalji Kalna “%}740A Brajkishori
Siddheshwari Kalna “ira1 Citrasen
Sib Kalna 1746 Ramdeb Nag
Gopinath Bharatpur 1747 Rajrajeshwari
Krishnacandra Kalna 1751 Lakshmikumari
Rameshwar Kalna 1753 Changakumari
Candreshwar Bardhaman - Changékumari
Mitreshwar -Hardhaman - Indrakumari
Anantabasudeb Kalna 1754 Trilokacand
Baikunthanath Sib Kalna 1754 _Brajkishori
Giridhari Kalna 1758 Bra jkishori
Rupeshwar Sib Kalna 1761 Rupakumari
‘Bijay Baidyanath Kalna 1763 Lakshmikumari
Sib Kalna’ 1763 Bisankumari
Laksminarayan Bardhaman o ‘Trilokcand
Sib Kalna 1764 —
Kasinath Sib Kalna 1765 Tulasi Debi
Gopal Kalna 1766 Krishnacandra Barman

1 This list is made from the d-ata collected by Sri Jogeshwar Caudhuri, see,
Bardhaman: itihas o saskriti. Dbitiya Khandu. pp.213-214.
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Kishor Kishori Danihat -— Trilokcand

Bardhamaneshwar Sib Danihat — Trilokcand

Rajrajeshwar Sib ) Danfhat - Trilokcand

Karpureshwar Sib Danihat - Trilokcand

Gangadhar Sib Danihat - Bisankumari

Trilokeshar ) Khasahabheli - —- Trilokcand

Rameshar Sib ~ Kalna 1783 Bisankumari ’

108 Sib | Nababhat 1789 Bisankumari

Sib Sundarbag 1800 The empress of Tejcandra
Sib . Sundarbag - The empress of Tejcandra
Sib ; " Anandabag 1801 The empress of Tejcand;a
Sib , Anandabag " 1810 ‘ The empress of Tejcandra
108 Sib Katna ' 1810 Te jeandra

Rameshar ' Bardhaman 1812 Tejcandra

Kamaleshwar Bardhaman A 1812 Kamalkumari

Kali Te jganj = Tejcandra

Kali Borahat - Tejcandra

Sib Kalna 1842 " Gnga Dasi\

Kasinath Sib Kalna 1845 Debaki Debi

Pratapeshwar Sib Kalna 1849 Pyarikumari

Baikunthanat " Kalna 1850 Pyarikumari

Radhabal labh " Sankatigar 1860 - Pyatikumari
Bhubaneshwari ﬁardhamaﬂ 1899 Narayankumari
Narayaneshar Bardhaman 1899 - Narayankumari

Kshireshar f Kshiragram 1900 Bijayéand
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