3. Kasiyatra—Maps and Processions in Banaras

The following section provides a case study that brings into focus the
characteristics of pilgrimage practice as related to the textual sources on pilgrimage
that have been examined in the previous chapter.! The example from the second
half of the 19" century will show that the making of religious maps is embedded in
cultural practice as well as local discourse that, as in the given case, reflects
debates and contestations of pilgrimage practice. Textual evidence is only one of
the authorities referred to in order to alter contemporary practice. The authority or
the agency of local elites like the assembly of Hindu religious experts of Banaras
(dharmasabhad) and the Maharaja Kasinaresa ISvari Narayana Singh is needed as
well. In this case, the map-making process in 19" century Banaras is aptly
described as a “joint Indo-British venture” (Raj 2003: 53) as is evidenced by the
involvement of the British administration.

The making of maps is linked to this case study in multiple ways: (1) the written
document that arises from the debate on the Paficakrosiyatra is supplemented by a
small cartographic drawing in order to visualize the area under discussion. (2) The
content of the relevant scriptural authorities is projected onto physical space by
introducing the techniques of surveying and measurement with the help of staff that
was trained by the British administration. (3) Direct references or allusions to the
conflict regarding the processional route are found on printed religious maps
beginning with the second half of the 19" century. (4) Modern topographical maps
of the Survey of India can be used to identify the section of the Paficakro$iyatra and
the different routes under discussion. (5) Finally, the present research concerning
the events in the nineteenth century has led to a new map that was prepared by
Niels Gutschow according to my own findings along the procession route under
discussion. Each single map has evolved out of a different context and it will be the
task of the following pages to give an overview of the different agents and their
interaction with physical space as well as the sacred topography and sacred places
of Banaras.

3.1 The Debate Concerning the Paficakrosiyatra

Although the Paficakrosiyatra is the procession in Banaras that has received by far
the most attention, references to a conflict concerning the correct path of the Pafica-

1 A version of this chapter has been published as Gengnagel (2006).
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krostyatra are rarely found in written sources. The conflict does not form part of
the cultural memory linked to this procession.? It was Shashank Singh, art collector
at Ast Ghat in Banaras, who first referred me to a document on a correction of a
procession (yatrasuddhi) which, apparently, includes a small map that depicts the
“corrected” section of the procession. Despite repeated efforts, I did not succeed in
tracking down this document; however references to a conflict do, indeed, exist.
Kubernatha Sukula (1900-1983), grandson of Kailasanatha Sukula who produced
the map Kasidarpana, provides in his monograph Varanast Vaibhava (1977) a brief
and ambiguous hint by referring to a conflict in Banaras in the mid-19" century
concerning the route of the Paficakrosiyatra:

Preceding the seventies or eighties there was confusion about the route north of
Bhimacandi. Through the efforts of the late Pandit Bapideva Sasti it was
resolved. Even today, however, there is still some confusion in the region about
the route of the procession.’

Sukula shows awareness of a certain “confusion” about the section of the
Paficakro$i route north of Bhimacandi, but considers it unnecessary to go into
further detail and describe the causes for the uncertainty.

More explicit still is a printed source published exactly one hundred years
earlier. The aforementioned map Kasidarpanapiirti, which was appended by
Krsnacandra Dharmadhikari to his book Kasidarpanam, in 1877, provides us with
a very significant reference. This map, which is divided into three parts, depicts in
its first section, arnka 1, the PaficakroS§iyatra in the upper left corner.* The sacred
territory of Kasi is encompassed within a full circle which contains a grid, and
purports to represent both the small and large versions of the PaficakroSiyatra.’ For
our purposes, the upper western section of the map is of primary importance (Fig.
4). The following inscription is linked to a curved line drawn inside the outer
circular double line:

vaha rekha vartamana marga ki
hai so yaha marga asuddha hai ka-
rana ki isa marga ke anusa-

ra sitra ghumavane se ksetrasima-
devata bhimacamdr ksetra se baha-
ra ho jatt haim isa liye pathaka sva-

2 See chapter 2.2 for a discussion of the textual sources of the Paficakrosiyatra.

3 sattara ya asst varsa pahale bhimacandr ke uttara bhi kuch marga ki garabart hone lagr thi,
parantu svargiya mahamahopadhyaya pandita bapideva sastri ke prayatna se vaha thika ho
gat thi, parantu yatramarga is sthana para ab bhi kuch garabara hai (Sukula 1977: 217).

4 See Michaels (2005) for a complete reading of the legends of the map and a short description
of its structure. Singh (1988: 6, Fig. 2) has reproduced a drawing of one version of this map.

5 The large PaficakroSiyatra is directly mentioned on the map. At Rame$vara an inscription
indicates that at this point the path of the longer version diverges from the path of the shorter
version: iham se vade pamcakrost ka marga chiitata hai.
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mi ne napake jo marga nikala hai va-
hi suddha hai vaht ipara likha hai va-
hi madhyamesvara se pamcakosa thika
milata hai vartamana marga kama
hotd hai mahddeva bhatta ne ata-

kal se calaya tha iska

khuldsa svami ne napau
sastrarthasahita chapava-

va hai so dekha lend.

This is the line of the present route. This route is incorrect because by moving a
rope according to [the position of] this route the goddess of the border of the
sacred field (ksetrasimadevata) Bhimacandi would remain outside the sacred field
itself. Therefore, the route that Pathaka Svami has deduced (nikald) by measure-
ment is correct. This [route] was drawn above. There [a distance of] exactly five
kosa from MadhyameS$vara is obtained. The present route is less [distant from
Madhyames$vara]. Mahadeva Bhatta has introduced it by conjecture (atakala).
Svami took measurements (napau) and published this fact (khulasa) together with
[the document concerning the outcome] of the debate (sastrartha). Consult it.°

This short caption links this section of the PaficakroSiyatra, located north of
Bhimacandi, which is represented by two different lines, to a discussion of an
“impure” (asuddha) and “pure” (suddha) route. A Pathaka Svamt was involved in
the endeavour of measurement with a view toward preventing the goddess
Bhimacandi from being placed outside the limits of the sacred field of Banaras.
Since the given information regarding this conflict is rather condensed, the reader
of the map is asked to consult a publication about the results of a religious debate
(Sastrartha) for more information. The content of this religious debate will be
discussed in the following section.

6 A transcription and draft of a translation of this passage was produced by Birgit Mayer-Konig
and Nutan Dhar Sharma in September, 2000. It has subsequently been revised according to
the digitalized reproduction of the map Kasidarpanapiirti.
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Fig. 4: Detail view of the Kasidarpanapirti (1877) with section of the Paficakrosiyatra north of
Bhimacandi. Source: British Library, No. 53345-4.

The Booklet Paiicakrost ke Marg ka Vicar

The religious debate and related events are closely linked to the royal family of
Banaras, and especially to the period of the reign of I§vari Prasada Narayana Singh,
Maharaja of Banaras from 1835 to 1889. His reign is important for our purpose in
more than one respect. The Maharaja founded the Dharma Sabha in Varanasi
around 1870, which included among its members the famous Bharatendu Haris-
candra, who was in close contact with I§vari Narayana Singh.” It was Bharatendu

7 See Upadhyaya: inko darbar me bharatendu hasriscandra prayah aya-jaya karate the aur
maharaja inko apne putra ke saman manate the. (1994: 122). For an excellent study of
Bharatendu Hari$candra’s role in the latter half of the 19" century in Banaras see Dalmia
(1997).
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Hari$candra who published, in 1872, the short booklet Paricakrost ke marg ka vicar
(“The examination of the Paficakrosi road”) which deals, over the course of eigh-
teen pages, with the discussion of the correct path of a section of the Pafica-
kroStyatra (HariScandra 1872). The booklet was reprinted at Ramnagar in 1997,
and appended to the publication of the poem Paiicakrosa Sudha, a metrical
description of the Paficakrosiyatra composed in 1842 by Kasthajihva Svami, the
guru of Raja I$vari Prasada Narayana Singh. Kasthajihva Svami was also known as
Anantas$ricarana, Deva Tirtha as well as Deva Kavi.?

In 1872, HariScandra raised an issue that, in fact, dated back to 1853, when the
actual measurement of the PaficakroS$tyatra took place. Hence, the beginning of the
whole debate occurred almost 20 years previously when an assembly of religious
specialists signed a document which sanctioned the recently constructed road as the
correct path concerning the performance of the procession in question. The entire
issue was elucidated by Hari§candra in 1872 in his booklet which included the text
of the original document. Finally, in 1997 the Purana department of the library in
the Ramnagar palace drew attention once again to the events of the past by
reprinting HariScandra’s booklet in the appendix of a book that praises the
PaficakroSiyatra and was, subsequently, distributed to pilgrims.” The controversy
surrounding the route of the Paficakro$tyatra was a complex affair that, in spite of
repeated efforts to alter existing pilgrimage practice, has passed almost unnoticed.

What then was the key issue of the debate that HariScandra raised anew in
18727 One basic aspect of the discussion arose from the attempt to apply the
statements of spatial texts directly to the city’s topography. This was accomplished
through the use of modern techniques such as surveying, measurement and the
creation of topographical maps. In the case of the Paficakro§iyatra, verses attributed
to the Patalakhanda of the Padmapurana are quoted as the fundamental scriptural
authority. These verses already quoted and translated in chapter 2. 2, are significant
because they introduce the section on “the dimension of the sacred field of Kasi
and others” (kasyadiksetraparimanam) in Narayana Bhatta’s digest Tristhalisetu."

8 See Upadhyaya 1994: 122, 791-806 and Dalmia 1997: 79-80 on Kasthajihva Svami.
Upadhyaya gives Vi§ves§vara Datta MiSra as his worldly name (grhasthasrama ka nama), and
names his diksaguru as Vidyaranya Tirtha (Upadhyaya 1994: 793). This might well be the
name of the author of the Paiicakrosa Sudha. The colophon of the printed text reads as
follows: iti vidyaranyatirthakrta paiicakrosasudha (Paiicakrosa Sudha: 111). Both the
publisher of the Paiicakrosa Sudha as well as Upadhyaya (1994: 800), however, give
Kasthajihva Svami as the author of the text.

9 The editor Satyanarayana Sastri Khandudi wrote the introduction in the reprint of 1997 and
took the same position that HariScandra did when he introduced the document of the
Sastrartha in 1872.

10 The verses are quoted in the Paricakrost ke marga ka vicar introduced by the words tatha ca
tristhalisetudhrtapatalakhandiyam padmam vacanam (HariS§candra 1872: 11).
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Gomati

Bhimacandi

Fig. 5: The circular structure of the kasiksetra with the radius between Madhyame§vara and
Dehalivinayaka as well as the “old” and “new” borderlines (drawing by Niels Gutschow).

This description of the circular structure of the kasiksetra, with the distance bet-
ween MadhyameS$vara and Dehalivinayaka defining the radius and extension of the
circular field, was then directly applied to the physical space. The distance between
the two temples was measured, the length was taken as radius and a circle with the
corresponding radius was projected onto the space of Banaras through the use of
topographical maps (Fig. 5)."" This took place in 1853 and an error was discovered
with regard to the circular route and, consequently, the route of the Paficakrost
procession as it was performed at the time. In the terminology of the text: the “real”
(vastava) route based on the “reality” of textual evidence and surveying was in

11 The MadhyameS$vara temple is situated in Daranagar to the North of Maidagin. For photos of
this small temple and a plan of the temple area see Gutschow (20006).
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conflict with the contemporary or actually used (pracarita, vartamana, samprata)
path in a small section north of Bhimacandi.'”” The ensuing task of identifying the
“incorrect” route and reconstructing the “real” route was a complicated process in
which many were involved.

Hari$candra’s introduction (bhiimika) to the sastrartha document begins with
the remark that the Paficakros§i procession was neglected, or actually forgotten,
under Muslim rule. The procession was re-established when Kasi was once again
ruled by Hindus, but there was uncertainty about the correct path and people had to
guess where to go.” The Brahmin Mahadeva Bhatta collected money for repairing
the road and the construction of bridges etc. In the 1850’s, Pathaka Svami, who
was a pupil of Ketakara Svami,'* undertook a survey of the whole Paficakrosi road
and realized that the road between Bhimacandi and Rames$vara had been moved
and was situated within the kserra.”” He considered the location of this section of
the road constructed by Mahadeva Bhatta improper and, in order to rectify this, a
fund-raising committee with six members including the District Magistrate of
Banaras, F. B. Gavins, was established.'® A map of the western section of the
Paficakro$iyatra was prepared by the members of the committee along with govern-
ment surveyors, based on research at the location in question.'” It was discovered
that the land needed to construct the new and proper road was owned by the
Maharaja of Banaras, ISvari Prasada Narayana Singh. This fact was made known to
yet another assembly of influential Banarsi Pandits.'"® They wrote a letter to the
Maharaja, with a document (sastrartha) presenting the facts.

The donation of land was granted by the Maharaja and the road was ultimately
constructed in accordance with scriptural sources and measurements taken from

12 samvat 1910 mem arthat tsavi san 1853 mem vah vastava paiicakrost ka marg bare-bare
parisram se nirman karake prasiddha kiya hai aur vah marg bahut saral aur pracarit marg se
lambat mem kuch chota hai. (Hari$candra 1872: 3—4).

13 The term applied for the basis of his corrections is atkal se “by conjecture” which is also used
in the legend of the map Kasidarpanapirti by Krsnacandra Dharmadhikari.

14 The full names of these two Svamis are Paramahamsa Parivrajaka Svayamprakasasrama
Svamit and Paramahamsa Parivrajaka Sure§varasrama Svami.

15 tab jana para ki bhimacandri aur ramesvara ke bic mem marg bahut bhitar se bana hai.
(HariScandra 1872: 5).

16 The following names are given: Devanarayana Simha Bahadura, Babti Phatahanarayana
Simha, Babu Gurudasa Mitra, Raya Narayana Dasa and Babu Vrajadasa. Together with F. B
Gavins, a certain Amani Sahib Bahadur is also mentioned as having raised funds (Haris-
candra 1872: 6). The introduction to the sastrartha stresses the importance of Gavins’ role:
vah vastava marg Sriyuta gabins sahiba bahadura jt kt krpa drsti se ban gaya hai (p. 10). For
a reference to F. B. Gavins see Moticandra (1985: 352).

17 These surveyors are called sarkara ka bhiimi napanevala (HariScandra 1872: 6).

18 tab pathasala ke kasinatha sastri adi sab pandita log aur sakharam bhatta bhatta adi bhatta
log kakarama pandita gangadhara Sastri bhatavadekara adi nagar ke bare-bare pandita in
sabhom ne dharma karya samajha ke paiicakrost ke vastava marg ke bhiamft ke liye us marg ke
Sastrartha ke sameta ek prarthand patra srikasiraja ko likha (Hari$candra 1872: 7).
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topographical maps. Along with the construction of the new road, the deities that
needed to be moved were installed in their respective places alongside the road."” In
order to modify the practice of the pilgrims the document of the sastrartha, which
was undersigned by 51 members of the Dharma Sabha of Banaras, was distributed
in Sanskrit as well as in Hindi.”® In the introduction to this document the reader is
reminded that every pilgrim should strictly follow the processional route without
the slightest deviation. This point is reinforced by a quotation of the verse Kasi-
rahasya 10.25: “While performing the circumambulation one should not abandon
the ksetra by even one sesame seed”.”’ The text of the sastrartha provided a
definition regarding the size of the kasiksetra and its geometrical structure. The
argument is based on the quotation of the above given verses ascribed to the
Padmapurana. Since the distance between Madhyame§vara and the contemporary
Dehalivinayaka is too short, a circle with this radius would not include the temple
of the goddess Bhimacandi in the kasiksetra. Textual evidence, however, revealed
that Bhimacandi was one of the deities situated on the border of Varanasi
(varanasisimadevata). Consequently, it would have been a grave mistake were the
goddess to be situated outside the limits of the kserra.? In light of this, the
Dehalivinayaka temple had to be moved to the west so that the circular field did not
exclude Bhimacandi.

Together with this text, a small and simple map (naksa) of the area between
Bhimacandi and Rames$vara is given (Fig. 6).” This sketch shows the corrected

19 phir vah Sastra siddha atipraktana marg Suddha prakar se ban gaya aur us par yathdasthan
mem devataom ki bht sthapana hut (Hariscandra 1872: 8).

20 The sastrartha is undersigned by the following names: Bhattopakhya Jayarama Sarma,
Kasinatha Sastri, Sukulopahvomaravasarma Pandita, Caturveda Pandita, Hirananda Sarma
Pandita, Durgadatta Sarma, Devadatta Sarma, Gulajara Sarma, Bhatta Prabhakara Sarma,
Bhatta Valjanatha Sarma Abhayacaranadeva Sarma Slvanatha Mlsra Pandeya Tsvaradatta
Pancanana Sarma, Bapudeva Sastri, Nlrupaplava Vecana Sarma, Narayar_la Sastri, quhala
SastrT, Verkatarima Sarma, Gangadhara SastrT Thatthe, Narayana Meghamkara, Bhatta
Rama SastrT, Ramajasana Pandita, Sevaraima Sarma, Gopalakrsnayajiika, Sakadvipiya
Ramanatha Pathaka, Ramapati Sarma Tripathi, Karttika Rama, Dravida Samkara Sastri,
Jivanatha Rajaguru, Bhatta Kamalakarabhatta Sarma, Salagrama Upadhyaya, Laksmana,
Chatirama  SastrT, Sitala Misra, Pathaka Vaidyanatha Sarma, Nagesvara Sastri,
Sundaradiksita, Jyotirvid Ramanatha Sarma, Pandita Jagesvara Upadhyiya, Hanumad
Acarya, Gadagila Krsnarama Sarma, Gangarama Sarma Trlpathl Gadagila Krsna Sarma,
Karlikara Rajarama SastrT, Devakrsna Sarma, and Sidhora Dada Sastri.

21 ksetram pradaksinikurvams tilamatran na santyajet (KR 10.25).

22 The Sastrartha quotes: tathd ca tani vacanani. varanasisimadevata upakramya. nairrte tu tato
vidyad bhimacandivinayakam/ asapuram iti khyatam yatra tannagaram mahat// ksetrasya
pascime bhage Sridehalivinayakah/ avatarah sa vijiieyah saksad dhundhe svayam prabhoh//
(HariScandra 1872: 12).

23 The map is introduced by the following line: ab samprat kala ka pracarita marga aur vastava
marga inka naksa nice likhate haim. In between Bhimacandi and Rames$vara the pond
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route on the outer circle, the path that was actually used which moves inside of the
ksetra, and a dotted circular line representing the smaller circle which was
calculated by taking the distance between the actual Dehalivinayaka and
Madhyamesvara as radius.”
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Fig. 6: Map of the section between Bhimacandi and Ramesvara from the booklet Paiicakrost ke
marg ka vicara (HariScandra 1872: 9).

Almost 20 years had passed when Bharatendu HariScandra raised the matter again
in 1872. He expressed his discontent and astonishment that the pilgrims continued
to follow the same route although the corrected route had been constructed in
accordance with textual evidence (Sastra), logical inference (yukti), and correct
measurements (Suddha ndapa). The pilgrims, however, continued to follow the
incorrect route as the corrected route was not sufficiently well-known. Hari§candra
complained that the “stubborn people” acted according to the saying “It is better to
do something in a deficient way than to do nothing” (akaranan mandakaranam

sindhusagara jhila is shown. Below the dotted line samprata pracarita dehalivinayaka is
inscribed.

24 The map is described with the following words: yaham jo ipar ki rekha hai us ke akar ka
vastava marga hai. jo bic ko dedhi rekha hai us ke akara ka pracarita marga hai. aur
madhyamesvara se samprata prasiddha jo dehaltvinayaka ka sthana hai vaham tak sitra dhar
ke ghumane se jo marga ho yah nice jo tisart bimduom ki rekha likht hai us ke akara ka hoga.
is nakse ko dekhane se spasta hota hai ki samprata jo dehalivinayaka ka sthana prasiddha hai
us ko vastava sthana samajhane se bhimacandi, candaganesa, ramesvara adi sab devata
ksetra ke bahar padati haim is liye vah sthana vastava marga ke bhitar hai. arthat suddha
nahim hai. is karana jo vastava marga prasiddha kiya hai ust marga se log pradaksina karem
nahim to un ki pradaksina khandita hogi (HariScandra 1872: 9). A more detailed map was
probably attached to the original document, and this is most likely the map Shashank Singh
referred me to, as mentioned previously, but I was not able to locate it.
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Sreyah).”” HariScandra strongly objected to this point of view and cited the
established practice of circumambulations: if a procession road splits and one is
uncertain about the correct path, one should always follow the path to the left in
order to avoid walking inside the field.** He maintained that the common practice
followed an incorrect, “impure” (asuddha) route and that the whole procession was
therefore imperfect or “destroyed” (khandita).

Several basic questions remain unanswered. Did Hari§candra succeed in this
second effort to remind the pilgrims of their duty to take the new path? Is the route
in the section of the Paficakrostyatra north of Bhimacandi, as it is performed today,
based on the revised route? Are there still traces left of both routes? Field research
has indeed demonstrated that traces of the efforts of HariScandra and others can
still be found. Nevertheless, their attempts to alter pilgrimage practice “on the
ground” were unsuccessful.

The Search for the “old” and “new” Paficakros$t Route

If alternative routes existed one would expect to find corresponding evidence in
physical space. And there are, in fact, parts of an optional route to be found on
topographical maps of the region. One road depicted by a red double line is visible
on the 1: 50.000 topographical map dated 1975 (Fig. 7). It runs from south to north,
and bends slightly eastward in two places. This section of the route starts at Aswari
Gobindpur in the south—the place where Bhimacandi is situated—then cuts across
the Grand Trunk Road in Rajatalab, and passes through the villages Harpur,
Harsos, Naibasti, and Jansa. The road then crosses the Northern Railway Main
Line at Chaukhandi Railway Station, and moves on to the villages Dayapur and
Bareman. It finally reaches the village Karaunan (Rameg§vara) in the north. To the
west of this road fragments of another path are indeed noticeable. A thin, straight
red line starts at Rajatalab and crosses the village Mehdiganj. The line is then
interrupted, and only once again visible at the village Jalalpur where it crosses the
Northern Railway Main Line, and extends in a direct line to the villages of
Chaukhandi, Amripur, Jagapatti, Parsipur; before finally reuniting in the north at
Karaunan (RameS$vara) with the larger road.

25 aisi sthiti par bhi jo Sastra se, yukti se aur Suddha napa se siddha kiya hai ki bhimacandrt aur
ramesvara ke bica mem paiicakrost ka pracarita bahut bhitar se hai aur ist liye us marga se
pradaksina karane se vah paiicakrost khandita hott hai is bat par koi dhyana nahim dete aur
ust asuddha marga se pariicakrost karate haim yah bare hi ascarya aur kheda ki bat hai jo
kaho ki pracarita marga bhitar se hai aur yatra khandita hoti hai yah sab thik hai parantu
Suddha marga prasiddha hi nahim hai tab anayatya lok ist asuddha marga se pradaksina
karate homge kyomki akaranan mandakaranam sreyah (Hari§candra 1872: 3).

26 ist liye jaham pradaksina mem do pagdandi marga milem aur un mem vastava marga ka
samsaya ho to bina piiche nihsandeha log bame bhaga ke marga se jate haim (Hari§candra
1872: 3).
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Investigation on the spot has revealed that the larger road, which moves somewhat
to the east, depicts the Paficakrosi road that is taken to this day by the pilgrims. The
hypothesis that the smaller road was the newly constructed one was confirmed at
once when people living along this road were questioned. The fragmentary carto-
graphic rendering of the road proved to be correct. Interviews with elderly
inhabitants of the villages Parsipur, Jagapatti, and Chaukhandi made clear that this
very road was, according to their perception, the “old Paficakro§i Road”. Older
inhabitants of the village Chaukhandi still retained the memory that the road was
used by “holy men and Sants” (sadhu-sant log) in their parents’ time, and even as
recently as their own childhood. In the words of the interviewed persons this small
road, along which they live, was the old (pracina, purana) one, whereas the road to
the east, which the pilgrims actually use, is the new (naya, adhiinik) road. For the
villagers, the “old” road was the one that was no longer in use while, from the
perspective of the ritual and religious experts, the construction of the “new” road
merely reestablished what was, in fact, age-old practice. This seemingly para-
doxical, and often confusing usage reflects, on a local level, an approach by the
religious elites that has been described as “New Antiquarianism” (Dalmia 2001).
For convenience sake I will call the route and places along the road constructed in
the 1850’s “new”, while the other road and its respective temples will be referred
to as “old”. What remained lacking as final confirmation of this oral identification
of the road were the temples which had been reinstalled along the way. In 2001 I
found a Dehalivinayaka temple on the new road, at a crossing just outside the
village of Chaukhandi (Fig. 7). It is situated to the west of the well-known
Dehalivinayaka temple located near the villages of Bhatauli and Dayapur. In
addition, a few hundred meters to the south of the “new” Dehalivinayaka temple, I
located a very small shrine with an image of Virabhadra (Fig. 11). In the following
year, the ruins of a small rest house for pilgrims (dharmasala) were discovered in
the village Mehdiganj, in the southern section of the “new” road. With respect to
the images and temples of Rudrani Dev1 in Parsipur, which will be discussed later
in detail, identification is somewhat ambiguous as they are located in an area where
the “old” and “new” roads are almost reunited (Fig. 12). The results of the above
findings were incorporated in the drawing of a map of the area between
Bhimacandi and RameS§vara (Fig. 8). The map shows the two roads clearly, and the
relocation of the temples Dehalivinayaka, Virabhadra, and Rudrani Devi is
indicated as well.
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Fig. 7: Route north of Bhimacandi (Gobindpur) with the villages Rajatalab, Harpur, Harsos
Jansa, Bhatauli, Bareman and Karaunan (Ramesvara). Fragments of the “new road” are visible at
Mehdiganj and from Chaukhandi onwards. Sheet 63 K/15, Survey of India, 1975, 1:50.000.
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The two Dehalivinayakas

Fig. 9: The “old” (left) and “new” (right) Dehalivinayaka temples located in the village
Chaukhandi. On the right, the straight road constructed in the 19" century.

According to inscriptions found at the “old” Dehalivinayaka temple, the present
building was constructed around 1790, and the adjacent well was built a few years
later (Singh 2002: 101-103). The pijari, Raghunatha Diube, and his son, Uma-
Samkar Dube, live with their family in a building near the temple. According to
their statements they have been the Pijarts of the Dehalivinayaka temple for 50
years. Neither of them was aware of a “second” Dehalivinayaka, nor had they ever
heard of a debate concerning the location of the “old” Dehalivinayaka temple.

The “new” Dehalivinayaka temple in the village Chaukhandi is relatively small,
and the standing, four-armed image is less refined than the one in the “old” temple
(Fig. 10). This “new” Dehalivinayaka shrine shows no signs of regular veneration,
and there appears to be no close relationship between the villagers in Chaukhandi
and the temple. On the walls of the “new” temple the following inscription was
found:

$ri dehalivinayaka // pracina sthana Sastra // pramana se bhi mila hai //
Dehalivinayaka. The ancient place located through the use of scriptural authority.

This inscription is crucial regarding the identification of the temple and the statue.
In addition, by referring to the scriptural authority (sastrapramana) it relates
directly to the quoted verses of the Padmapurana, as well as to further textual
evidence given in the document of the sastrartha. The arguments put forth by the
members of the Dharma Sabha were directly inscribed on the walls in order to pro-
vide the authority needed for the shifting of the Dehalivinayaka temple to its “new”
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Fig. 10: Images in the Dehalivinayaka temples: to the left the “old” image, to the right the image
installed in the mid-19™ century.

location. The inscription confirms that the effort in the 19" century, as described
above, did not intend to establish something “new”. Rather, it reestablished or
reinvented an “ancient” (pracina) spatial reality. In the words of the sastrartha: the
actual pilgrimage practice was an impure (asuddha) deviation and the real (vas-
tava) practice had to be restored.

The Two Shrines of Virabhadra

A very small shrine with an image of Virabhadra is situated along the “new”
Paficakrost road in the village of Chaukhandi. Its size and the domination of the
small structure by a much higher pile of bricks illustrate the perishable nature of
these types of small images installed in the 1900’s. An unquestionable identi-
fication of this simple shrine with its standing, two-armed white image was only
possible because of an inscription on the outer western wall:

pamcakroSt mem Srivaranasi simaga // virabhadraya namah //

On the Paficakro$i [road], moved to the border of Varanasi. Veneration to

Virabhadra!
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This inscription deals with the issue of the gods situated on the border of Varanasi
(varanasistimadevatd). They define and delineate the borders of the sacred territory
of the kasiksetra. Their exact location is crucial in terms of the course of the pro-
cessional road, and therefore decisive in the debate concerning the proper location
of this road.

Fig. 11: The images of Virabhadra on the “old” (left) and the “new” (right) Paficakrost roads.

The Two Rudrani Devis

The matter of the location of Rudrant Devi is somewhat more complicated since
the two possible locations are situated in an area near Rame§vara where the “old”
and “new” roads merge. Both places are known to the pilgrims, and it is impossible
to unequivocally prove that the “new” Rudrani was installed in the mid-19"
century. No inscriptions whatsoever were found at the two locations. The image
that I would identify as the “old” image is located in a shrine along the “old” route.
The place is referred to as tapobhiumi, i.e. “site of religious of religious austerity”.
The “new” image is located on the road constructed in the 1900’s.
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Fig. 12: Images of the two Rudrant Devis in the village Karaunan/Rames$vara (left), and Parsipur.

Right or Wrong? Spatial Texts and Pilgrimage Practice

In the presented case study, references to authoritative spatial texts, as well as the
utilization of modern surveying techniques and topographical mapping were
important tools used by the local elite in their attempt to change the route of the
Paficakro$iyatra. In spite of the above and, in addition to the combined efforts of
various others including a group of Banarst Pandits, the Maharaja of Banaras, the
District Magistrate, and, finally, the famous playwright and journalist Bharatendu
HariScandra; their endeavour did not succeed. The pilgrims follow the same route
today as they did prior to when the issue was initially raised in 1853.

The discrepancy between this final result, and the time and energy invested by
so many people regarding the shifting of roads, as well as gods, is substantial.
Various reasons exist for this evident failure. The construction of a new road and,
especially, the relocation of several shrines and temples would have required wide
acceptance by both the villagers living along the road, as well as the pilgrims. To
this end, a pilgrimage infrastructure with pigjaris for the newly established main
temples, such as Dehalivinayaka, along with caretakers for the smaller shrines and
facilities for the pilgrims along the road would certainly be necessary. Such
facilities were at least partially provided—ruins of a small rest house were found
along the new road-but it seems probable that they catered only to the well-
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informed, pious religious elite. This appears to be consistent with the memory of
the villagers, as they spoke of the “guru-sant log” that made use of this road.

Another decision had to be made just a few years after HariScandra raised the
issue again. The Northern Railway Main Line was constructed in the 1880’s (Kdck-
mann 1982: 34) and traversed the area in question near the village Chaukhandi
where, together with a small station, a railway crossing had to be constructed (see
Fig. 7). The railway authorities decided to link both places to the “old” road. The
new road shows no signs of a crossing and use of the “new” PaficakroS§1 road was
discontinued at the time of the construction of the railway line. Without further
evidence it is impossible to determine the reasons for the decision on the part of the
authorities to construct the crossing at the “old” road. It certainly does not,
however, suggest that there was broad acceptance of the “new” road at the time of
the railway construction, and it has, for practical reasons, contributed to the lack of
acceptance of this alternative route.”

In the given case, map-making and cartography were extensively utilized in an
effort to alter existing pilgrimage practice. As will be shown in the following
section, traces of the dispute regarding the correct route of the PaficakroS§iyatra can
also be detected on printed maps published shortly after the activities of Haris-
candra. The fact that we know of three maps of Banaras that were lithographed in
the 1870’s in Banaras is an indication that the debate concerning the correct
performance of the PaficakroS§iyatra increased the interest in promoting pilgrimage
practice through the use of maps. In addition to the available spatial texts, the
medium of cartography was utilized to plot the corrected route of the Paficakrosi-
yatra. The fact that this cartographic effort was in vain may suggest that map-
making is not an effective instrument for changing existing pilgrimage practice.
Negotiation and contestation of ritual practice is rarely documented, but occurs
frequently. The attempt to reconstruct an ideal practice based on textual evidence,
as well as the outcome of surveying and mapping of physical space, has to be
reconciled with the reality of the persistence of everyday practice. Based on the
analysis of the religious specialists of the 19" century, the present day performance
of the Pafcakrosiyatra would still have to be considered “impure” or “wrong”
(asuddha) and “broken” (khandita). This contrasts starkly with the fact that this
procession is one of the most famous and popular in Banaras. The spiritual merit
one acquires by performing this procession is not questioned. As this example
illustrates, sacred spaces are not generated by maps, in spatial texts, or defined by
surveying physical space. Rather, they are stamped out by the very feet of the
pilgrims over the course of their circumambulations. It is the pilgrims’ spatial
practice that creates and defines sacred spaces.

27 A striking example of changes in the sacred topography of Banaras is the shifting of the
course of the Asi rivulet by the City administration during the last decade of the 20" century.
As a result, the confluence of Ast and Ganga (asitsamgama), one of the important landmarks
defining the sacred territory of Banaras, was moved southward.



	Leere Seite

