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SEOSSARY

Ab;%igzr ~ a component of ilamat

AiBchek - morning ablutions

bhiisheki — the priest who gives daily ablutions to the deity
diyaya — chapter
Agrihara — village or villages set aside for the maintenance of Brahmin Scholars

Ag¥iishala ~ building for temporary lodging

Lo

puja - Mahapuja — main puja

Antarala ~ ante-chamber between the chauk and garbhagriha

Antruz Mahal — an administrative division of Goa

Ardhanari — a composite of male and female

Ashtavadhan Seva — providing eight different types of entcrtainment to the deity
Avsar — a man inspired by the divine spirit

Balidlana — animal sacrifice

Baravicer — twelve heroes

Baragan — twelve elders of the village

Chatu¥bhuja — four armed

Chaturmasa - the four months when Vishnu is believed to be in deep sleep
Chauguda - type of temple music

Chausashta Yogini — 64 female associates of Yogeshwari

Communidade — village association

Compromisso - statutes of the temple

Darbar - royal court

Darshan - a glance of God
Dasra — Vijapadashami ~ the festival celebrated 1o commemorsic the killing of
Mahishasura by Mahalaxmi

Dattajayanti — the festival that celebrates the birth of Danatreya



Depgkarya — holy celebration honouring the Kuladevata

I)evasthan — place of worship - temple

Dhamadaya — a contribution made by the Gramasamstha in favour of the temple
Dhslvat — sprinkling of colours

Doie — bowls made of banana leaves

Foral _ the revenue register

Formasa - Consignag¢do — contributions favouring temple

Fulvide - exchange of flowers and beetle leaves with areca nuts among the Mahafans
Gangapujana - ritual worship of the river Ganga performed at the Temple tank
Garbhagriha - sanctum sanctorum

Garhate ~ invocation of the deity for the welfare of all

Ghadi ~ witch doctor

Ghatasthapana ~ ceremonial installation of the Kalasha

Gotﬁéq, clan

Gramfédalap - contribution for temple

Gramgsamstha - Gdonkari -Village Community

Gudhya — red coloured paper flags with holy symbols

Gurav - a non-Brahmin priest of temple

Hala’- a measure of land used in the 7" century

Hakka - right of the temple

Havana — fire sacrifice

llamat — divine insignia

Ilhas — taluka of Tiswadi

Inam — annual pension

Ishtadevata - deity for private worship

Jagrit devasthan — temple commanding huge following

Jatra - Jatrotsava - annual festival of temple



Kafp~ dramatic presentation of the story of the killing of Shankhasur by Vishnu or a

Kalat Bhogaval — an occult practice

Karanda mukuta — head gear

Kt;ﬁlaPatra —-a document that carries divine message for Mahajans and devotees
Kdula;Prasad — a blessing given by the avsar through a coconut and some flowers
Kavlas - is akin to seema dalni but does not include animal sacrifice.

Keyura — an armlet

Khandyavaril Ratha — vehicle with flags to be carried on shoulders

Kharcha — expenditure |

Khazan — a paddy field near a creek or river bank where the flow of water was controlled
using sluice gates

Krishidaivata — god of the farming community
| Kshetrapati — lord of the field
Kulacharis - tenants by choice
Kuche - Temple insignia to be used in procession
Kulagar — areca garden
Kumar - poﬁer
Kutumban — Property given to a lessee
Lalkhi - a decorated vehicle of procession
Linga — the cult object representing Shiva
Lingayata — a religious sect founded by Basaveshwara
‘Mahajan — mazane - honourable man — constituent member of a temple
Mahanaivedya - offering of food
Mahaparvani — Culmination of the Jatra
Maharathotsava — procession of rath calleci Ter that usually concludes the annual festival
Mahashivaratri — the most important festival of Shiva

Makhar — a decorated swing used during Navaratri
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fandaladhipati — a feudatory
Mangalahstaka — hymns
Manirapushpa — invocation through mantras
Mzania - general body of the Mahagjans
Nagishi — property of the village assigned to the temple servants
Nandadeep ~perpetual lamp
Naukarohana — boat excursion of the divinity
Nayaratrotsava — Navaratri
Nelly - village lands used for the upkeep of the temple and its servants
Nityavartana — Pufa amidst chanting of mantras
Nupur - anklet .
Palangachi Kud — bed chamber of the deity
Palkhi —‘ palanquin
Pancha kanyas — five maidens
Panchaytan — a group ofS' temples dedicatedv to Shiva, Vishnu, Shakti, Ganesh and Surya
Panchishta devatas — ciei_ties with ritual connection to main temple
Par — Ped — avpedestal built around a holy tree
Pati - anotebook that records subscription fees
Pavni — auction
Pene —halt of the procéssion (plural — peni)
Peshwa — Prime Minisfer of the Marathas
Pradakshina Path — the circum- ambulatory path
Pradoshpuja — puja offered to Shiva between 6 - 7 p.m.
Prahara - part of a day
Prasad — consecrated food
Pujari — priest

Pyjotsava - ceremonial worship
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ghavdchana - invocation

Purtish dévata - ancestor

Purv“sacrificial pit

Ramjénmiotsava ~ birth celebration of Rama

Razhw- vehicle of procession

Ratrg~ jewel

Rajias Patra — an official communiqué of Swami of a Math
Sampradayik Parivartana — sectarian transformation
Samwdra Manthana — churning of the sea

Santarpana - ritual service

Sarvalakshana sampanna — with all necessary attributes.
Sasashti — téluka of Salcete

Seema dalni — an occult practice that seals the boundaries of the village to keep cvil spinits
at bay

Shasanmpata — certificate solemnising the grant made

Sheshashayani — reclining on Shesha

Shibikotsava — the palanquin procession

Shila — stone

Shilamayi — made of stone

Shikha - tuft

Shimga — Shigmo — a Spring Festival that brings forth an exhibition of Veer rasa
Shipai - Katkar — a temple servant who carries a silver staff

Shivagand — followers of Shiva

Shodashopachar puja — ritual worship through 16 offerings

Shreechakra — a sacred diagram consisting of 43 triangles representing universe defincd by
the Tantras

Shringar rupini- sensuous

Shuddha — Bright fortnight



Sondyo — Ardhamandapa — a space between sabhamandapa and bhogamandapa
Swayambhoo linga — naturally moulded linga

Tamrapata — copper plate

Teertha- holy water

Termo — contract

Upasakas — Bhajakas — devotees

Usli — a dish prepared using gram

Utsav murti — idol of the God that is taken out in procession

Vanabhojanotsava — the community lunch which concludes the sojourn of the divinities in
the lush green environs

Vantelis - outsiders, who were employed for the maintenance of the dykes
Varshasan Vritti — annual pension

Vataro — Sankhalyo - Nirakar — varieties of Devchar

Vidi —a kind of a cigarette made by stuffing tobacco in a roll of banana leaf

Yonipitha - base of the linga which represents Parvati
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Chapter I

Introduction

The sacred glory of the holy land of Gomantak is awe inspiring. The natural wealth of the
land is enhanced by a galaxy of temples which glow like diamonds encased in the velvety
green beauty of the local environs. The spiritual merit of Goa is so captivating that it is

epitomized as the Konkan Kashi.

Go, situated at 15° 48° — 14° 53° North and 74° 20" 13° — 73° 40” 33" East, has a length of
105 Km. from North to South and a width of 60 Km. from East to West. It is located
between the Western Ghats and the Arabian Sea. Goa occupies an area of 3700 sq. km.
Situated in the proximity of the Western Ghats, Goa shares common physical features with
neighbouring state§ of Maharashtra and Karnataka. Goa can be physically divided in three
regions, namely, the mountainous region of Sahyadri in the East, the plateau in the centre

and the low lying river basins and the coastal plains.’

In the pre-Vedic times, the Gavdas, who had brought the areca nut, the guvak, might have
called their land, Guva, the land of the areca nut.’ Bhishmaparva of the Mahabharata and
the Vishnupurana refer to Goa as Goparashtra. The Sahyadrikhanda calls it Gorashtra and
Gomant intermittently, while the Konkanamahatmya, the commentary on the former.
composed in the _17“‘ century refers to Goa as Gorashtra.® The word Goa has been perhaps
derived from the Sanskrit root word, go which means cow. The foreign travellers of the

ancient times have made references to Goa in their travel accounts. The unknown author of

Y V.T. Gune, (ed.), Gazetteer of India, Union Territory: Goa, Daman und Diu, Gazetieer Departiment. Govt
of Goa, Panaji, 1979, p. 3.

z B. D. Satoskar, Gomantak Prakriti ani Samskriti, Shubhada Saraswat, Pune, 1979, Vol. Il, pp. 29-31.
Ibid., p. 21.
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Gomant intermittently, while the Konkanamahatmya, the commentary on the former.
composed in the 17" century refers to Goa as Gorashtra.” The word Goa has been perhaps
derived from the Sanskrit root word, go which means cow. The foreign travellers of the

ancient times have made references to Goa in their travel accounts. The unknown author of

' V.T. Gune, (ed.), Gazetteer of India, Union Territory: Goa. Daman und Dix. Gazetieer Depanment. Gost
of Goa, Panaji, 1979, p. 3.

2 B. D. Satoskar, Gomantak Prakriti ani Samskriti, Shubhada Saraswat, Punc, 1979, Vol.-il, pp. 29-31
3
Ibid., p. 21.



the Periplus of the Erythrean Sea, ascribed to the period c.40 A.D. - 71 A.D., identifies the
territories in the vicinity of Goa. During the middle ages, Goa was mentioned as Gouba or

Kawe. It was mentioned as located in the aparanta or the saptakonkan region. ¢

The central portion of Goa consists of plateau of graded levels. The plateau has a typical
land form and peculiar scenery. The plateau levels are flat, bare and rolling in topography.
The scarp faces and hollows of gullies support fine vegetation cover of strands of typical
monsoonal forests. The gullies are verdant regions with several springs feeding the rivers
down below. This laterite plateau with chunks of grass, cashew trees, green coconut palms

and low lying kulagars, form the beatific locales of Ponda, a midland taluka of Goa.*

Situated in the sub-Ghat region of Goa, Ponda is an important commercial and industrial
centre of the state with the majority of the population of this taluka being dependent on
commerce for its livelihood. This part of Goa offers not only a physical contrast to the
coastal Goa, but cultural as well. Whilg the coastal land exhibits a Christianized and
LatiniZéd landscape of Goa Dourada, this taluka represents Goa Indica aspect expressing
itself in many temples, mosques and Jain- Buddhist sites that dot the landscape and the
village settlements wrapped around them. At a short distance from the town are situated
the different temples. The taluka also possesses the Dharmapitha of the Gaud Saraswat
Brahmins at Kavle, Madhwa sampradayi Vyasashram Math at Bandora and a minor
branch of the Partagal Math at Cuncoliém near Mangeshi. Out of the 27 mosques of the
taluka, the most important one, the Safa Shahouri Masjid built by Ibrahim Adil Shaha in
1560 A. D is situated on the outskirts of Ponda. St. Anne’s Church in the town and the

Jain Basti at Bandora reflect further on the composite culture that the taluka possesses.

* V. R. Mitragotri, Socio Cultural History Of Goa From Bhojas To Vijaynagar. Institute Menczes Braganza,
Panaji, 1999, pp. 13-14.

* V.T. Gune (ed.), op. cit., p. 4.



The taluka ‘has,28 villages and 4 towns and the total area of the taluka is 292.78 sq. km.
The city of Ponda, situated at 15° 24°00” North Latitude and 74° 00’ 30" Longitude, is the
headquarters of the faluka. The road from Anmod Ghat passes through Ponda and
bifurcates to reach Panaji, the state capital in the north, to Margao and Marmagao in the
south and south west and to Savardem in the south east. The resultant nodality of Ponda
has greatly enhanced industrial growth in this taluka, which is located about 29 km. from
Panaji and about 16 km. from Margao. Ponda gets about 3557.3 mm. of annual rainfall.
The range of temperature is between 31.4 and 23.7. The weekly bazaar of the town is

conducted on Wednesday and Saturday.

Micro level historical studies about the state of Goa which provide a critical analysis of the
origin, growth and development of the local society within a socio-cultural framework are
indeed a desideratum. The taluka of Ponda constitutes a viable unit for conducting such

micro level historico-cultural studies.
Survey of Inscriptions

The antiquity of the taluka of Ponda can be gauged from the inscriptions concerning Ponda

and those which are found in Ponda.

Earliest is the Shiroda Copper Plates of Bhoja King Devaraja (c.400 A.D.)
 palacographicaly dated to the 4™ century A.D. They were located in 1922 in Shiroda.
Engraved in the archaic characters in Samskrit language, this inscription is dated in the
twelfth year of reign of King Devaraja issued from Chandaura ( Chandor) on Magha
Krishna Dwadashi (12" day of the dark fortnight of Hindu month of Magha). Prabhu Naga
Bhogikamatya to gain spiritual merit granted some concessions to two Brahmin pricsts
Govindaswamin and Indraswamin of Bharadwaja gotra. The concessions include

‘exemption from toll in the village Thanniyak and Kotturika i.e. Thane and Kutthali in the
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Marmugao faluka. The grant also mentioned articles of merchandise together with a

residential site and Pasteur for cattle.®

Two more Cbppef Plates of Bhojas of Vrishabhumikheta and Prithviparvata (alluding to
Rivana and Chandranath in Quepem taluka) were discovered in Bandora in 1949-50. The
first. set consists of two plates in box headed southern characters, assigned to 6™ - 7"
century A.D. The Vrishabhumikheta inscription is the grant of King Prithvimallavarman,
whq'gifted a field at the request of his brother Shatrudamana to Madhvarya of Agniveshya
gbtra. It was issued on 13“; day of Jyeshtha, in the first year of the King's reign. The
inscription was inscribed by Devasharmacharya of Bharadwaja gotra.’ Through another
Inscription issued from Prithviparvata, the King gifted a field named Kapoti Khajjana in
the viliage Malar situated in Kupalajetadesha. The donor was Damarya of Bharadwaja

gotra and it was composed by Buddhadasa of Kambhoja gotra.®

The Arge Plate’ of 6" century A. D. of King Kapalivarman Bhoja mentioned as
Dharrﬁaraja makes the grant of Pukkoli-khajjana in the village Sivapuraka for religious
purpose to Swamikaraja. The latter granted it to a Brahmin Bhavarya of Koundinya gotra

to acqiﬁre‘ spiritual merit.’

‘Another set of two Copper Plates of Bandora of Konkan Maurya King Anirjitavarman,
issued in box headed characters in Samskit language, is dated palacographically to .7
century‘A.D. It records the meeting of King Anirjitvarman with the people of Baradesha

(Bardes) and the officials like Bhojaka, Ayukta and Sthayin from Kumaradwips. He

®p.s.s. Pissurlekar, “Goa Ha 1500 Anos” in O Oriente Portuguese, 11™ Series, No. 6, pp-392-399. Abo sce
- Epigraphica Indica, XXXII1, pp.61.

"'V.T. Gune (ed.), op. cit., p.65.

¥ Epigraphica Indica XXX, pp.61-65.

’ Epigraphica Indica XXX], p. 232.



granted-one hala of khajan land, another piece of land including a residential site, a garden

and g tank and some more land to be reclaimed, to one Hasyarya of Harita gotra.'®

The Priol Inscription of 1099 A.D. of Kadamba King Guhalladeva Il Tribhuvanmalla
Vijayaika records the grant of 10 Nishkas to the Nageshwara temple and the donee was

Nagdevarya, an expert of scriptures. !

The Stone Inscription of Keri of the 13% century in Nagari on the left side of the frame of

Narayana image reads ‘Sirivauva’.!2

Tivre Plates of Kadamba Guhalladeva II (1038 A.D.) in Nagari script and in Sanskrit,
‘donate the village Savai to Narayana Bhatta of Shatyana gotra, the preceptor of family of
Kadambas." The Savoi-vere Copper Plate of 1348 in Marathi in Halekannada characters
records grant of certain privileges to Vanis of Vere. The Bandora Copper Plate of 1391 of
Madhav Mantri mentions setting up of Manchalapur Brhamapuri for 12 Rigvedic

Brahmins at Govali Mauli.'

The Nagaji Mandir Shilalekha of 1413 A.D. in old Marathi Nagari script was issued
registering the land grants made over to the temples of Nagesh and Mahalaxmi at Bandors,
made by Mai Shenoi, an official of Vijayanagara King Sangam Devrai |, whose royal wril
was running over Goa. The endowment was for the daily maintenance of the temple of
Nagesh for such things as daily worship, naivedya and lighting of nandadeep on behalf of

the donor. "

" V. T. Gune,(ed.), op. cit., p. 72. Also see Epigraphica Indica XX X111, pp. 293-294.
1 .

V. T. Gune ed.), op. cit.,, p. 102.
2 This inscription was surveyed by G. S. Ghai in 1965.

13 .
1bid, p. 97.
“ V.R. Varde Valaulikar, Goenkaranchi Goyanbhaili Vasnuk, Gomantak Printing Press, Bombay, 1928. p.

104,

' Journal of Bombay Branch of Royal Asiatic Society XXII, p. 107.



inada inscription discovered in Bandora indicates that King Shripala, of Gujarat,
set up the Bandivade village and constructed the Neminatha Jain basti. This single stone
carries; three different inscriptions of Saka1345 (1423), Saka 1347 (1425) and Saka 1355
(1433).All these three inscriptions, currently in the Goa State Museum, speak about the
building and restoration of the Jain basti. The inscription mentions three generation of Jain
munis. Muni Vijayanandaswami performed self immolation as per the Jain tradition in
Sakal354 (1432 A.D.) This nisadi slab set up by Simhanandi, is the unique one, recovered
from Goa. The same inscription registers the gift of Vaghurme village made in 1425 A.D.
and in 1433 A.D. to the Jain basti in Bandivade. The gifts were given perpetually in the

custody of Muniyappa, a shishya of Simhanandacharya.“’

With such:abundant source material located in this taluka, an effort has been made to delve

deeper into its religious history.
Literature Survey

An exhaustive survey of sources has been undertaken to probe the cultural and economic
evolution of temples. Different sources have been used for the present study. A. R. Dhume
in his work The Cultural History of Goa from 10,000 BC to 1353 A. D. pays attention to
the religious life of the early settlers like Marangs, Kols, Mundas, etc. and opines that the
‘Sumerjans have, to a large extent, moulded the concept of worship of the people of Goa."’
Luis de Assis Correia in his Goa Through the Mists of History From 10,000 BC - 1958 A
Select Compilation on Goa’s Genesis has based his narrative largely on the findings of A.

R. Dhume.

16 .
V. T. Gune (ed.), op. cit. p. 760-770. .
AR Dhume, The Cultural History of Goa from 10000 B. C to 1352 A. D., R. A. S. Dhume, Panaji, 1983,

pp. 112-122.
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D:'D. Kosambi in his Myth and Reality and Bharatiya Itihasacha Abhyas focuses on the
different mother goddesses, local shrines and the cult of Vetal. He does not cast any
aspersion on the authenticity of theory of northern origin of the Saraswats. He believes that
the: cuit of Mangesh is indeed brought from Monghyr in Bihar. He considers the land
tenure system of Goa to be a unique heritage left by the Saraswars.'® The Goan village
communities were studied and reasons for their decline were brought out by Baden-Powell
in a paper, “The villages of Goa in the early 16™ century.”® Vinayak V. Khedekar in his
Lokasarita has compiled a lot of information about the folk cults and the modes of their

worship.”

Rui Gomes Pereira in his path breaking work, Goa: Hindu Temples and Deities makes an
exhaustive survey of Goan temples with respect to their cults, the details about the
Mahajqns and also provides information about certain practices which are specific to some
temples. In another work of his on Goa: Volume II Gaonkari: The Old Village
Assbciqtions he enlightens about how the temples were set up and maintained by the
Gramasdﬁastﬁas.zl George M. Moraes in his The Kadamba Kula - A History of Ancient
and Mediéval Karnataka projects to us the cultural profile of the Kadamba rule and shows
how the scholarly efforts to enrich religion were sustained by them.?2 A. K. Priolkar in his
‘work, T?ze Goa Inquisition graphically explains how the people of Goa were subjected to

persecution and their temples were demolished with a view to exterminate the Hindu faith

* D. D. Kosambi, Myth and Reality: Studies in the Formation of Indian Culture, Popular Prakashan.
Bombay, 1962, pp. 152- 169.

" B: H. Baden-Powell, “The Villages of Goa in the Early Sixteenth Century,” Jowrnal of the Royal Asistic
Society of Great Britain and Ireland, November, 1900, pp. 261-291.

® Vinayak V. Khedekar, Lokasrita, Panaji, (n. d.), pp. 69-88.

2 Rui Gomes Pereira, Goa: Volume Il Gaumkari: The Old Village Associations, A. Gomes Pereira, 1981,

Panaji, pp. 136-138.

2 ‘George M. Moraes, The Kadamba Kula — A History of Ancient and Medieval Karnataka, Asian
Educational Services, New Dethi, 1990, pp. 198-200.



from the land of Goa.”” T. R. de Souza in his Medieval Goa and Goa to Me focuses on
‘Goan economy and how it was controlled by the Communidades. Goa: Cultural Trends, a
cémpiIation of seminar papers edited by P. P. Shirodkar contains articles that deal with
different social and cultural aspects of Goan history. The article by the editor himself
iluminates the contributions of the Nath Siddhas in shaping religious history of the State.
Paul Axelrod and Michell A. Fuerch in their article on Flight of Deities: Hindu Resistance
in Portuguese Goa and Caroline Iffeka in her Image of Goa highlight the role played by
the temples in keeping the torch of resistance to the Portuguese hegemony, buming. V. R.
Mitragotri iﬁ his Socio Cultural History Of Goa From Bhojas To Vijaynagar makes a

survey of the different cults that are prevailing in Goa.

Vinayak N: Shenvi Dhume in his Devabhoomi Gomantak, Gomantak Punyabhumi and
many other books on individual temples provides profuse information about the cults, the
Mahajans and the different rituals that are performed in every temple. Gajananshastri
Gaitonde edited Shri Skandapurana—Sahyadrikhanda based on the critical edition of
Gerson da Cunha, is indispensable for the study of temples as most of the Sunskrit deties
are rooted in this scriptural work.?* Kashinath Damodar Nayak in two of his books namely
Gom&ntakachi Samskritik Ghadan and Gomantakache Antarang puts a flood of light on
the social and religious aspects of Goan history. Pandurang R. Phaldesai in his
Gomantakatil Lokavadye® and Malbarao Sardesai in Khamb Ghumatanchya Savalitil
- Sangit”® furnish ample information on temple music. V. R. Sheldekar in Gomantakatil

Gaud Saraswat Brahman Ani Tyanche Kuladev introduces to us the different cults

B A. K. Priolkar, The Goa Inquisition, RajhamsaVitaran, Panaji, 2008, Second Edition, pp. 58-84.
# Gajananshastri Gaitonde, (ed.), Shri Skandapurana ~ Sahyadrikhanda, Katysyani Praksshan, Mumbes,
1971, pp. 234-323.

* Pandurang R. Phaldesai, Gomantakiya Lokavadye, Mehta Publishing House. Pune, 1992, pp. 12-57.
% Malbarao Sardesai, Khamb Ghumatanchya Savalitil Sangit, The Goa Hindu Association. Mumbsi, 1970,

pp. 1-4.



worshipped by the Saraswars.?” It has been noticed that no attention has been paid to the

economic aspect of the temples. This thesis intends to fill the said lacuna in the religious

history of Goa.

Sahyadrikhanda of the Skanda Purana tells us that Lord Parshurama, the sixth incamation
of Vishnu defeated the Kshatriyas for twenty one times and finally exterminated the
Kshatriya réce. He performed the Jyotishtoma yadnya to solemnise his extraordinary
victory. While concluding the yadnya he offered all the territory he had acquired to sage
Kashyapa, who was the officiating priest at the yadnya. Subsequently he stood on one of
the mountain peaks of Sahyadri ranges, cast an arrow to push back the western sca and
reclaimed the land for himself. This feat gave him the honour of being revered as the

creator of the Sapta Konkan, Goa being one among them.?®
A Brief Historical Background of the Migration of Temples

The Portuguese arrived in Goa in 1510 and with the help of Timoja, the commander of the
navy of Honnvar, Alfonso de Albuquerque was able to wrest the island of Goa from Yusuf
" Adilshaha in March 1510. Later Adilshaha attacked Goa and Albuquerque had to
withdraw. He recaptured Goa on 25" November 1510 and ordered indiscriminate massacre
of Muslims for their treachery. However his relation with the Hindus was cordial to a large

extent.”

By 1543, the Portuguese gained control over Tisvadi, Bardez and Salcete. The Christian

réligious orders had already come to Goa, namely, the Franciscans in 1517, the Jesuits in

Z y. R. Sheldekar, Gomantakatil Gaud Saraswat Brahman Ani Tyanche Kuladev, G. N. Patkar, Mumbas.
1938, pp. 38-188.

* Gajananshastri Gaitonde, op. cit., pp. 145-146. ) .
® Gerald A. Pereira, An Outline of Pre-Portuguese History of Goa, Gerald Pereira, Panaji. 1973, pp. 128-
140.



1542 and the Dominicans in 1548. The Augustinians and the Carmelites were to follow
suit-subsequently. The Diocese of Goa was set up in 1534 by Pope Paul 1ll and the
Archdiocese of Goa was set up in 1557 by Pope Paul IV. The policy that the religion of the
ruler should be the religion of the ruled or Cajos regio, illius religio was applied to Goa
vi'gorously.3° The persecution of Hindus and the movement to destroy the temples and
other vestiges of Hindu religion were initiated by Vicar Minguel Vaz and Diego Borba, the
Rector of St. Paul’s College. In 1540, 160 Hindu temples in Goa Island, Divar, Chorio and
Jua were destroyed. The year 1540 was a watershed year as it saw massive destruction of
temples accompanied by mass conversions, erection of crosses, chapels and churches. In
1541 itself it was decided to follow the policy of Rigor de Misericordia, Rigour of

Mercy.*!

Various measures were taken to convert the natives to Christianity. Concerted efforts were
made to make it increasingly difficult for the natives to retain their old religion. Their
temples and shrines were destroyed and they were forbidden to erect new ones even
outside the Portuguese territories. Hindu rites and ceremonies like marriage, sacred thread
ceremony, paming ceremony, etc. were banned. Priests and preachers were banished.
Hindus who hindered Christianization were sent into exile. Those who preferred to remain
in the village were deprived of their means of livelihood and their ancestral rights in the
Communidades. Humiliations, indignities and disabilities were heaped on them. The
orphaned children were forcibly taken away for baptism, while the adults were compelied
to listen to preaching of Christianity. On the other side, measures were introduced to
provide incentives to facilitate conversion. Christians were given the monopoly of public
posts. Laws of inheritance were altered to favour the persons who got converted. They

were favoured in the matters of rights and privileges in the village community.

® James Brodrick, Saint Francis Xavier, London, 1952, p. 201.
* A.K. Priolkar, op. cit., p. 66.
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Goa Inquisition, the holy tribunal set up in1560 brought pressure on the secular authorities
to pass discriminatory legislation and to enforce the measures with sternness and severity.
On April 2, 1560, the viceroy D. Constantino de Braganca ordered that a large number of
Brahmins identified in the list prepared, should be thrown out of the Goa Island excepting
the natives of Bardez and Salcete who could return to their villages. They were given a
month to dispose off their property.’? On June 8, 1560, the goldsmiths were asked to bring
back their families and properties to the Portuguese territories within 10 days.” As a result,
Hindus migrated to neighbouring lands en masse, businesses were shut down, agricultural
labour, artisans and mechanics became unavailable to a large extent. To stall this economic
crisis, Viceroy Conde de Redondo D. Francisco Coutinho issued an order on December 3.
1561 invitiﬁg tﬁe Hindus back home promising them their old estates.’* But bowing to
fresh pressures from the fanatics, the Viceroy issued another order on November 27, 1563,
which enforced fhe old provisions and asked the Brahmins to leave except those who tilled
their lands by their own hands, physicians, carpenters, blacksmiths, shopkeepers and
collectors of the royal revenues.> In 1572 Hindus were prevented from moving in the city
on horseback, in sedén chairs and palanquins. Those who embraced Christianity were

exempted from the land tax. The slaves of the Hindus who got converted were freed.

The Vice-regal order dated January 31, 1620, banned Hindu marriages in the city of Goa or
the neighbouring territories under pain of a fine of 1000 Xerafins. % Hindus were
prohibited to anoint their foreheads with sandal wood paste and rice by the Concilio.”’ The
Viceroy D. Pedro de Almeida in 1679 permitted the Hindus to perform their marriages in

their house behind. the closed doors, provided there was no participation of priests in the

32 Cunha Rivara, Archivo Portuguese Oriental, Fasc. V. Part |, Goa, 1865, p. 1865 (Doc. 344).
¥ Ibid., p. 454, (Doc. 349).

3 Cunha Rivara, op. cit., Fasc. V. Part 11, Goa, 1865, p. 488, (Doc 391)

* [bid., p. 544, (Doc. 472).

% Cunha Rivara, op.cit,, p.1201, (Doc. 511).

7 A. K. Priolkar, op. cit., p. 117.
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ceremony. These disabilities entailed more migrations. In1640, the Jesuits forbade the
Hindus to wear the sacred thread. In 1680 at the instance of the Concelho Ultramarino. the
ceremony of keeping vigil and feasting at the birth of children was forbidden. King D.
Sebastido issued an order on December 4, 1567 that announced the expulsion of kazis.
Jjoguis, joshis and guravs within a month. The same order compelled the Hindus of the Goa
Island to listen to the Christian doctrine by the priest.>® The royal decree of April 3, 1582
disabled the Hindus from holding any public office.’*The gubernatorial order of December
11, 1573 of Antonio Moniz Barreto, deprived the Hindus of their rights and privileges as
gdonkars'o_f Salcete.** The gaunkars who had migrated to the neighbouring territories were
deprived of their jons, the share in the income of the village community.* D. Sebastiao
ordered on March 23, 1559, that orphaned Hindu children in the island of Goa should be

immediately handed over to the College of St. Paul to be baptised and educated.*

Initially, the Franciscans had taken a lead in the endeavour of decimation of Hinduism and
had destroyed 300 temples in Bardez and once St. Francis Xavier set foot ashore at Goa on
May 6, 1542, the Jesuits did their worst, using every form of bribery, threat and torture to
effect conversi(})ns.43 St. Paul’s College was started for imparting religious instruction to
the new converts and it was maintained out of the income of the Hindu temples which had
been destroyed. While on a visit to Portugal in 1545, Minguel Vaz came up with his 41
Points Plan to expedite the mission of conversion using drastic measures.* This Plan asked
for elimination of all temples, private or public, from the Goa Island, prohibition of image
making and ministry on the part of the Hindu priests in the Hindu households, banishment

of Shenvi Brahmins, removal of all traces of idolatry and conferment of paternal estatc 1o

* Cunha Rivara, op. cit., Fasc. IV, pp. 68-69.
% Cunha Rivara, op. cit., Fasc. V, Part 111, p. 989, (Doc. 821).
“ Cunha Rivara, op. cit., Fasc. V, Part 11, p. 891, (Doc. 768).
4 Cunha Rivara, op. cit., Fasc. VI, Part V1, p. 1295, (Doc. 600).
:z Cunha Rivara, op. cit., Fasc. V, Partl, p. 385, (Doc. 287).

A. K. Priolkar, op. cit., p. 48.
“ Ibid., p. 1.
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daughter if she chooses to get converted. The letter of D. Juao dated March 8, 1547
accommodated most of the recommendations of Vaz. The order of D. Sebastiao dated
March 25, 1559, prohibited existence of Hindu temples, private Hindu sanctuaries, images
of ‘Hindu‘ gods and celebration of Hindu festivals. In 1566, Viceroy D. Antao de Noronha
iﬁéluded Bardez and Salcete under this order.** When building and repairing of the temples
was’prohibited, the people carried their idols to the other side where there were no

Portuguese to persecute them.

Ponda taluka came under the Portuguese rule in 1763 as a part of the New Conquests.
Viceroy D. Manuel de Saldanha e Albuquerque Conde de Ega through his Edital
(Announcement) of June 5, 1763, promised the people of Ponda all privileges and rights,
exemptions and immunities that they enjoyed under the rule of the king of Sonda. The
Bando of August 6, 1763 promised the people that their religious practices, rites and
customs would-be respected. “It is thanks to this change in policy that the Hindu temples
of the New Conquests escaped the devastating hands of the Portuguese missionaries,” says

Rui Gomes Pereira.*¢

The contributions of these temples to the socio-cultural and economic evolution that has

taken place in the taluka of Ponda over the centuries have been traced.
Aims and Objectives

This study aims at presenting facts in support of the hypothesis that the temples of the
Ponda taluka have always had a pronounced economic character and that every village

economy was a temple centred economy. For this purpose nine temples which come under

“ Cunha Rivara, op. cit., Fasc. V, Part 11, p. 613, (Doc. 576). )
* Rui Gomes Pereira, The Hindu Temples and Deities, Printwell Press, Panaji, 1978, p. 14.



the purview of the Regulamento das Mazanias das Devalayas do Estado da India of 1933

and registered with the Office of the Mamlatdar of Ponda taluka have been chosen.
Chapterization

Chapter I is the ‘Introduction’ which dwells on the sacred glory of Gomanitak and
emphasises its Konkan Kashi dimension. It discusses the physical setting of Goa and Ponda
taluka in particular. Making a survey of inscriptions and literature, it asserts that the micro-
level historico-cultural study about temples is indeed a desideratum. Making a brief note
on the historical background of migration of religious cults, it presents the hypothesis that
temples of Ponda taluka have always had an economic profile which deserves a serious

probe.

Chapter II on ‘Evolution of Worship’ speaks of several trends of change that have occurred
in the religious scenario of the state of Goa. People of different races introduced the
different cults of their worship in this land. The Marangs, Kols, Mundas, Dravidians,
Nagas etc. were the people who fashioned the religious psyche of the people of Goa. The
arrival of the Gaud Saraswat Brahmins to Goa ushered in another phase in the religious
history of Goa. They made concerted effort to bring about Sanskritization of the local cults.
Armed with scriptural knowledge they created mythology for their newly adopted gods.
Another religious trend ‘was introduced at the behest of Madhvacharya in the 13* century
when people of Goa were exposed to the philosophy of Dualism. Gods and goddesses of
the Shaiva pantheon were transformed into Vaishnavi forms. This chapier probes the

process of evolution that has occurred with respect to the different cults.

Chapter III, ‘Temples: Antivity and Rituals’ primarily investigates the antiquity of each
temple based on inscriptional, published and oral sources available. It discusses the

concepts of Gramadevata and Kuladevata and analyses the legends associated with them.
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The rituals, festivals, performing arts and different genres of temple music are probed in

general, followed by a discussion on feasts specific to each temple.

Chapter IV on ‘Iconography, Art and Architecture’ discusses the iconography of the
principal images consecrated in the temples and showcases their embellishments. Major

components of the structure are discussed. Ground plans of the temples of this chapter

have been provided.

The Chapter V on ‘Temple Management and Economics’ discusses features of the
Mazania Act 0f 1933 A. D. and its control on the temples at length. Temple economics is a
component studied under two categories, Temples of Local Deities and The Relocated
Temples. Economic profiles of the Temples of Local Deities have been studied in three
time frames namely, at the time when the temples were under the control of the
Gramasamstha, at the time when the Compromissos or the statutes of the temples were
registered and in the present times. Economic profiles of the Relocated Temples are also
studied in three time frames namely, at the time when the Panchanama Reports were
compiled abéut the Temple Properties and those of their servants after the temples were
destroyed, th the time when the Compromissos were registered and in the present times.
The data collected in connection with the management and economics of the temples is

presented through tables, pie charts and graphs.

Chapter VI, “Temple of Mahalasa Narayani: A Case Study’ discusses the themes of all the
aforesaid chapters with respect to this temple. The hypothesis that the village economy is a

temple centred economy is proved in this chapter.

Lastly, the Conclusions project all the research findings of this study.



Methodology

An intensive search was conducted in the Historical Archives of Goa at Panaji. The
economic profile of the local temples of Ponda is constructed using oldest primary sources
of the taluka namely, Livros da Communidade de Bandora (Ponda), em marata 1769-
1846 (8 Volumes), Livros da Communidade de Cuncoliém (Ponda), em marata 1767-
1855, (8 Volumes) and Livros da Communidade de Queuld (Ponda), em marata 1817-
1954, (10 Volumes), which are all written in Modi Marathi. Primary sources written in
Portuguese and registered as Foral de Ilhas de Goa of 1534, Foral de llhas de Goa of 1864
in 2 Volumes and Foral de Ilhas of 1567 have been used to compile the data for the
temples which were relocated from Tiswadi taluka to Ponda. In case of temples of Salcete
that were relocated in Ponda taluka, the primary sources used are Foral de Salcete of 1568

and Foral de Salcete of 1622-1694 (3 Volumes).

The published sources have been examined in detail to review the past work undertaken in
the area to éain insights into the interpretative and analytical potential of this study. For
this purpose the repositories consulted are The Pissurlekar, Kundaikar, Nuno Gonsalves
and the Carmo Azavedo Collections of primary and secondary documentation in the Goa
University Library; The N. B. Nayak and Dhume Collection from the library of the
Directorate of the Archives and Archaeology, Panaji; The Rare Book Section of the
Central Library, Panaji; Xavier Centre of Historical Research, Porvorim; Gomani Vidyu
Niketan, Margao; Shri Sarswati Wachanalaya, Veling; Kaivalyapur Math, Kavie.
Vyasashram Math, Bandora; Tapobhoomi, Kundai; The Library of P. E. S.’s Shri Ravi S.
Naik College of Arts and Science, Farmagudi and Kala Academy, Panaji. Books and
unpublished theses were ‘consulted from Karnataka University, Dharwad, Mumbai

University and Shivaji University, Kolhapur. The documents of Shri Samsthan Gokarna
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Partagali Jivottam Math, the temple records, private libraries and personal collections
available in the taluka as well as in other parts of the state have been consulted. In addition

to the published sources, relevant articles from the e-sources also have been used to

develop the narrative.

Photo documentation has been conducted in the Goa state Museum, the Museum of the
Karnataka University, Dharwad and the different temples. The temple sites of the
Kadambeas situated in Karnataka namely, Belgaum, Degamve, Halsi, Hangal, Banavasi and
the temple city of Hampi were visited personally. Maratha temple architecture is studied by
payi_ng a visit to Kolhapur. Continuity of the style of Goan temple architecture maintained

in the building of the relocated temple of Mahamaya at Ankola in Karnataka was

ascertained by visiting the said temple.

Apart from the above mentioned sources, this thesis is based on the oral documentation
that is available in the taluka. For this purpose, the present and the former members of the
Managing Committees of the different temples, Mahajans, the members of the community
of the temple servants, the village elders, the Sarpanchas, the advocates who represent
temples in the judicial. courts, the shop keepers and florists practising their trade in the
vicinity of the temples, the itinerant merchants who attend the village bazaars and the
folklorists of the taluka have been interviewed. Purohits and priests of different temples
have been consulted to know about the traditional ritﬁal practices and ceremonies. Purohit
of Shantadurga Temple at Gothan has been interviewed to understand the details of and
difference in the ceremonies observed in the Shaiva temples and the Vaishnava temples.
The connection between the Maths and the templeé has been probed by conducting
interviews with the Pontiffs of the principal Maths namely the Swamiji of the Kaivalyapur

Math, the Swamiji of the Partagal Math and the Swamiji of the Kashi Math. Head of the
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Department ef Instrumental Music, Goa College of Music, has been interviewed to get

information about the genre of temple music.

Photo and video documentation is done to showcase the ritual ceremonies and festivals of

the temples.

Scholars from Goa, Karnataka and Mumbai have been consulted to get insight into the
interpretative aspect of the topic. Fine artists from Goa have been interviewed to
understand the subtleties of iconography of the principal images consecrated in temples of
the taluka. A geologist has been interviewed to check the veracity of the claim that the
Vishnu images are cast in the medium of shaligrama. Temple architects from Belgaum,
Mumbai and Goa have been interviewed to get deeper insight into the iconography, art and
architecture prevalent in the taluka. Special maps have been prepared to denote the temples
dedicated to different cults. With the help of the above mentioned tools and techniques,

this thesis focuses at the process through which the Devasthans of Ponda taluka were

transformed into Samsthans.



Chapter II

Evolution of Worship

The' préﬁﬁ;éiﬁty of the Goan world of divinities is indeed unfathomable. The numerical
range of Hindu-gods and goddesses is so vast that it is difficult even to list their names at a
go. However whenever we come across a deity, once we confirm its location, features, and
attributes, iwe can assign it to a particular group. But before we do that, it is essential 10

trace what thought processes resulted in the creation of the idea of divinity.

It is common knowledge that the entire universe is made up of five principal elements viz.,
earth, water, fire, air and sky. The earth is populated by innumerable species in addition to
the extensive range of plants and trees. This expansive universal creation has emerged
from an intricate inter-mingling of the aforesaid five elements. Beyond this physical world,
there exists -another world, which is invisible, incomprehensible and one that can be
perceived only through imagination. That is the divine world, a world which is populated
by deities of* varied powers and various names. These divinities are created by human
imagination and as such they are rooted in the popular psyche. They dominate the socio-
religious dimension of human existence. If we wish to trace their origin, we will have to go
to the very root of the human society. It is in the primeval stage of human life that the idea
of a divinity was born. The concept of religion developed in the subsequent stages of
human evolution. Religion ushered in different philosophies. Divinity, religion and
philosophy contribute the three dimensions of the prism of our culture. One has to be well

equipped and trained, to look at and look through this prism, in order to study and

understand our culture.
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Needmthgmother of all research. In their very early stages mankind felt the need of a God
and therefore, it created this idea of a God. The thinkers concur that the feeling of fear and
msccumty compelled humanity to propound the concept of God. Frightening natural
phenomena like storms, lightning, thunder, earthquake and floods made them feel that
there is a very powerful god who could not be seen but controls all these phenomena and
against whom, they cannot fight. He is responsible for the creation and also for the
dissolution. To prevent this god from causing any harm to them, they bowed, prostrated
before him and prayed for his graces. This formless god was believed to be projecting
himself through the five elements. Therefore he was worshipped in the form of natural

objects like stone, rivers and trees. The different modes of worship are classified as under:
NATURE WORSHIP

In Ponda taluka, there prévails a practice among some people of placing stones at the foot
of trees and worshiping them. They call such places as devasthans. These devasthuns are
not worshipped on a regular basis but once in a year or on certain days of the year special

rituals are performed to propitiate them.

Since water is the element which sustains human life, the river was worshipped along with
other sources of water like the stream, well, lake and so on. The river was particularly
regarded as the agent that brings about spiritual cleansing. It is for this reason that the river
Zuari is called Aghanashini or the one that washes away all sins.! Many of the streams in
the taluka are believed to have medicinal potency. A bath taken in such streams can cure

skin diseases. The stream in Veling village is one such example.2 There are certain rituals

! Gajananshastri Gaitonde, Shri Skandapurana-Sayhadrikhanda, Katyayani Prakashan, Mumbei, 1971. p.
289,

- 2 This information was obtained from Mr. Ramkrishna Velingkar, Veling.
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to be peiformed at the well by a lady a few days after child birth.’ Saraswar couples, when
they visit the temple of their Kuladevata for the first time after marriage, they have to take
a ritual bath at the temple tank called dampatyasnan and offer prayers.‘ A puja is offered
before building an embankment to control flooding of the khazan.® All these traditions

signify the worship of the element of water.

Though the taluka of Ponda does not have devarai or sacred grove as in the talukas of
Sattari- and -Sanguem, there prevails the practiée of worshipping trees like Pipal and
Banyan. “Ficus trees figure prominently in Indian ritual and mythology"”, says Ferro-
Luzzi.® Their aerial roots are associated with strength, longevity and fertility. The Pipal and
the Banyan trees are supposed to be the abodes of spirits. Women offer special puja to the
Banyan tree and pray for the wellbeing of their husbands on Vata Pournima day. This puja
is in commemoration of the Puranic legend of Savitri and Satyavan and meant to gain
similar blessing as Savitri. The Mango tree is considered very auspicious. Its twigs and
leaves are used to decorate the mandapas or the pavilions erected to celebrate cenain
religious ceremonies and also to make the foranas or festoons to decorate the gateways and
doors of temples and houses. The holy Kalasha which is used in puja is decorated with the
mango leav'es,"which are also used to sprinkle holy water to purify the ground through a
rite called sam;,)’rokkhana.7 At temple of Laxmi-Nrisimha in Veling, a community lunch is

organised called Ambyachi samaradhana in which mangoes are served to the devotees.’ In

* This information was given by Late Shrimati Paru Gaude, Akar. )
* Information was obtained from by Late Shri Upendra Acharya, former priest, Temple of Mahalasa, Mardol

* Khazan is a paddy field situated near a creek or river bank, where flow of water into the field used to be

regulated using sluice gates.
® Gabriella lichinger Ferro-Luzzi, “The Female Lingam: In Interchangeable Symbols and Paradoxical

Associations”, http//www.jstor.org/stable/1741742.

7 Information was given by Mr. Rajesh Bhat, the Purohit of Shantadurga Temple, Go(han .

s Information was received from Late Shri Ramchandra Kamat, former priest of Laxmi Nrisimha Temple.
Veling.
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the month of Vaishakha, Vasant puja and Vanavihara are celebrated in many temples in

Goa when the deity is taken out in a procession to a location that is full of greenery.’

The banana tree is held sacred not only by Hindus of Ponda taluka but all through Goa. A

black stone symbolising Moko or Tonko i. e., the offshoot of a plantain tree is worshipped

by the shepherd community as their god. In some places this stone is found converted into

images of Betal.'® Navadurga visits the shrine of Tonko on the first day of the annual Jarra
as he was the god of the pastoral society of yore.'"' In many temples in Goa a special puja
called the rangapuja or kelichya gabyanchi puja is celebrated. It is so called because the
passage leading from the entrance of the antarala to the entrance of the sanctum sanctorum
is decorated by lining up the flashy layers that make up the trunk of the plantain tree. In the
temple of Mahalaxmi at Bandora such a puja is performed on Shivaratri day perhaps as a
token of buffalo sacrifice.”” On holy days or festive occasions there is the practice of
serving meals ‘on banana leaves. Our ancestors, fully aware of the medicinal value of the
Bésil plant, secured for it a very respectable status by associating it with the cult of Vishnu.
The Tulsi vivaha is a common ceremony on Kartik Dwadashi every year in a majority of
households of the faluka. On this occasion sugarcane planted in the Tulsi vrindavana
symbolise the groom, Krishna. One more puja of a similar type performed only in Goa by
married women is aytar pujan. The Sun is worshipped on every Sunday in the month of
Shravana usingv patri which is made of leaves of different types of plants. Dasru
celebrations include exchange of gold in the form of leaves of the Apta. The Prasad pakli
is obtained by invoking the oracle in the temple using the leaves of the Karmal tree or the

flowers of Pitkuli or Tumbo. The areca tree is used in every temple on the day of Holi and

® Personal observation.
" A.R. Dhume, The Cultural History of Goa from 10,000 BC to 1353 A. D., R. A. S. Dhume. Panaji. 1983,

pp. 68-69.

1
Ibid., p. 72. . .
2 V.N. S. Dhume, Shri Shantadurga Devasthan Samagra Itihas, Managing Committee, Shri Shantadurga

Samsthan, 2009, p. 37.
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offériﬁg eisfithewda which consists of beetle leaves and areca nut is a must in all religious
cerefzianies. The areca nut is taken as the symbolic representation of a woman and if any
religious genemony is to be performed by a man in the absence of his wife, he has to tie a
supari around hlS waist befére initiating the pyja. The coconut is indispensable in every
kind of AWorshi‘p. Naivedya that is offered in the temples is called panchakhadya which is
prepared usiﬁg: grated coconut among other ingredients. In most rural households, we find

a coconut ﬁed to the beam of the roof as an auspicious symbol.

A peeled coconut is taken to represent Ganapati while unpeeled one to represent Shiva. A
special feature of the Ganesh Chaturthi festival in Goa is tying of different types of fruits
and leéveé td a wooden frame hang'ing from the ceiling called maroli. Commonly used
fruits for matoli are ananas, ambade, asale, eedalimbu, karmala, anjir, ghosale, tavashe.
satfal, safarchand, chiddo, chibud, dalimb, jagma, toring, dudi, neerpanas, etc. along with
 bunches of coconut, areca nut and bananas. This festival is the most popular form of nature

worship. 12

Reverence for Vanadevi or the Sylvan deity is common among the people though Ponda

taluka does not have a temple dedicated to her. She is invoked by the ladies during the

Dhalo performance in almost all local mandas, the holy squares.

Several members of the animal kingdom too are assigned a place of honour in the Hindu
- pantheon. The cow, for instance, is considered as Kamdhenu, is a wish fulfilling animal
and hence deeply revered. Therefore, on all auspicious occasions a meal is served and set
aside for hér on a banana leaf, The bull is the vehicle of Shiva and is called as Nandi and
hence a statue of Nandi is found installed in every temple dedicated to Shiva. Shiva

worshippers have to pay their obeisance first to Nandi and then to Shiva. In the rural arcas

¥ Bhushan Bhave (ed.), Matoli Ek Girest Dayj, Dr. Anil Dinge, Farmagudi, 2005, pp. 132-135.
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of -Goa one: often notices Ghansa Bail or caparisoned bulls trained to obey certain
commands, being led from door to door by persons come from the Ghat regions and
-venerated by the women folks. On Kartik Shuddha Pratipada day, a cattle festival called
Gorvan Padvo is celebrated at which all cattle of the household are worshipped and fed on

special preparations of food.
TOTEMISM

It was McLennan who launched the theory of totemism. In his opinion, the individual
guardian spirit is associated with the totem. Frazer opined that the totemism originated
ﬁmﬂ spmts connected with individuals whether guardian or otherwise. Andrew Lang felt
ihaf _totemism ‘llarose when animal and plant names were given to social groups. '
“Totemisr'n.'i‘s an artificial unit, not a natural one”, felt Franz Boas.'® For Hopkins, a totem
Was a token of group relationship and not blood relationship.'® Some of the caste groups in
Ponda taluka have trees like Mango, Kadamba, Jino, Savari etc. as their totems. They are
obliged to take care and conserve these trees as their ancestors are associated with them.
They exhibit group solidarity through their belief in totemism. Naga or Cobra, tortoise and
crocodile are amohg the animals worshipped by the people as totems. Totems are not to be

slain as they are taken as incarnations of manes."”

ANCESTOR WORSHIP

Spencer was of the opinion that the ancestor worship was the first religion. When any
familial organisation larger than the nuclear family exists, ancestor worship develops. Uni-

lineal descent, conjugal formation and polygyny happen to be the antecedents of ancestor

 A. A. Goldenweiser, “Origin of Totemism”, http://www jstore.org/stable/659832.
** Franz Boas, “The Origin of Totemism”, http:/www.jstore.org/stable/660307.

' E. Washburn Hopkins, “The Background of Totemism”, http://www jstore.org/stable/592599.

" R.N. Mehta, “Two Anthropomorphic Naga Figures from Gujarat” in J. N. Bannerjee (ed.), /ndian History
Congress Proceedings of the Eighteenth Session, Calcutta University, Calcutta, 1955, p. 160.
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worship. m»The belief that there can be communication between the dead ancestor and his
living descendant is universal. Peopie have always believed that the ancestors influence the
living and get influenced by the living. This contention can be taken as a key to understand
the universality of religious belief.!® In the taluka of Ponda, the ancestor worship can be

divided into two categories; worship of a group of ancestors and an individual ancestor.
WORSHIP OF A GROUP OF ANCESTORS

This concept is denoted by the following categories:

BARAZAN

Near Savoi-Vere village there is a piace called Barazan (Plate 1) situated amidst jungle
trees. It has a dozen small stones placed on the ground. There is also a linga of great size
and a black stone kept under the jungle tree called Kel or Cassia fistula, which has aerial
roots. Perhaps this was a place where the headmen of 12 hamlets met and decided matters
of common interest. Over the years it has become a place of worship, the Jalmi acting as

priest.?’ The village Usgdo too was founded by the Barazan®'

BARAVEER
One of the affiliate deities of Shantadurga at Kavle, is Baraveer Bhagwati. The prefix

Baraveer (12 Heroes) seems to have come to be attached to the deity after she was shified

from Kelashi to Kavle. At Kelshi she was known simply as Bhagwati (Baguonti in the

" Dean Sheils, “Toward a Unified Theory of Ancestor Worship: A Cross-Cultural Study”,

http://www.jstore.org/stable/2576644. . . -
® Lyle B. Steadman, Craig T. Palmer and Christopher F. Tilley, “The Universality of Ancestor Worship™,

. http://www jstore.org/stable/3377 4025.

% A.R.S. Dhume, op. cit., p. 85. ] ) .
2 p, P, Shirodkar, “Etymology of Village and Place Names of Goa” in K. S. Sing and P. P. Shirodkar (ed.)

People of India: Goa, Popular Prakashan, Bombay, 1993, p. 234.
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Portuguese re;:ords).22 The twelve men who played a lead role in shifting the deities from

Kelshi might have got deified in this way.?
CULT OF THE INDIVIDUAL ANCESTOR

This cult can be studied under different categories as under:
FIRST SETTLER OF THE VILLAGE

The most common practice of ancestor worship is the worship of parivar devata called
Gramapurush. Many temples have a small shrine dedicated to the Gramapurush. He is
“believed to be the person who initiated the settlement of the village. Another such cult is
Ramapurush. Gramapurush is an affiliate of the temples of Mahalasa and Mangesh (at
" Priol), Shantadurga (at Kavle, Khandepar, Tivre, Vaghurme, and Veling), Mandodari (at
Betki), Bhagvati and Ravalnath (at Khandola), Navadurga (at Kundai), Betal (at Priol),
Kamaxi (at Shiroda), Vetaleshwar (at Veling), Navadurga (at Madkai) and Madanant (at
Savai-Vere). Ramapurush is an affiliate deity of the temple of Shantadurga at Volvoi and
Govindnath at Bori. The temple of Shantadurga at Tivre has both Gramapurush as well as
Ramapurush as parivar devata. Other variants of the Purush devata are Kariapurush and
Anantpurush  (Bhagavati at Khandola), Shenvipurush (Navadurga at Kundai).
Ganeshpurush (Shantadurga at Cuncoliem), Narayanpurush (Shantadurga Verlekarin at
Marcel), Simhapurush (Mahalasa at Mardol), Shinvpurush (Mangesh at Priol).
Modeshwar with 13 lingas (Kamaxi at Shiroda), Balyopurush (Adinath at Usgao).
Modlevadekarpurush (Shantadurga at Vaghurme), Adisimhapurush, Ananipurush.
Modlepurush and Govindpurush (Shantadurga at Gothan) and Purush (Laxmi Nrisimha at

Veling). Jainpurush, a parivar devata of Bhagvati Haldonkarin of Khandola is the

2 A. K. Priolkar, The Goa Inquisition, Rajhams Vitarana, Panaji, 1961, p. 79.
2 The temple at Kelshi originally had Mahajans from twelve vangads or clans.
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" ancestor of the Guravs.? Gadvams, the parivar devata of Mandodari of Betki is the

Kulapurush, the first tiller of the soil, venerated by the Gavda community.

In Bandora village is the cult of- Purvacharf. He is believed to be the first to settle in the
village. According to Dhume, Purvachari is the same as Tonko.”® A symbolic meeting
between Nagesh and Purvachari takes place on the day of Kartik Pournima at the time of
the Jatra of Nagesh.® In many temples of Ponda taluka there is a niche reserved for a
symbdlic stone representing Purvachari. The temples of Adinath at Usg#o and Ganapati at

Khandola have Purvachari as their affiliate deity.
CULT OF THE INDIVIDUAL CONNECTED WITH A TEMPLE

The men who actively participated in the shifting of the idols of Gods from their original
sites to the new locations have been given a place of honour in some of the temples
irrespective of their caste. Sapto and Fato, the two fishermen who helped in the shifting of
Mahalaxmi from Colva to Bandora are venerated in a separate shrine in the form of
lingas.”’ Mulkeshwar too is honoured in Mangeshi with special offerings by the devotees.*
Mhalpurush in the temple of Mahalasa is a shrine dedicated to one Mhal Pai who played a

leading role in propagating the cult of Mahalasa at Verna.

Vantuvallabha of Sendraka family, who governed Goa on behalf of the Chalukyas of
Badami, was very popular in the Antruz Mahal owing to his pious works. He is honoured

as parivar devata under the name of Vatolodev or Atalo in the temple of Vithoba at

* Vasudev V. Kamat Wagh, Shri Bhagvati Haldonkarin Devasthan Samagra ltihas, Suresh Wagh. Kalapur.

Tiswadi, 1990, p. 10.

% A.R. Dhume, op. cit., p. 72.

% Information was obtained from Mr. Raju Namshikar, Ngeshi. )

7 This information was given by Dr. Avinash Kamat Dhakankar, President, Managing Committee.
Mahalaxmi Temple, Bandora.

2 Information obtained from Mr. Dhananjay Bhave, Priest, Mangesh Temple.
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Ponda.”® He is also worshipped as Shembrodev at Mardangad in Ponda. In the Shivnath

terhple at Shiroda he is being worshipped as Vanto3
THE CULT OF THE DEAD HEROES AND HEROINES

Heroes and heroines are those persons who had met with premature and violent death
while saving cattle or fighting the invaders. Death makes them worthy of commemoration.
Veeragals are hero stones worshipped in reverence to such heroes. The antiquity of the
practice of installing the hero stones can be traced to Akananuru and Purananuru poems of
the Sangam’li’cerature.3 ! The Tamil people commemorated the heroic events of the past
through the Nadukals (erected stones) and Veerakkals (hero stones).>? Such stones are
found at Bandora. Such heroes are also worshipped in the form of tulasi vrindavana and a
raised platform. A Veeragal (Plate 2) discovered in Khandepar village and now housed in
' the Goa State Museum, belongs to c. 12™ century A.D. It has three panels on a stone slab
of chlorite schist. The lowest panel depicts the hero being killed by a person on his right

with the sword.™

Sati worship is another similar practice. “Sati is a way to demonstrate pervasiveness of the
ideology of pativrata” comments Laxmi.** Satikals are the commemorative stones for the
ladies who were burnt to death on the funeral pyre of their husbands. Sati stones are found

at Shiroda, Keri and Betki.>® There is a satisthala in Marcel and a satisthana in Valvai. Sati

% Rui Gomes Pereira, Goa: Hindu temples and Deities, Printwell Press, Panaji, 1978, p.174.

3% A.R. Dhume, op. cit., pp. 229-230.

31 N. Vanamamalai, “Hero Stone Worship in Ancient South India”, http://www jstore.org/stable/3516159.
32§, Chandani Bi, “Hero Stones of Tamil Nadu and Some Observations” in T. Sundararaja (ed.), /ndian
Historical Studies, St Josephs College, Tiruchirapalli, 2005, Vol. I, Issue 1, p.1.

* Personal observation. ' -
¥ Aishwarya Laxmi, Liminal Body: The Language of Pain and Symbolism around Sati.

http://www jstor.org/stable/1395953." . .
* Usually a pillar mounted with a shikhara makes a satikal. The right-hand adomed with bangles emerges
out of the pillar in abhayamudra. A couple beneath the linga is carved between the raised hand and the pillar.

The lotus motif, the symbol of pristine purity is carved on the pillar.
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is also represented by a tulasi vrindavana. Such monuments are found in the private burial

 places.

The third form of ancestor worship is that of an innocent victim, a child ostensibly
sacrificed for the well-being of the village. A small shrine dedicated to Kumari situated at
the corner of a reservoir in Khandepar village is a memorial to a girl who was sacrificed to
stabilise the dyke.* The temple dedicated to Mandodari in Betki commemorates another
such incident.*” Both the incidents involved young girls from Paddye Brahmin community.

Crooke would call these girls, the representatives of the Cult of Virgins.*®
WORSHIP OF PRAKRIT DEVATAS

This category includes a sacred space and divinities which are worshipped mostly without

any scriptural aid and are discussed with respect to chronology of their emergence.
MHARANGAN

The Marangs or Mahars were the first to have a settlement in Goa and in every hamlet of
the Mahars there is a sacred space known as the Mharangan. A multitude of divinities are

believed to inhabit this space. Certain days are marked for puja by the Mahars who

% A small girl was asked to get bananas thrown in the reservoir. In all innocence she walked into the tank
and was choked to death. See A. R. Dhume, op. cit., p. 133.

% Two siblings, a girl and a boy, from the priestly family of Betki were sacrificed to ensure the stability of
the embankment. They were lured to pluck the bananas which were hung above a platform constructed over
the open foundation trenches. They had to walk along a narrow plank to the place where the fruits were
dangling over the trench. While attempting to pluck the fruits, they lost balance and fell into the trench. Then
the people gathered around and dumped mud and silt into the trench burying both the siblings. The distraugi
mother cursed the village. The Naik Gonkars out of fright deserted the village. Many years later, the Fadte
Gionkars from Verna came to this village and enquired as to why the village was deserted. The Mahars and
the carpenters informed them about the incident. They in turn contacted the mother of those children. begged
for mercy and secured from her the promise that the curse will be effective only for one day. Thereupon the
children were given cult status. A temple was raised in honour of the girl and a stone was placed near the
brook in memory of the boy. They were given new names to commemorate their sacrifice. The girl was
named Mandodari and her brother, Narbando. Once a year, Mandodari pays a ceremonial visit to her btolhel’
As a penance for the sin committed, the villagers around the time of harvesting the new crop. do not eu.umt
meals at home on a particular day. They cross the border of the village for the purpose. However the ritusls
and ceremonies observed in this temple are akin to those associated with the cult of Devi. This information
was obtained from the Purohit of the temple of Mandodari, Shri Ganesh A. Sawaikar.

*® W. Crooke, “The Cults of the Mother Goddesses in India”, http://www.jstor.org/stable/1255109.
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occasionally offer the sacrifice of a cock or a goat. The members of other caste groups

request the Mahar to perform special rituals on their behalf in the Mharangan to overcome

the evil eye.”
MHARU

Mharu is venerated in many places of the taluka. He is often represented by a stone. A
non-Brahmin priest offers puja and n‘aivedya of khichadi. At times cocks are also
sacrificed in his honour.*’ The Mharu is believed to reside on trees like ovli, ghotuk and
satino and red flags are tied to their trunks in his honour. There is a Mharu shrine located
- within the precincts of Shantadurga temple at Kavle. He is offered sur or liquor and rof or
the rice bread. Varde Valaulikar identifies Mharu with Mara who troubled Siddhartha
| continuously for six years before he became the Buddha and says that Mharu represents

Goa’s connection with Buddhism in the past.*!

KHUTI

Khuti is a stone marker symbolising the first settlement of a tribal group. It is tumed into a
deity venerated by the tribe through the elder of the clan. The Khuti is worshipped by the
Jalmi of the Satarkar caste in Savai-Vere. Khuti is the affiliate deity of the temple of
Ravalnath of Talavli.*? Khutipurush is consecrated in a niche in the sabhamandap of

Kamaxi.
BHOOT

Reverence is offered to Bhoot, a ghost believed to reside in an areca grove (kulagar) or 8

coconut grove (bhat) or on a tree. Annual offerings are made to the ghost in the month of

* V. V. Khedekar, op. cit., p. 77.

* Personal observation.

“' V. R. 8. Varde Valaulikar, op.cit, pp. 22-24.
“ A.R.S. Dhume, op. cit., p. 88.



Pousha. The bhoota shanti is done by hosting a Brahman bhojana in the kulagar. On the
road leading from Ponda to Savai-Vere, there i§ a small memorial to a spirit called
Bhootkhamb people passing by venerate him and make offerings to seek his graces. Avgat,
Devgat and Vargdt are the ghosts of ladies who are propitiated in the month of Pousha.*’

In Bori, there is Bhootbai under a tree in Betkiwada. She is offered green bangles and

cradles.**
DEVCHAR

It is a common belief among villagers that a supernatural being that they call as Devchar.
traverses the village and makes or mars their destinies. He is the god of the Gavde
community. But since he remained outside the fold of Vedic pantheon, he turned into a
cacodemon. Many village elders claim to have seen him at the dead of night and described
him as a tall and dark figure carrying a walking stick with jingling bells and a blanket
thrown across the shoulders. To propitiate him, people offer sur and rot on Sundays and
Wednesdays. At times cocks and sheep are also offered to seek his graces. Some villages
are believed to have more than one Devchar. Mardol village, for instance, has three of
them. The cult of Devchar is widely prevalent not only in the Antruz Mahal but all through
Goa and evén parts of Maharashtra. He is a member of the parivar devatas of Shantadurga

of Kavle.”’

The Devchar associated with the Desai family of Pachme, Priol, is a legendary

phenomenon of the Antruz Mahal.*® Devchar can be meddlesome at times. He hides people

“ V. V. Khedekar, op. cit., p. 79.

* This information was given by Mr. Ram Bhat, Bori..

* Rui Gomes Pereira, Goa: Hindu Temples and Deities, p. 196.

%A Devchar was associated with the Desai family of Priol. One hall on the first floor of the family mmion
was reserved for the Devchar. Even today we can see a stone grinder, a pounding vessel and s pestie kept in
one corner. The master of the house would order the Devchar to grind the grain kept by the side of the mill.
The next day flour would be ready at the place. On the commands of the master, the Devchar tended even the
family areca grove. It is told that one of the members of the family treating the Devchar as a mere myth
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and cattle and allows them to return home only when he is prayed for and propitiated. He is
the guardian of the village and protector of village boundaries. He is also known as Vataro,
Sankhalyo (a parivar devata of Shantadurga at Gothan), Nirakar (parivar devata of
Ganapati at Khandola) and so on. Red and white flags made of cloth are hung at places

believed to be inhabited by Devchars.
BRAHMO

Bramho or Brahman is a similar spirit which is believed to reside on the Pipal tree. He is
b’el‘ieved to be the guardian of the place and of the waters. Lamps and flowers are regularly
.offered to him. There is a shrine dedicated to Bramho in the precincts of Kamaxi. Bramhan

is the parivar devata of Ravalnath of Pandawada at Marcel and of Adinath at Usg#lo.
THE CULT OF MATRUDEVATA

Since time immemorial man has wondered about the productive powers of the earth that
bring forth vegetation and food crop recurrently and the amazing similarity between her
and the womén who, with her reproductive power was both a miracle and a mystery.

Bewildered by this phenomenon, man perceived earth as the mother goddess.

SATERI

Realising the importance of the regenerative organs in the process of creation on the

human plane, man began to venerate the anthill as the yoni, genitals of the mother Earth.

For him an anthill too, was a mystery.

wished that he turn all areca trees in the garden upside down. To his consternation he found the grove next
day exactly in the same state that he had wished for. Since then the Devchar stopped responding to the
commands of the family. But occasionally, the members of the family do hear the footsteps and calls given
by the Devchar. It is for this reason that the relatives of the family refuse to stay overnight in this mansion.
This information was given by Mr. Audhoot Desai, Pachme, Priol.
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In Goa the divinities associated with fertility cult are Sateri and Ravalnath. These
divinities are of pre-Aryan origin and their priest is the non-Brahmin Gurav. The cult of
Sateri (Platé 3) was worshipped in the form of an anthill. The word Sateri has evolved
from the term santar which means a substance having multiple holes. The serpent that is
‘usually associated with the temple of Sateri, and believed to inhabit the anthill, was
thought to be the consort of Sateri. He was called Ravalnath. Both these names have come
from the root word royn meanihg a soil particle. Benfey pointed out that the word rohan
‘means a hill and the word royn is its corrupt form. The pebble less soil of the anthill is one

of the pancha mrittikas prescribed for a holy ceremony.*’

Varde Valaulikar opines that Sateri in the olden times was known as Shantikari, the peace
giver, who is mentioned in the Goa plate of Shashtadeva issued in 1247 A. D. He further
states that Sateri was the Konkani version of the original name. Sateri is self-created
therefore she is Saima in the same way as a naturally moulded linga is swayambhoo. The
first ever Shantadurga temple was set up by the Kaushik gotri Brahmins at Kelshi in
Salcete and therefore she was called Kaushiki. But in the Portuguese records, the landed
property donated to Shantadurga of Kelashi is registered as Sateriche bhat. According to
~ him Shantadurga was worshipped in the form of a royn with a metallic mask fixed to it.
Since the royn could not be shifted in the wake of the Portuguese onslaught in 1566, a
metallic idol was installed in the new temple of Shantadurga at Kavle.*® Varde Valaulikar
has made contradictory statements. At first he says that the original name was Shantikari
and subsequent Konkani version was Sateri. In the same breath he says that the name

Shantadurga was preceded by Sateri and that was the original name of the deity of Kelashi.

¥ Five kinds of soil are used in building fire altars and in the foum.iation.rites of a temple building. one
among them happen to be the soil from the anthill. See Mahadevshastri Joshi (ed.), Bharatiya Samskritikosh,
Bharatiya Samskritikosh Mandal, Pune, 1974, Vol. VIIL p. 621.

“ Vaman R. Varde Valaulikar, “Ami Konkane Babat Kulam Nhayt” reprinted in Chandrakant Keni (ed.).
Saraswat (Goem Sarasvat Samajache Traimasik Prakashan), Goa Sarasvat Samaj, Margao, Ashadh-
Bhadrapad 1917 (n. d.), Vol. 1V, No. 2, pp. 15-16.
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The arguments put forth by Varde Valaulikar point out in a way to the heartburning among
the Saraswats for accepting a non-Aryan deity as their Kuladevata. He accepts the persona
of Shantadurga as described by Maheshwarbhatt Sukthankar a leading light in the Goan
spiritual domain and says that she is the deity who indeed stopped the catastrophic battle

between Hari and Hara that was going on for some eons.

Farﬁous Goan poet B. B. Borkar has resolved this problematic issue by pointing out that
Renuka, the mother of Parashﬁrama was a daughter of the Nagas, who had come to Goa
after the Dravidians. Since the Nagas worshipped the serpent and the anthill, this form of
‘worship'entered the religious practices of the Bhrugus. And since Renuka is identified with
the anthill, the proliferation of temples of Sateri became widespread in Goa. ¥
Vasantamadhava says that the cult of Yallamma, popular in the Ghat region of westemn
Karnataka, had its origin in Goa as early as the 6™ century A.D. as testified to by the Nudia
epigraph of Simharaja.’® Kamat is of the opinion that the myth of Renuka was a later

creation.”’ Perhaps it was created to co-opt Sateri into the religious fold of the Saraswats.

Borkar argues that after coming to Goa ugra rupi Durga became shant rupini. Sateri
evolved into Shantadurga and later many more forms were created bearing epithets like
Ajadurga, Aryadurga, Vijayadurga and Navadurga revered as the pancha kanyas.
Shantadurga was subsequently imagined as Shringar rupini in the forms like Anand

Bhairavi, Tripurasundari, Lalita, Kamaxi, Minaxi and Mahalasa.?

* Vidya Prabhudesai and Shriram Kamat (ed.) Aprakashit Bakibab, Department of Art and Culture, Gowt. of
Goa, Panaji, 2010, pp. 15-16.

% K. G. Vasantamadhava,” Gove-Karnataka Cultural Contacts from 1000 to 1600 A.D.” in P. P. Shirodkar
(ed.), Goa: Cultural Trends, Directorate of Archives, Archaeology and Museum, Government of Goa, Panaji.
1988, p. 28.

*! Nandkumar Kamat, “Ecotheological Dimensions of Tetmite Hill”, http://www.docudesk.com.
- Vidya Prabhudesai and Shriram Kamat (ed.), op. cit., pp. 38-39.
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Being the consort of Ravalnath, Sateri o0 i worshipped in the form of a serpent. In the
temple of Ravalnath in Kundai, a tiny stone sculpture of a serpent standing on its tail is
worshipped as Séteri. Since the anthill is perceived as a miniature representation of the
Himalayas, Sateri is taken as an incarnation of Parvati. She is equated with Renuka who
had emerged from and vanished into an anthill. Sateri and Ravalnath represent the
paradigm of the Kshetra and the Kshetrapala.> Sateri is worshipped in many forms like
Bhumika, ‘Mahamaya, Chamundeshwari, Mauli, Kelbai, Brahmanimaya, Mahalaxmi,

Kamaxi, etc.

Initially Sateri was worshipped in the form of an anthill only. Later two metallic eyes were
fixed on the anthill followed by a silver or golden mask of the deity. In course of time
mask was replaced by an idol of Mahishasuramardini in dwibhuja or chaturbhuja mould.

The dwibhuj'a image carries padma and kumbha and at times, a serpent.

Séteri is worshipped by the people of Gaude, Kulmi, Naik and Bhandari communities
whilé Shantadurga is accepted as kuladevata by the Brahmins. Special prayers are offered
to her to beget children and seek cure from diseases like sarpin (herpes) and kamin,
(jaundice). Sateri was the principal Gramadevata or the patron deity of Goa and as such
she is looked upon as the Divine Mother who gives protection to the people against all that
is evil. The flowers of pitkuli or tumbo are used to seek prasad pakli from Sateri.> Dhume
says that these fed coloured flowers remind us about the blood sacrifice of the Sumerians.**
It is possible that pitkuli flowers were chosen to represent the red colour of the soil from

which rose the royn that forms the foundation of all our worship.

% Mahadevshastri Joshi, Gajati Daivate, Anmol Prakashan, Pune, 1995, p. 106. _
* Jayanti Nayak, Konkani Lokvedantli Baylechi Pratima: Ek Samajik-Sanskritik Abhyas, (Unpublished
thesis submitted to Department of Konkani, Goa University, 2004), pp. 96-98.

* A.R. S. Dhume, op. cit., p.
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In 1567, there were 29 temples dedicated to Sateri in Salcete.’® Most of these temples had
the royn as the object of venerétion. But the Sahyadrikhanda claims that Shantadurga was
one of the deities introduced by the dashagotri Brahmins who were brought to Goa by
Parashurama.®’ ane the Saraswats gained control over this key religious symbol i. e. the
royn, the locals were pushed to the periphery and entry into the sanctum sanctorum was
reserved only for the Brahmins. Most of the temples of Ponda taluka are dedicated to the
‘dift‘erent aspects of Sateri. Wherever she is not the principal deity, she is accommodated as
the affiliate deity. In Marcel Village alone there are 3 relocated temples of Shantadurga,
‘while the Gramadevi of Marcel is Sateri of Tivre Vargdo. Sateri is a parivar devata in the
temples of Ramnath (Bandora), Méndodari (Betki), Mahadev (Betora), Ganapati and
Ravalnath (Khaﬁdola), Vetal (Priol), Kamaxi (Shirbda), Ramnath (Talvorda), Mahalasa
(Mardol) and Vetaleshwar (Veling). Sateri or Shantadurga is worshipped in the form of
royn at Cuncoliém, Khandepar, Vaghurme, Keri, Tivre, Mangeshi, and Priol. Bhumika is
another aspect of Sateri which is the affiliate deity of Piso Ravalnath of Marcel and
Vetaleshwar of Veling. The temple of Adinath at Usgfio has both Sateri and Bhumika as

parivar devata.

It is obvious from the above discussion that Sateri in the form of royn has dominated the
popular religious psyche in Ponda taluka. Evil is warded off, an enemy is ritually destroyed
and the deity is called in as a divine witness in settling petty local feuds, and securing

material prosperity.*®

Strictly speaking we cannot call them anthills because they are the creation of termites of

Macrotermitinae sub-family. A fungus called Termitomyces grows on the food piles stored

% Filipe Nery Xavier, Bosquejo Historico das Communidades das Aldeas dos Concelhos Ilhas, Salcete ¢
Bardez, Nova Goa, Vol. II, pp. 262- 263.

57 Gajananshastri Gaitonde (ed.), op. cit., p.124.

* John C. Irwin, “The Sacred Anthill and the Cult of the Primordial Mound™,

http://www jstor.org/stable/106 2329,
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in'the-compartments of the anthill. Goan Botanist Dr. Nandkumar Kamat is of the opinion
that the immature Termitomyces mushroom emerging from the anthill was transformed
into Kshetrapald to complement the fertility magic of the anthill. Such a hidden entomo-
mycological dimension of the worship of mother goddess is prevalent in many parts of the

wo,rld.5~9

- Next stage in the evolution of the worship of the mother goddess came when people began
| to venerate the yonimurti, a female form cast up to the navel and subsequently the yoni-
stanayukta murti, a female form cast up to the shoulders. The impersonal image of the
goddess with lotus head was the next stage in the evolution of the cult. This image
 highlighted the creative and the nurtui‘ing aspects of a mother. This is the oldest form of
the mother goddess that was discovered by Dr. Shirodkar and his team at Curdi in
| Sanguem taluka. It is now relocated at Verna. Cast in the Kamalashirsha-Lajjagauri form,
she belongs to the megalithic period.®® The pre-historic Stone Age rock carvings in Kevan-

Dhadole, Usgalimal of Pirla in Sanguem ftaluka depict vulva, the symbol of fertility cult.

KELBAI

Another deity which is widely worshipped in Goa is Kelbai, also known as Bhavka,
Gajantalaxmi, Bhaveshwari, Kelambika and Gajalaxmi. The cult is popular in Kamataka
and Maharashtra too. Dhume believes that the cult was introduced in Goa by the Mundari
tribe who worshipped a jungle tree called Kel. Kelbai is one of the seven sisters. The
worship of the saptamatrukas was introduced in Goa by the Chalukyas.® Kelbai is closely
associated with Betal. Their shrines are always located near a cremation ground. Bhavka is

worshippéd in the an-iconic semicircular stone by the Gavdes who offer her cocks, goats

*® Nandkumar Kamat, “Ecotheological Dimensions of Termite Hill”, http://www.docudesk.com.

% p. p.Shirodkar, “A Rare Find of Mother Goddess at Kurdi”, in Nave Parva, Vol. 31 6-9,(n. d.). pp. 24-
28.

' A.R.S. Dhume, op, cit., p. 222.
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and liquor. Special offerings are made to propitiate Bhavka at the time of the sowing and
harvesting of nachni (Elusive coracana). Dhume claims that the Sumerian cult object
discovered at Savai-Vere, which he calls Mhatari, actually a black stone with an arrow

shaped groove on the top surface representing vulva was later transformed into

Bhavkadevi.$?

Kelbai is the parivar devata of Shantadurga of Cuncoliém, Tivre, and Vaghurme. Since
Kelbai represents bounty of the nature and one aspect of Laxmi being Dhanyalaxmi, the
Gajalaxmi motif was chosen. to represent Bhavka subsequently. The cult object in the
tempies dedicated to Kelbai is either the royn or a semicircular plaque depicting
Gajalaxmi. Such plaques cast in the schist depict two elephants holding pitchers in their
trunks and pouring water on Laxmi seated in a lotus below them. The lowest panel shows
musicians and devotees. Gajalaxmi motif is nothing but a celebration of fecundity of the

Earth excited by the first arrival of monsoonal clouds denoted through the elephants.

The Gajalaxmi panel discovered in Shiroda belongs to the Kadamba period. But it does
not depict musicians and dancers. Perhaps this plaque predates the synthesis of Bhavka and
Gajalaxmi.®® Kelbai temple in Cuncoliém village houses a royn as the principal object of
veneration and the abhishek murti is very much akin to that of Sateri. At times she is also
represented by a Kalasha filled with water and crowned with a metallic varadahasta, hand
in benediction. There is a temple dedicated to Gajantlaxmi in Valvai village. Discovered
during the samudramanthana, she is the deity signifying abundance. This deity is
kamalahasta, with lotus in her hand and kamalaasambhava, seated in a lotus. The

Gajalaxmi motif was very popular in the Buddhist centres like Sanchi, Bharhut, Pitalkhora,

% A.R. Dhume op. cit., pp. 75-86. Also see Luis de Assis Correia, Goa 77'lrough lhe Mists of History From
10,000 BC — 1958, A Select Compilation on Goa’s Genesis, Maureen Publishers Private Ltd., Panaji, 2006 ,

. 16.
: & V. R. Mitragotri, Socio Cultural History of Goa Frm Bhojas To Vijaynagar, Institute Menezes Braganza,

Panaji, 1999, pp. 138-142. -
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Boddhgaya and Amravati. It was used in Mahabalipuram also. The same motif was etched
on the coins of the Guptas, Sakas and the Kalachuris. The deity was given a prime position
by the people of Ayodhya, Kaushambi and Ujjaini. Rashtrakutas of Malkhed got
Gajalaxmi motif etched on the} lintels of the main doors of their palaces. This could be an
imitation of the motif at Ellora.®* Since Laxmi is accompanied by the musicians and
dancers in her iconic representation, she is taken to be the patron of performing arts.**
Perhaps this Gajalaxmi of Valvai has some special connection with Mahalaxmi of
Kolhapur because a performance of gondhal, dance of the minstrel singers is common to

both these temples.

Another shrine of Gajantlaxmi (Plate '4) is a relocated temple at Marcel. Its original site
was at Neura in Tiswadi. Francisco Paes has mentioned her name in Portuguese records as
Baucadevi.®® This temple is controlled by the community of Goldsmiths bearing surnames
like Salkar and Karekar.5” Altogether there are ten temples of Kelbai or Gajantlaxmi in

Ponda.

MAHAMARI

Mahamari as the goddess of diseases is the parivar devata of Shivnath. Prayers are offered

to her for the cure against small pox.
KHAMIN

On a hill in Savai-Vere is located a temple of Khamin worshipped in a stone image while

her sister Hunnai is worshipped in the form of a stone. The Satarkars are the kulavis of

* Pralhad K. Prabhudesai, Devikosh, Anjali Publishing House, Pune, 2005, Vol. I, Second Edition, p. 156.
% It is believed that the Sanskrit play Mrichhakatikam was written in Ujjaini and the village of Valvai in
Ponda is a centre of amateur theatre, which has given us a legendary actor like Master Dattaram who was
&opular in Maharashtrian professional theatre too,

A. K. Priolkar, op. cit., p. 68.
57 This information was obtained from Mr. Rajendra Karekar, Mardol.
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Khamin. The Gurav priest offers vegetarian naivedya for Khamin, a parivar devata of

Madanant of Savai-Vere. Hunnai is offered worship once in a year.
SATI

Sati, also known as Shashthi, is believed to write the destiny of the new born child on the
sixth night of its birth, is worshipped and a night vigil is kept by the family to the
accompaniment of music in order to ensure that Sari does not snatch away the child.®*
KALASHA

Kalasha or Kumbha is an auspicious symbol of creation and abundance and as such it
represents the earth. Pot worship indicates the survival of animistic beliefs of the primitive
beople from the early mediaeval times.® In olden days pottery was a medium of women's
creative expression. The primitive man was amazed by the similarity between the creative
powers of tﬁe mother earth and the woman. Hence the phenomenon of motherhood of both
the earth \and the woman were unified, revered and represented symbolically through the
Kalasha, which was taken as the symbol of womb. Kalasha has dominated the Goan
religious life. In many temples Kalasha is worshipped as a symbol of Shantadurga and
Kelbai. In the temple of Shantadurga Kumbharjuvekarin (Plate 5) at Marcel, the Kalasha is
consecrated in the garbhagriha. The original temple of the deity located at village Dhulap
in Tiswadi taluka was destroyed by the Portuguese in 1534. Subsequently it was relocated
in Kumbharjuva and then the deity was shifted to Marcel.” Kalasha has been included as

the paprivar devata in the temples of Mandodari at Betki and Bhagavati at Khandola.

% Personal observation.
% Ramendranath Nandi, “Pot Worship and Pot-Goddesses in the Deccan” in R. S. Sharma (ed.), Indian

History Congress Proceedings of Twenty-ninth session, R.S. Sharma, Patna, 1968, Part I, P. 113.
™ Vinayak, N. S. Dhume, Shri Shantadurga Kumbharjuvekarin Devasthan Samagra Itihas, Somnath K.

Sanzgiri, Mumbai, 1977, pp. 9-12.



Other mother | goddesses worshipped as principal deities are Mahalaxmi (Bandora),
Navadurga (Madkai, Kundai, Bori and Adcona), Bhagwati (Marcel and Adcona) and
Kamaxi (Shiroda).

In Goa, aborigines like Gavdes and Velips conceived Shakti in the form of Sateri, Bhumka,
Bhavka and Kelbai. The Nundem inscription of Simharaja makes reference to Ela or
Parvati, while the Aravalem inscription refers to Shiva as Bhavanish, the lord of Bhavani.
Epigraphic evidence indicates that the Badami Chalukyas were the devotees of the
Saptamatrikas, while the Shilaharas and Kadambas were the worshippers of Mahalaxmi of
Kolhapuf. There are references to pilgrimages undertaken by Kadamba kings to Kolhapur
and the same deity is invoked in their inscriptions. "' Stone sculptures of
Mahishasuramardini were cast in Goa in the early Bhoja period and subsequently this
form became very popular. Shakti as the basic principle in the process of creation is
equally revered by both the Vashnavites and the Shaivites. The process of sanskritization of
female deities is very obvious here. Sateri, originally in the form of a royn got represented

in the metallic image of Shantadurga.

Though peculiar Shakta form of worship is not practised in Goa, there are certain rituals
performed in some temples, which are similar in character, but of folk origin. In the past
the devotees used to take recourse to self torture through hook swinging to please the
goddess. They used to pierce the muscles of their back with hooks fixed by means of ropes
to a wheel which spun on its axis and kept them revolving like horses in a merry-go-round.
As they revolved, their blood kept spilling over the devotees below and the rite continued

until they dropped dead. This practice prevailed in the Navadurga temples at Kundai and

™ v, R. Mitragotri, op. cit., p.113.
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Adcona. Such self sacrifices were banned by the Portuguese government through a

‘Declaration issued on December 6, 1844.7
KSHETRAPALA

Kshetrapala was conceived as a krishidaivata by the farming community. One, who
protects the field or kshetra, is the Kshetrapala or the guardian. Kshetrapala is the parivar
devata of Ravalnath (Khandola), Shantadurga (Kavle and Gothan), Shivnath ( Shiroda) and
Adinath (Usgao). Though he is a non-brahmanic deity he was later rﬁerged with Shiva or
Skanda.” His blessing ensured a bumper crop. Kshetapala is propitiated by performing a

special ceremony in the field called kherr.’*
RAVALNATH

Since the Kshetradevata Sateri was worshipped in the form of an anthill, her Kshetrapala
Ravalnath was conceived in the form of Naga, a symbol of virility. Ravalnath is considered
to be Shesha rupi and Shesha vishahari, one who guarantees cure from snakebite. For
many centuries he remained an independent cult figure. But his form and function
facilitated his absorption into the Shaiva cult”. Ravalnath shares common characteristics
with Khandoba, Ayyappan, Murugan, Subramhanyam and Shasta. One of the names of

Jyotiba is Ravalnath. All these deities belong to the fold of the Kshetrapalas.

The priest in Ravalnath temples is a non-Brahmin Gurav or Bhagat. Ravalnath is a parivar
devata of Navadurga (Adcona, Madkai and Kundai), Mahalaxmi and Nagesh (Bandora),
Mandodari (Betki), Bhagavati and Ganapati (khandola), Shantadurga (Cuncoliem and

Tivre), Shantadurga Verlekarin, Shantadurga Talaulikarin, Shantadurga Kumbharjuvekarin

™ Rui Goes Pereira, op.cit., p. 183.

7 D. D. Kosambi, op. cit., p. 168. )

7 Khetr means sprinkling of rice mixed with blood of the cock sacrificed in the field along its boundaries.
 Mahadevshastri Joshi, op. cit., pp. 59-60.
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{alt three located in Marcel), Betal of Priol and Shivnath of Shiroda. Independent temples
dedicated to Ravalnath in Ponda taluka are located in Khandola, Talauli and Marcel. The
image of Ravalnath in the first case had to be shifted from Jua in [lhas to Virdi in Bcholim
and then it was enshrined in Khandola. In Marcel, we have Piso Ravalnath of Pandawada
whose priest is a Bhagat and Shano Ravalnath (Laxmi Ravalnath) of Gavanwada. Both

these temples are in the vicinity of the Devaki Krishna temple.

However the chaturbhuj utsavmurti of both Piso and Shano Ravalnath carries a shield in
the front left hand and he is seen mounted on a horse, which is his vehicle. In most of the
Ravalnath temples in Goa, the deity is represented by the farang, which is carried by the
man possessed by the spirit of Ravalnath at the time of Dasra. Symbolic marriage takes
- place between Ravalnath and Sateri when the tarang of Ravalnath meets the Kalasha of
Sateri. The tarang is placed on the Kalasha and both the men possessed, embrace each
other intimately. In Shiroda, the synibolic meeting takes place between Kamaxi and
Ravalnath on Dasra day. Kamat opines that the farang is a prototype of the Termitomyces
mushfoom which explains why the lingadevatas in many parts of Goa are devoid of the
yoni pitha.”® With the arrival of the Nath panthis, Ravalnath was absorbed in the pantheon
of the new cult. His popularity as the Gramadev was instrumental in securing for him the

status of a Kuladevata subseque:ntly.77

Bhairav, Jyotiba, Khandoba, Muruga, Subramhanyam, Ravalnath etc. are the Kshetrapalas
worshipped in the form of Naga, a concept that forms the base of the Indian mythology
and worship. As a symbol of male fertility, Naga is worshipped by the married ladies who

desire motherhood. This is the reason why we find many stone sculptures of a Naga couple

”® Nandkumar Kamat, op. cit., http://www.docudesk.com.

7 p. P. Shirodkar,”Influence of Nath Cult in Goa” in P. P. Shirodkar (ed.), Goa: Cultural Trends, p.11.
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placed within the precincts of a temple or at the base of a .tree. The physical resemblance of
Naga with the phallus has given it a permanent place in the popular psyche. Perhaps the
worship of Naga prevailed in all the human societies. Naga is the Kshetrapati and the
Kshetrapala. The iconography of all the female deities connected with Kshetrapalas give
prime position to the Naga symbol. Bhumika and Sateri carry a snake in their hand.” As
we unravel the mystery of the name, form and function of both Sateri and Ravalnath we
are led to the primeval truth that people of Goa from time immemorial have been revering
the concept of the Kshetra and the Kshetrapala. From the foregoing analysis it is apparent

that the core of our worship is fundamentally founded in the cult of fertility.
NARAYANDEYV

Narayandev is associated with most of the temples dedicated to the mother goddess.
Narayanadev is a parivar devata of Mahalaxmi (Bandora), Mandodari (Betki), Mahadev
(Betora), Shantadurga (Cuncoliem, Kavle and Tivre), Navadurga (Madkai and Kundai) and
Bhagavati Chimulkarin (Marcel). He holds same position in the temple of Ravalnath
(Talauli) and Madanant (Savai-vere). Lakshmi Narayana is the parivar devata of Bhagvati
(Panchavadi), Ramnath and Nagesh (Bandora), Bhagvati and Ganapati (Khandola),
Shantadurga and Ravalnath (Marcel) and Kamaxi ( Shiroda). The image of Narayandev is
accommodated in the main temple of Shantadurga at Kavle. It is quite intriguing as to why
a male deity of the Vaishnavites is seen accompanying a Shaivite female deity. He cannot
be treated as a mere member of the panchayatan or as a parivar devala as they are
consecrated in independent temples in the precincts of the main temple. Another thing is
that we do not follow the practice of panchaytan but that of panchishta devatas who at
times are more than the number specified i. e. five. The close connection between Sateri

and Nrayandev is indicated by certain rituals and ceremonies that are followed in the

7 R. C. Dhere, Lajjagauri, Shrividya Prakashan, Pune, 1978, pp. 162-163.



temples of mother goddesses. The palkhi procession of Shantadurga of Kavle makes a halt,
pene in front of the temple of Narayanadev é.nd the priest of Narayandev honours her with
arti. The lalkhi pprocession of Navadurga of Madkai is taken to the temple of Narayandev at
“Vadalwada on Akshaya Tritiya (ong of the most auspicious days according to the Hindu
almanac) and returns to her temple only after the conclusion of the ceremony of Fulvide.
Navadurga of Kundai visits the temple of Narayandev in the Manaswada in a palkhi
procession on the second day of the annual Jatra (Margashirsha Shuddha Dashami) and
she returns to the main temple around seven o’clock in the evening. In the early hours of
Chaitra Shuddha Dashami day, Navadurga of Bori in a ratha procession visits the temple
of Narayana and returns late in the night. The Ratha procession of Shantadurga of
Cuncoliém visits the Narayandev (Plate 6, the image was restored and is displayed in the
Goa State Museum, Panaji. It has been listed as the image of Padmanabha) temple in the
early hours of the last day of Jatra and comes back to the main temple in the afternoon
around 3:30 p. m. Though the temple of Ravalnath is in the vicinity of the route that is

taken bby the ratha, the deity does not visit Ravalnath.”

Various rituals and ceremonies observed particularly on the feast days allude to the
possibility of a more intimate relationship between the mother goddess and Narayandev.
Perhaps Narayandev was originally a Kshefrapala. As Ravalnath was absorbed in the fold
of Shaivite sect, Narayandev was absorbed in the Vaishnavite fold. His role as the
Kshetrapala is substantiated by the very fact that the temple of Narayanadev of Cuncoliém
is situated right on the brink of a paddy field. Just outside the temple of Shantadurga at
Fatorpa, is situated a émall shrine which houses Narayandev (Plate 7) in the form of a
linga. Vishnu is not normally represented in Goa by a linga. Similarly Sateri and

Navadurga too are represented through the /inga in Fatorpa. This is the proof of the fact

” Ravalnath at Cuncoliém might have been considered as the consort of Kelbai worshipped in the form of
royn. ‘
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that the people of Goa have not restricted the connotation of linga to indicate only the
‘phallus. We have looked upon the symbol of linga with a broader perspective. It has been

.used as a mere symbol and not as a symbol of a particular cult.

The cult of Lakshmi Narayana was popularised at the behest of Indirakantateertha Swamiji
of the Partagal Math. When the temple of Laxmi Narayana of Bandora became dilapidated
he chose to consecrate the image of Laxmi Narayana in the temple of Nagesh. The images
of Laxmi Narayana were consecrated in the garbhagrihas of Damodar in Jambaulim and
Ramnath probably with a view to strengthen the hold of Partagal Math on these Shaivite
temples.® Image of Laxmi Narayana consecrated in the Garbhagriha of Sateri at Mardol
§vas originally known as Narayandev because it is by that name that he is addressed by
Waglé in his book on Mahalasa.?! It is obvious that the temples dedicated to Laxmi
Narayana proliferated in Goa because of the transformation of Narayandev into Laxmi

Narayana at the behest of the special efforts made by the Swami of the Partagal Math.

DADHA

Dadh is the Parivar devata of Mahalasa (Mardol) and Dadhshankar is that of Ravalnath of
Pandawada (Marcel), but many times Dadhshankar is referred to as Dadsancolio in the
official revenue records.® Mitragotri has erroneously equated him with an evil spirit, a
dullard that was propitiated in order to check his malevolent ways.® But we do not have
the practice of worshipping the evil spirit in the form of pentagonal shila as is the case in
Mardol or an image for that matter as is the case in Marcel, where a Vasant puja and the

annual festival of Jatra is also celebrated in the honour of Dadhshankar. This sort of

worship is offered to the Kshetrapala.

® N. B. Nayak, Shrimad Indirakanttirtha Swami Shripad Vader, G. R. Pai Khot, Partagali, 1974, p. 7.

®1 S, V. Wagle, Gomantakatil Shri Mhalsadevasthancha Sachitra Itihas, S. V. Wagle, Mapuga, 1913, p. 51.
8 Foral de Ilhas de Goa 1864, folios 4 v-75.

¥ V. R. Mitragotri, op. cit., p. 182.
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VAGHRA

Vaghra Kshetrapala also known as Dandapani is the parivar devata of Vijayadurga of
Keri. Vaghra worship began with the belief that propitiation of the tiger would lessen his
threat to the villagers. In Sanguem taluka, Vaghra is worshipped in a shilamayi
representation of the tiger. However, the image that is worshipped in Keri presently is an
image of a male god carrying a sword and a shield in his hands. His daily worship includes
only the shodashopachar puja and occasionally devotees make offerings of khichdi. The
arti rite is not performed in this shrine. Dandapani is accommodated as the parivar devata

of Shantadurga of Gothan too.

The importance given to the Kshetrapala cult can be gauged from the popularity of his
worship among the people. At Mardol alone there are three Kshetrapalas namely,
Sahasrapala, Dadh Kshetrapala and Malhar all of whom are the Parivar devatas of

Mahalasa. There are two shrines dedicated to the Kshetrapala in the Partagal Math.

BETAL

Betal is a popular Kuladev among many families in Goa. Betal (Plate 8) shrine of Amona
is known as a jagrit devasthan. He is the lord of spirits, goblins and ghosts. He can revive
the dead.® Mahabharata and Puranas describe him as a warrior with fiery eyes and huge
physical frame who devoured human flesh.® He is also known as Bhootnath, Agya-Vetal
and Pralaya-Vetal.®® His early an-iconic representation was a longish stone surrounded by

smaller stones. Perhaps a few centuries ago he was absorbed into the Shaivite fold as a

% Mahadevshastri Joshi, op. cit., p. 116.

% Mahadevshastri Joshi (ed.), Bharativa Samskritikosh, Vol. 1X, p. 59. . o
% Laxmanshastri Joshi (ed.), Marathi Vishvakosh, Maharashtra Rajya Marathi Vishvakosh Nirmiti Mandal,

Mumbai, 2007, p. 140.
47



Shivagana. Kosambi calls him a cacodemon worshipped in the form of a baetylic stone
which is besmeared with shendur, mininum.?’ Many of the shrines dedicated to him are
found withouf roof. The emergence of this deity may be identified with that society which
was yet to have permanent dwellings.*® Betal was worshipped by the austric tribes and
Betal means a digging stick which is symbolically related to langula, the plough and the
linga and both these symbols have close connection with the fertility cult. According to
Dhume, Betal is the representgtion of Sumerian warrior god, Bel-talal.’ Images made of
wood and stone are worshipped in the temples dedicated to Betal. As the guardian of the
village, Betal is believed to move about the village during the night carrying a walking
stick and a blanket thrown across his shoulders. People offer him sandals as his sandals get
worn out due to daily night-long village rounds. He is invoked to cure a person possessed
by a spirit. Betal images are samabhanga and dwibhuja carrying a sword and a bowl. He
wears rundamala, a necklace of human skulls and his membrane virile is sculpted
prominently. Nudity of Betal is ascribed to Jain influence.’ But the horrific ferocity of
Betal is incompatible with the Jain principle of ahimsa. Saint Eknath has passed acerbic
comments oﬁ the blood thirsty kshudra devatas like Vir, Jhoting, Narasimha and Vetal.”
Mahanubhavi poet Naras Narayan in his Shalyaparva includes Vetal among the associates
of Narasimha, who was invoked by Shakuni to eliminate the Pandavas.” With his

inclusion in the Shaivite fold, he came to be identified with Batuk Bhairav.”

Betal is a parivar devata of Navadurga (Adcona, Madkai and Kundai), Ramnath (Bandora

and Talvorda), Nagesh (Bandora), Shantadurga (Khandepar and Tivre), Kapileshwar

¥ D. D. Kosambi, Bharatiya Itihascha Abhyas, Diamond Publications, Pune, 2006, p. 35.
% D. D. Kosambi, Myth and Reality, Popular Prakashan, Bombay, 1962, p. 33.

¥ A.R. Dhume, op. cit., p.101. )

% Mahadevshastri Joshi, op. cit., p. 117.

% R.C. Dhere, Maharashtracha Devhara, Shrividya Prakashan, Pune, 1978, p. 23.

% R.C. Dhere, Loksamskritichi Kshitije, Vishvakarma Sahityalaya, Pune, 1971, p. 50. .
% V.T. Gune, Ancient Shrines of Goa, Department of Information, Government of Goa, Daman and Diu,
Panaji, 1965, p. 17.
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(Kavle), Shivnath and Kamaxi (Shiroda), and Adinath (Usgdo). A small shrine behind the
Névadurga temple at Adcona accommodates two images of Betal having similar features.
‘The taller one is that of Betal and the shorter, of Vetal. Twin images are worshipped in
‘Sanguem and Sattari talukas as Agyo-Vetal and Gorakh-Vetal indicating the influence of
the Nath cult.* Kosambi speaks of similar worship of twin images and refers to them as
Vetal brothers.”® On the Kartik Pournima a buffalo used to be sacrificed at the shrine at
Adcona 'by a Mahar in the days gone by. But this practice has been now discontinued.
However, goats are sacrificed on Shivaratri day and five cocks are offered on the Jatra

day.”®

The Guravs perform the priestly duties in the Betal temple at Priol. Affiliate deities of this
temple are Sateri, Ganapati,Késhav, Nagesh, Gramapurush, and Ravalnath. All the temple
ceremonies are managed jointly by the Gurav, Mest (Carpenter), Jalmi, Satarkar, Parvar
and the group is headed by the Desai. A goat is offered at the time of Dasra. The main
annual ceremony at this temple is Kavlas during which, the avsar of Betal receives the
tarang of Ravalnath and gives kaul prasad.”’ It is an event that continues for one and half
month beginning with the Dasra. As Betal is the Gramadev of Priol, the avsar, visits

temples of Mahalasa and Méngesh and blesses devotees with Kaul Prasad.”®

The influence of Pashupatas, the Tantric cult and the Nath Panth must have contributed to
the development of iconography of Betal. His nudity, begging bowl, and the dog mount
“might have facilitated his comparison with Bhairava. We do not come across any

inscriptional reference to Betal and his images started appearing only from c. 700 A.D. The

* V. R. Mitragotri, op. cit., p. 176.

% D. D. Kosambi, Bharatiya Itihasacha Abhyas, p. 36.

% This information was obtained from Mr. Ramakrishna V. Fadte Glokar, the Mahgjan and Mr. Premkant
Fadte Gaokar, the President of the Managing Committee of the Temple of Navadurga, Adcona on October 9,
2010.

%" When Gurav gets into an inspired state, he is addressed as avsar.

- % This information was obtained from Mr. Yashwant Desai, President of the Managing Committee, the

Temple of Betal, Priol on October 10, 2010.
49



Shilahara-Kadamba period saw proliferation of Betal temples as he was honoured as the
fbrotector of sea-borne trade.” His abnénnailly robust frame and crude features make him a
‘member of the Shivaganas. But his function as the guardian of the village, his roofless
temples, his non-Brahmin priest, his largely non-Brahmin followers, his walking stick
(vetra), the occult practices that take place in his temples at regular intervals allude to a
more remote antiquity of Betal than our Dravidian past. His comparison with Aiyyanar or
Shasta seems, to- be of comparatively recent origin. The besmearing of the an-iconic

symbols with shendur,'® occult practices like kalat,'°!

the avsar and his tarang'® the
'pljactice of invoking oracle of Betal using the buds, petals and flowers of Pitkuli, the use of
the leaves of Nagvel'® in the puja of Betal on Margashirsha shuddha Trayodashi, the fifth
day of the Jatra of Navadurga at Kundai, likens him to Kshetrapala more so, with

Ravalnath.
MALKAJAN

Malkajan is the deity of the Gavdes and the Kulmis.'® There are two shrines of this deity at
Madkai village and the one at Aksan ward is the parivar devata of Navadurga. The priest
of this temple is a Gurav. At the time of Jatra, blood sacrifice is offered in this temple. He
is also associated with Navadurga of Kundai and there is a small shrine for him in Bhoma.

Malkajan of Khandola is also represented through a tarang.

* V. R. Mitragotri, op.cit., p. 171-176.

% b, D. Kosambi, Bharatiya Itihasacha Abhyas, p. 37.

101 galat is an annual event in which a devotee makes a cut with a sword on his forehead and the blood so
drawn is mixed with cooked rice which is sprinkled around the precincts of the temple to protect against evil
spirit. '

2 Iy the month of Ashwin, the Gurav Priest of Betal gets processed and receives the rarang, which
resembles a pestle though slightly longer with its upper part dressed with sarees in a manner to make it look
like an umbrella crowned with the silver mask of the deity or the palm of the hand. .

105 v R. Sheldekar, Gomantakatil Gaud Saraswat Brahman ani Tyanche Kuladev, G. N. Patkar, Mumbsi,
Shake 1860 (n. d.), p. 177. -

1% V. V. Khedekar, op. cit., p. 78.



ROUDIRO

Khamin Roudiro (Plate 9) is an associate of Khamin. His fellow being is Gana Roudiro and

Dhavaj Roudiro is in Khandepar. All are worshipped in stone and offered cocks and

goats. 105

'WORSHIP OF THE SAMSKRIT DEVATAS

The next stage of evolution of worship was marked by blending of the indigenous cults
with Vedik and Puranik cults. This phase saw the extensive use of Scriptures in the
conduct of worship thereby fostering priestly domination by making worship a complex
phenomenon. The major cults that have dominated the domain of Hindu mode of worship

are discussed as under:
THE CULT OF SHIVA

The amalgamation and synthesis of three different concepts viz., the Vedic Rudra, the
linga of the Kols and the cult of Shiva of the Dravidians have contributed for the
devélopment of the mythology of Mahadev in Goa. 19 The Bhoja inscriptions making
~reference to various epithets of Shiva allude to the fact that the cult of Shiva had penetrated
Goa by 400 A. D. The invocations in the epigraphs of Southern Shilaharas indicate their
leanings towards Pashupata cult. The Goa Kadambas were effusive in their praises about
their patron God -Saptakoteshwar. Their inclination towards Shaivism is testified to by
their coins and epigraphs. 107 The Saptakoteshwar temple at Opa of Kadamba period
happens to be one of the oldest temples of Ponda. Saptakoteshwar is an affiliate of

Shantadurga of Khandepar.

' Luis de Assis Correia, op. cit., p. 23.
6 B D, Stoskar, Gomantak: Prakruti ani Samskruti, Shubhada Saraswat, Pune, 1979, Vol. 1, p. 53.

7y R, Mitragotri, op. cit., p. 109-111.
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Fhe Goa specific manifestations of Shiva are Mangesh and Nagesh. Temples of both the
deities have a close association with Gavdes though they are today controlled by the
Sargswats. |The shrine of Nagesh in Priol received Kadamba patronage as is evident from
the inscription.'®® Kamleshwar temple of Bori was built at the behest of the Kadamba
Queen, Kamaladevi. Architectural remains conserved in this temple give us an idea of the
Kadamba style of architecture.'® An-iconic representation of Veerabhadra is an affiliate of
Mangesh. Kalabhairava is accommodated as the parivar devata of Mangesh, Kamaxi.

Vithoba, Ramnath and Mahalasa.
GANAPATYA CULT

Shankara Digvijay, a treatise by Anandagiri, mentions six sects of Ganapatya cult.""’ But
in Goa we do not follow any particular sect of the Ganapatya cult. Ganapati as the
Vighnavinayaka is worshipped by all Hindus in Goa, irrespective of their sectarian
differences. He is the most popular Ishtadevata of the state and Ganesh Chaturthi is a
major festival. As Goa was a part of the Iridige Vishaya of Badami Chalukyas and since
their headquarter Redi had a colossal Ganesh carved in schist, the cult of Ganapati must
have reached Goa in the early Chalukya period (c. 600-700 A. D.)""! He is enshrined as the
parivara devata of Shantadurga (Khandepar and Marcel), Mahalasa, Mangesh and Betal
(Priol), Kapileshwar (Kavle), Navadurga (Kundai, and Madkai) and Ramnath (Bandora).

The chief temple dedicated to him as the Kuladevata is in Khandola village. In the wake of

1% Rui Gomes Pereira, op. cit., p. 195. )
19 personal observation. Also see Devidas B. Devari, Shri Navadurga Stavananjali, Shri Navadurga Seva

Samiti, Bori, (n. d.), p. 22. .
0 p G. Bhandarkar, Vaishnavism, Shaivism and Minor Religious Systems, Asian Educational Services,

New Delhi, 1995, p. 212,

10y, R. Mitragotri, op. cit., p. 203.
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religious oppression by the Portuguese, this imége has had chequered history of migration.
It was first shifted from Navelim in Diwar island to Khandepar in Ponda taluka, then to
Narve in Bicholim taluka and finally it was consecrated at Khandola, ' Presently there are

two images of Ganapati in the garbhagriha.' Ganapati is accorded prime honour as the

God of wisdom and learning.
THE CULT OF VISHNU

It was around the first century B. C. that the cult of Vishnu began to take roots in the
Maratha lands.'' It must have penetratéd Goa during the rule of the Satvahanas. The
copper plates of Devraj Bhoja of ¢.400 A. D. and Prithvimallavrman of c. 550 A. D. make
references to personal names of Vaishnava origin, namely, Govind and Madhav.'"® The
Badami Chalukyas were the devotees of Vishnu with Varaha as their royal insignia. That
must have given impetus to the rise of Vishnu worship in Goa.''® The Shilaharas''” and
Kada‘mbas”8 were tolerant towards Vaishnaivism. In Ponda taluka, temples dedicated to
Vishnu are Keshava''® (Priol), Nrisimha'?® (Veling), Madanant'?' (Savai-Vere), Devaki

Krishna'?? (Marcel) and Vithoba!?® (Ponda). There is an independent temple dedicated to

2 Rui Gomes Pereira, op cit., p. 180.

15 v.N. S. Dhume, Goimantak Punyabhumi, Directorate of Sports and Culture, Govt. of Goa, Daman and
Diu, Panaji, 1981, pp. 37-38.

'“ R. G. Bhandarkar, op. cit., p. 68.

"5y, R. Mitragotri, op. cit., p. 99.

" V. T. Gune (ed.) Gazetteer of India, Union Territory: Goa, Daman and Diu (=Gazetteer), Gazetieer
Department, Govt. of Goa, Panaji, 1979, Vol. 1, p. 73.

" Garuda was the lanchhana of the Silaharas, though they were staunch followers of Shiva which is evident
from the Kharepatan copperplate of Rattaraja.

8 The Kadamba banner carried Hanuman and the Panaji Copper- plate of Jaikeshi 1 offers salutations to
Varaha. Also see George Moraes, op.cit., p. 394.

"9 Keshava is the parivar devata of Betal in Priol.

0 The Laxmi Nrisimha temple has been relocated from Sancoale to Veling. According to the legend in the

sthalapurana, the cult was brought to Goa by a sanyasi from Kan.lataka. .
2! The sthalapurana narrates that the sanyasi Atmarambua Paithankar guided by a dream discovered this

image from a ship from Kathewad carrying gopichandana, that had been swept to Savai-Vere by a storm.
Anant Dhume claims that Madanant is actually the Sumerian God, Anu. See S. G. Naik, Sakshatkari Dev

Prabhu Shri Anant, S. G. Naik, Savai-Vere, 1988, pp. 7-9. Also see A. R. Dhume, ap. cit., p..3 l2:
2 According to Anant Dhume the cult of Devaki Krishna was brought to Goa by the Vrishnis and that i

was the first symbol of Hinduism in Goa. )
s The temple of Vithoba is supported largely by the merchant community of Ponda.
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Laxmi Narayana in Kundai village. Laxmi Narayana is the parivar devata of many
Shaivite deities. Mahalasa Narayani- is claimed to be the female form of Vishnu.'?*
Hanuman, the beloved bhakta of Rama, is consecrated in Ponda town. The Nrisimha and
Laxmi Narayana worship reached Goa from Karnataka during the Kadamba period.m
Rcligious life of the Hindus of Goa underwent a radical change with the introduction of
Dvaita Sampradaya in the 13™ century by Madhvacharya, a great philosopher from
Karnataka, and the visit of Narayanateertha Swami from Bhatkal in the 15% century
brought about a sea qhangc in the religious scenario of Goa. Many Shaivaite temples in

Salcete and Bardez talukas were drawn into the elastic fold of the Madhva Sampradaya.'®®
DATTATREYA CULT

The warring sects Smarta and Vaishnava were sought to be reconciled by proposing the
cult of Dattatreya, a composite motif of the holy Trinity. The work of Nrisimha Saraswati
in the first half of the 15 century was respoﬁsible for the growing popularity of the cult.
‘Dattatreya shrines are in Savai, Bori, Khandepar and Mardol. An allied cult of Saibaba is
also taking shape in the taluka in recent times. The Saibaba temple at Bori claims a large

following from all strata of the society.

NATH CULT

Nath cult, is believed to have originated in India. It does not recognize the cast system.
Nath, means one without a beginning or end and also, the lord. The cult is believed to have
been initiated by Adinath i. e., Shiva himself. Some scholars believe that, Nathism emerged

out of Vajrayana Buddhism and was later transformed into tantric Shaivism. The followers

124 vy N.S. Dhume, Shri Mahalasa Devasthan Samagra Itihas, S. V. Shenoi, Mumbai, 1993, p. 11.

125 Ashok N. Desai, Prachin Halsi ani Devalaye, A. N. Deasai, Khanapur, 1986, pp. 95-102.

126 Mathastha Ganesh Ramchandra Sharma, Saraswat Bhushan, Popular Book Depot, Mumbai, 1950, p. 220.
Also see V. A. Shenoi, History of Kashi Mutt Samsthan, Madhawendrateerth Swamiji Bi-Centenary

Celebration Committee, Bombay, 1974, p. 42.
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of the cult are also called kanphate as they pierce their ear to wear a wooden ring.'?” It was
Gorakhnath, who created the tradition of the Navanath or nine gurus, who are taken as his
avataras or incarnations. The Nath cult took shape in Maharashtra in about 1100 A.D. In
Goa, perhaps the Kadambas were responsible for the spread of the cult, as they accepted
‘Saptakoteshwar or Saptanath as their family deity.!*® Nathism was vibrant in Goa for 400

years from ¢.1200 A. D.'#

In Ponda taluka, we find shrines dedicated to Adinath and Gananath in Usgaon, Naganath
in Nageshi, Manganath in Mangeshi, Madhavanath in Shiroda, Ramnath in Ramnathi,
Mallinath in Marcel, Somnath at Usgdo, Khandepar and Kodar, Kalanath in Panchawadi,
Shivanath in Shiroda, and Sidd'hanath' atop a hill dedicated to him in Bori village. Kosambi
has alluded to the worship of the Nath pantha in Goa.'*® Since Adinath is Shiva, probably
many shrines dedicated to him like Ramnath, Ravalnath and so on were absorbed in the
Nathapanthi pantheon. The Mallinath (Plate 10) temple dedicated to Machchindranatha
and originally located at Chodan, was relocated in Marcel. The Madhavnatha shrine on the

Siddhanatha hill is believed to be that of a local Siddha.

Bhairava, the fierce aspect of Shiva, is also included in the Nathapanthi list of deities.
Actually, each of the Ashta Bhairavas is venerated by the pantha. Bhootnath i.:z the most
popular among the Bhairavas and he is enshrined in Mangeshi, Cuncoliém, Talauli,
Gaunshi and Shiroda. Nathpanthi caves cbmparable to those of Panhale Kaji and Kanheri

caves are located at Khandepar, Ishwarbhat and Kodar."!

2 p p. Shirodkar,” Infuence of Nath Cult in Goa” in P. P. Shirodkar (ed.), Goa: Cultural Trends, p. 8
8 Ibid., p. 12.

'y, R. Mitragotri, op.cit., p. 115.

%0 D, D, Kosambi, Myth and Reality, p. 168.

11 v. R. Mitragotri, op. cit., pp. 240-242.
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Guidelines of our sages on the maintenance of ecological balance for human existence
encouraged the people of Goa to live in harmony with nature and not to do anything that
would destabilise this balance. In a way religion contributed to the preservation, protection
and conservation of natural environment. It has been observed that the Prakrit devatas
were Subjected to the process of evolution in wﬁich the original characteristics of many of
these deities got obscured. They got the new form, name and attributes. Some of them were
absorbed into sectarian pantheons, "‘I’he process of transformation was followed so
aggressively that the_ difference between the Prakrit devatas and the Samskarit devatas has

become minimal.

Wbrship has been ever dynamic a concept. People of the Ponda taluka and Goa in the
larger context have always been conscious of their being an integral part of this immense
universe. They have admired and marvelled at the incomparable beauty of nature and
deeply felt the splendour of the mountains, seas and sky which instilled in them the cosmic
biety. In the ever present glory of nature, they have felt the reflection of the glory of the

invisible supernatural.



Plate 1
Barazan, near Savoi-Vere

Plate 3
Royn of Sateri, Devlai, Khandoia

Plate 2
Virgal, c. 12hcentury A.D
Goa State Museum, Panaji

Plate 4
Gajantalaxmi, Marcel
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Plate 5 Plate 6
Kalasha of Shantadurga Kumbharjuvekarin ~ Narayandev (Padmanabha), Cuncoliim
Marcel c¢. 12thcentury A. D., Goa State Museum

Plate 7
Narayandev, aparivar devata
Temple of Shantadurga Kukalkarin, Fatorpa



Plate 8 Plate 9
Betal of Amona Roudiro, Keri

Plate 10
Mallinath, Marcel



Chapter II1

Temples: Antiquity and Rituals

‘Taluka of Ponda has been a conscious witness to many religious upheavals that have taken
place in Goa. It enjoys a special distinction for having sustained the different cults of the

locality that were sought to be exterminated by the Portuguese.

The erstwhile Antruz Mahal has offered an abode for the gods and goddesses of various
regions. Perhaps this fact makes the mahal, the anant urja desh or the region of high

spiritual energy.

The different deities are worshipped in the taluka as Gramadevatas, Kuladevatas and

Ishtadevatas.

It is a common belief that the uncertainty involved in the human life was responsible for
the emergence of Gramadevatas. There afe different types of Gramadevatas. It is quite a
difficult task to trace the antiquity of such cults and analyse the etymology of their names.
In every viliage we find a temple dedicated to the Gramadevata and all the Gramadevatas
are not ferocious in nature. Many of them are not given representation through an image.
Some of them are offered daily ritual service, while others are worshipped occasionally.
Most of these Gramadevatas are worshipped in anticipation of protection from natural
calamities, diseases and evil spirits. Their blessings are sought for general well-being and
to beget progeny. At times it is found that the idols of the Gramadevatas had to be shifted

under distressing conditions and their temples had to be relocated in other talukas.

Certain deities are worshipped as Kuladevatas by families of a particular gotra. The

number of Kuladevatas worshipped in Goa is much larger than that mentioned in the



Sahyadrikhanda. The deity who is believed to be offering protection to a particular family
is given the status of the Kuladevata. Special ritual services are offered to them annually
through the devakarya and at the time of every auspicious event in the family they are
venerated with primacy. Their icons and photographs are placed in the family shrines and
they are offered prayers every morning and at the twilight hour. Many times it is found that

a Gramadevata has been accepted as Kuladevata by certain families.

Ishtadevata is chosen by individuals depending upon their personal inclination. As such a

particular family may have several Ishtadevatas.

It is found that Gramadevata, Kuladevata and Ishtadevata are overlapping concepts and as
such they cannot be subjected to any hard and fast distinction. Secondly the rituals and
festivals that are celebrated in all these temples are similar in character and they are all
celebrated éround the same time. The scriptures that are used in different temples
belonging to a particular sect are the same. Nagesh, Mangesh and Kapileshwar are given
ablutions in the morning to the accompaniment of Rudravartana. Pavamanasukia and
Purushsukta are chanted while performing abhishek in the Vaishnava temples like
Mahalasa and Devaki Krishna while all the Shakti devatas are offered ritual service amidst
chanting of Shreesukta. In case of Mahalasa since the goddess is supposed to be the

incarnation of Vishnu, the Pavamanasukta is also chanted along with Shreesukta.

Rudravartana, Ekadashini, Laghurudra and Maharudra are the common ceremonies
performed in all temples dedicated to Shiva. Rudradhyaya is also known as Shatarudriya.
It is located in the Taittiriya Samhita of Krishna Yajurveda.'When panchamrit puja is
followed by a single recital of Rudradhyaya and its cyclic repetitions are recited to

accompany abhishek, the ceremony is called Rudravartana. If eleven recitals of the

! Mahadevshastri Joshi (ed.), Bharatiya Samskritikosha, Volume VIII, Bharatiya Samskritikosha Mandal,
~ Pune, 1974, p. 130.
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Rudradhyaya are followed by the Rudravartana, it makes Panchamrit Ekadashini.
Performance of 11 Ekadashinis at a time along with puja makes one Bedyacha
Laghurudra. When the Bedyacha Laghurudra is performed and abhishek is performed
with all the 11 priests using the horn along with the host, a Shingancha Laghurudra is
completed. Performance of 11 Bedyache Laghurudra at a time makes one Bedyacha
Maharudra, that of | 11 Shinganche Laghurudra at a time completes Shingancha

Maharudra?

‘Ghud Bharane is a ceremony specific to Mangesh and Nagesh. Ghud is the term used to
specify the area of the garbhagfiha that is filled with water of abhishek soon afier the
nirmalya visarjana. In case of Mangesh the linga goes fully underwater.’ Then the priests
stand outside the garbhagriha and offer garhane. This ceremony has become a rarity
'nowadays.‘4 Initially the ceremony might have been conceived to re-create the situation in

which the linga of Mangesh was found i. e., in water.

The pradoshapuja is performed between 6 six o’clock and 7 o’clock in the evening. The
palkhi ceremony of Mangesh and Nagesh takes place on Monday every week and that of

Kapileshwar is celebrated every Chaturdashi.

Monday, Friday and Sunday are significant for all the temples of the female deities.
Saptashati is a very valuable text widely used in the worship of the female deities. The
Navachandi ceremony includes 10 recitals of the text and performance of the fire sacrifice

to the accompaniment of one recital of the patha. Depending upon the number of recitals

2 Vinayak N. S. Dhume, Shri Mangesh Devasthan Samagra Itihas, Timoji Shenvi Kakodkar, Margso. 1971.
pp. 189-190.

* Before the procedure begins, the somasutri marga i. e., the channel that releases the water of ablutions

outside the temple is blocked to ensure flooding of the garbhagriha. )
* It is performed by a person in dire straits. It is believed that when the linga gets subr!).erged in water God
Mangesh understands the intensity of the suffering of the devotee and alleviates his condition.
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of the text, different ceremonies like Shatachandi, Sahasrachandi and Ayutachandi are
solemnised. During the festival of Navaratri the cererﬁony of ghatasthapana is meant for
| the avahana of three deities while the puja invokes nine deities which include Aryadurga,
Mahalaxmi and the saptamatrikas. Ashtami, Navami and Chaturdashi are special for the

Devi.

Ekadashi and Dwadashi are special to Vishnu. Progressive repetitions of the

Pavamanasukta are recited to make Laghuvishnu, Mahavishnu, Vishnuyaga etc.
Temples and the performing arts:

Goan temples have been the institutions which have nurtured different performing arts.
Three varieties of Kala are presented in Goan temples namely, Ratkala, Gopalkala and

Gaulankala.

Ratkala is performed in the Sabhamandap of the temple. The play presents the story of
Shankhasur vadha. A wooden box petara carries the equipment to be used in the play.
~ After the prayer and the offering of coconut to the God the entourage of the Haridas comes
to the Sabhamandap in a procession. The entire party stands in the Sabhamandap making a
semicircle, at the end of which stand the two men who play mridang. The Haridas
standing in the middle conducts the show. The first recital of instrumental music on this
occasion is called dhumdli. The tem;;o of this presentation increases slowly. The different
forms of poetry like dindi, katav, dastak and pavli are presented by the group. Then the
character of Ganapati wearing a red coloured wooden mask makes an entry with Riddhi
and Siddhi. After a comical encounter between Haridas and the Mhablubhat, arti is sung

with deepachandi tala. Other characters are those of Saraswati, Shiva, Brahma,



Shankahasura and Vishnu. The tradition of the Ratkala is perhaps an import from

Vijaynagara.’

Gaulan Kala, a musical play based on the balaleela or stories about the childhood of
Krishna accompanied by Radha, Gopis, Pendya and other friends of Krishna is a favourite
of the children of the village. In this form of entertainment too, a Sutradhar or anchor,
narrates the story and sets the scenes into motion. The show is full of song and dance. Most
of the participants are adolescents except for the lady who plays the role of Yashoda.
Different forms of music like classical, natya sangit, bhajan, saki, dindi, and choral singing
‘are explored in the Gaulan Kala® The dance forms include Gujarati Garba and Raslila.
Saint poet Krishnambhat Bandkar had contributed one of the most captivating scripts of
Gaulan Kala.” Presently the group of Mr. Ramakant Mardolkar almost enjoys monopoly

-over this typical theatrical form.

Gopal Kala is performed elaborately at the Temple of Devaki Krishna in Marcel. At other
places the Gopal Kala begins soon after the Ratkala. This form of Kala also has a Haridas.
The participants stand in two rows. The first row is led by Krishna and the show includes a
‘game of riddles played between Krishna at and Balarama on one side and Pralambhasur,
the brother of Kamsa on the other. The presentation ends with the killing of Pralambhasur

by Balarama and celebration with the ceremony of Dahihandi.?

The song and dance recital presented by the Nartaki during the pene of the holy procession
is a unique art form. The first presentation in the pene is called Zulva which is an

invocation of the deity. It is followed by a classical song, a bhajan and ashtapadi. The

® Malbarao Sardesai, Khamb- Ghumtachya Savlitil Sangit, The Goa Hindu Association, Mumbai, 1970, pp.
25-39.

¢ Mrs. Shrimati Mardolkar, the veteran actor of Gaulan Kala provided this information.

7 Malbarao Sardesai, op. cit, p. 41.

* Mr, Mahesh Bhomkar gave this piece of information.



dance form then presented is called Fulbhovra in which the dancers move in circular

motion. °

Temples and Instrumental Music

Naubat is played thrice a day in the temples. The first recital takes place at the dawn, then
at the time of arti in the afternoon and at the twilight hour. Chaughada vadan is another
kind of instrumental music played in the temples four times a day. The instruments used
-‘ for this presentation are hagara, surt, sanai, dhilis and kasale. Mosty chaughada vadan is

conducted in nagarkhana.'®

Panchavadya is a sweet recital done using falas like Kerva, Dadra, Ektal, Zaptal, etc.

During the Festival of Shigmotsav and on many auspicious occasions special variety of
music is played which is called suvari vadan. The instruments used for such a recital are
ghumat, samel, mridang, sanai, surt, jagant, kasale, etc. The presentation includes
chandraval, rupak, fag and so on. The various talas used are deepchandi and dhamar.

Suvari vadan is not taught but learnt by instinct."!
Temple Festivals

Jatra is a major festival of every Temple. It is celebrated since ancient times. Initially the
Jatra celebraﬁon was funded by the Gramasamstha but nowadays the temples manage it
though some of the Gramasamsthas do make contributions to the different temples. The
Jatra is of two types, pacific and ugra or of awe inspiring nature. The first includes

processions of the divinity ih different richly crafted vehicles, different utsavmurtis made

® Information on this form was given by Mrs. Shrimati Mardolkar. This form has become more of a rarity
nowadays as most of the Temples do not have a devadasi except for Mardol.

1 The information on falas was obtained from Mr. Uthas Velingkar, Head of the Department of instrumental

Music, Goa College of Music, Panaji.
' Malbarao Sardesai, op. cit., pp. 71-72.
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‘of silver and gold, the divine insignia and recitals of devotional songs etc. The different
vehicles used are called Palkhi, Lalkhi, Sukhasana, Ambari, Garudvahana, Mayurasana
and the Maharatha is called Ter. The tradition of Ter is perhaps borrowed from
Vijaynagara.'? The practice of having peni must have been an import from South India."
The music played during this kind of Jatra is to create an ambience filled with shant,
‘Shringar and bhakti rasa. At many places the married women from different casts
including Mahar, come in a procession to the accompaniment of panchavadya carrying a
special earthen lamp designed by the local potter, called divaj with five or seven wicks.
After offering their prayers in the temple with the assistance of the priest, they circum-
ambulate the temple. This particular tradition is so dear to the villagers that at times they
call it Divjanchi Jatra. Such occurrences are special for the temples of Mahalasa, Kamaxi,

Devaki Krishna, and so on.

The ugra kind of Jatra involves self torture. The ritual traditions followed in such
ceremonies invoke the raudra and veer rasa. Hook swinging, breaking off a coconut kept
~ on the head of a temple servant, making a cut on the forehead to use the blood that comes
out, as an offering are the traditional practices. However such fearful practices have been

stopped to a large extent excepting a few.!*

The Shigmotsav festival is of two types, Dhakto Shigmo and Vhadlo Shigmo. Dhakto
‘Shigmo is a festival of special significance for the toiling masses. The Shigmotsav is an old
tradition followed with tremendous enthusiasm by the people of Goa. The Dhakto Shigmo
starts five days before the Holi Pournima at some places while at other places it begins
after the Holi. The groups that visit the houses of the villagers are called Romat or Mel. On

the first day of Dhakto Shigmo, the Mels make an invocation called naman. From the

2 The word Ter is a Telagu term. .
" The Temple processions in Tamil Nadu and Kerala also have peni.
" Personal observation. :



sacred space of the village called maand, the Mel ceremoniously dancing to the beat of the
drum pays a visit to the temple where they offer naman and jot accompanied by the
musicians. The Shigmo festival of Anfruz Mahal is a spectacular event. Every village has a
special flag called ghudi. Street battles are taken recourse to if any threat is posed to the

flag of a particular village. Many such encounters have taken place for the dhavi ghudi or

the white flag of Priol village between the Priolkars and Gaunekars.'

The Vadlo Shigmo is celebrated in the Sabhamandap of the temple. The festival involves
palkhi procession, Santarpan and suvari vadan. Dramas are presented during the festival at
somé of the temples. The festivél is important for two ceremonies that of Haldune and
Dhulvad. Haldune means dressing the deity with yellow coloured garment and bathing it
with water mixed with saffron to the accompaniment of music. Dhulvad or Gulal involves
spraying of colours on the deity and at the popular gathering followed by a bath. This

festival marks the end of ritual calendar of every temple.

1% The legend has it that the dhavi ghudi of Priolkars was stolen by the Gaunekars. It was retrieved from the
latter and subsequently the Me! of Priol began the practice of marching along the route to the slogan of Dhavi
ghudi nachay, Gaunekara chachay (dance with the white flag, cut down the opponents Gaunekars, to pieces).
Owing to the street fights between these two groups the police protection had to be arranged at MI on the
day of Chaturdashi whereupon Mels from 27 villages visited the Temple of Mahalasa. Since past few
decades the Mel from Gaune village has stopped visiting Mardol on that day.
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1. The Temple of Nagesh Maharudra of Bandora

Nagesh happens to be one of the deities mentioned in the Sahyadrikhanda.' The temple is
situated at a distance of 4 km. frqm the city of Ponda and it is just 800 m. away from
Famagudi bus stop on the national highway NH 4 A. In olden times the village of Bandora
was known as Bandwad.'” This Village is extremely important from the historico-cultural
point of view. The Neminath Jain Basti which represents one of the varied aspects of the

‘tich cultural heritage of Goa is also situated in Bandora.'®

Temple of Nagesh has exquisite natural surroundings. There are mountain ranges on three
§ides of the village while river Zuari flows on the fourth side. The landscape of Bandora is
enriched by numerous paddy fields and streams that provide lifeline for the kulagars which
are aplenty in the locality. One of the folk songs mentions that the temple of Nagesh is

situated amidst Shami trees.!®

The antiquity of this temple belongs to a very remote past. Its presence in the locality
during the pre-Portuguese times is testified to by the Nagaji Mandir Shilalekha (Plate S)
mounted on the wall of a building just outside the temple dated to 1413 A. D. It was
issued during the governorship of Nanjan Gosavi.?® It registers granting of some properties

for the maintenance of cults of Nagesh and Mahalaxmi. This grant was made by Mai

' Gajananshastri Gaitonde (ed.), op. cit., p. 260

" *7 The Savai-Vere copperplate of 1349 A. D. records the name of the village as Bandwad grama.
*® Since the Neminath Jain Basti is situated in the place called Piramal, many people believe that it is a place
of worship of Muslims. However, the clearance operation undertaken by the Directorate of Archives.
Archaeology and Museum in March 1993 had ended up with the discovery ?f a torso of a Tirll_wltam. ]
mutilated ido! of Lord Ganesh and a portion of ceiling called Amalaka. This edifice was created using laterite
stone and lime mortar, The schist slabs were freely used to create its interior as we.ll as the exterior. The
Shikhara design of the Kadambas has been used as a model for the shikhara of this temple. Perhaps the
building work began in the time of Kadambas and it was completed when Goa came under the sway of
Vijayanagara. This Basti reflects the indelible impression of Jainism on Goan history. See “Jain Basti ot
Bandora”, Nave Parva, pp. 22-23.
** The song runs this way: Bandiwade ganvat shamichi dla

’ Tyant janmala Nagesh bala
(ganv = village, dla = lane, tyant = in, janmala = is born, bala = baby)
% For contents of this Shasanpata, see Appendix No. 1.



Shenavi Wagle.?! Antiquity of this temple is taken further back by the Savai- Vere
Tamrapata.” An inference can be made that the cult of Nagesh is a local cult and that; this
temple was never disturbed by the aliens. Nayak has ascribed this temple to the Nagas
because the very name of the deity denotes that he is the Lord of the Nagas.? Presence of
stone reliefs with Naga motifs and a stream called Nagzari in the vicinity of this temple
give a semblance of credibility to this theory.?* But according to Oldham, the temples of
Naga people were dedicated to their Kings whose totem was a serpent. The object
venerated in a Naga temple is the idol of the King and his trident and not a linga.*
Another aspect is the use of ukde tanul in seeking prasad pakli from Nagesh. Boiled rice is
considered impure for Vedic and Puranic mode of worship. The practice of using wkde
tanul in the procedure of prasad pakli in case of Purvachari alludes to a deeper connection
between Nagesh and Purvachari. However, ukde tanul are used for the prasad pakli ritual
of Navadurga of Kundai as well.?® The practice is not specific only to Nagesh and
| Purvachari. It‘ is obvious that the ancient local cult of Nagesh was absorbed into the
Puranic fold while that of Purvachari was relegated to a secondary position. The

relationship between Nagesh and Purvachari is honoured only once a year on the day of

~ ™ Mai Shanavi Wagle was one of the principal assistants of Madhav Mantri, the Commander of Vijaynagara
forces that alleviated the religious tension in Goa by driving away the Muslims. Mai Shenavi was
subsequently appointed as the Governor of Goa by the King of Vijaynagara. He was the son-in-law of the
Deshmukh of Bandora, more popular as Nayak Prataprao Mukhya Sardessai of Bokadbag. Since he granted
the annual Inam called Varshasan Vritti and issued a charter to that effect, the favour was returned by the
temple by bestowing the honour of primacy on him in perpetuity. See Konkanakhyana, p. 79 and Varde
Valaulikar Shantaram (ed.), Samagra Shenai Goenbab, Goa Konkani Academy, Bori, 2003, Vol. Il, pp. 117-
118.

2 This copper plate was issued by Timma Mantri. The year of this donative charter is mentioned as Shake
1221i. e, 1299 A. D. Varde Valaulikar has expressed doubt about the correctness of this date. According to
him it should have been mentioned as Shake 1222 because that was the year which was called Sharvari
Samvatsar, which is mentioned in the inscription. Shake 1221 was the Vikari Samvatsar. See Varde
Valaulikar, Goenkarali Goyanbhaili Vasnuk, p. 84.

2 Kashinath Damodar Nayak, Gomantakache Antaranga, pp. 32-33.

% Kashinath Damodar Nayak, Gomantakachi Samskritik Ghadan, Rajhamsa Vitarana, Panaji, 1995.pp. 157-
158. -

% They were called Nagas because they stayed in the vicinity of Himalayas in areas bordering on Kashmir.
Naga in Sanskrit means a mountain. Shesha, Vasuki, Takshak etc. were the defied kings of these people. See
C. F. Oldham, “Serpent- Worship in India”, http://www.jstor.org/stable/25197053.

% V. R. Sheldekar, Gomantakatil Gaud Saraswat Brahman Ani Tyanche Kuladev, p. 180.


http://www.jstor.org/stable/25197053

Jatra on Kartik Pournima when the non-Brahmin priest‘ of Purvachari carries a stick
attached with a small idol of a Purvachari which he touches to the linga of Nagesh.
Nagvekar says that the temple of Nagesh was shifted to Bandora from Nagve in Salcete.
‘However, the name of this temple doesn’t feature in the list of temples that were destroyed

by the Portuguese in 1567.% This temple must have come under the control of the Nath

cult because the above mentioned inscriptions call him Naganath.

A legend about this temple mentions that a shepherd of the locality discovered that one of
his cows was regularly visiting a place called Nagzari and releasing its milk over a
partiéular'spot. When the vegetation around the spot was cleared the swayambhu linga of
Nagesh was discovered. Subsequently a temple was built and dedicated to the newly found

cult of Nagesh.

‘A Sanad was issued by Balaji Bajirao, the Peshwa of Marathas granting the temple the
‘right to use 10 objects as components of its divine insignia.?® This privilege was granted in
response to the appeal made by the eminent people of Bandora led by the Mukhya
Sardessai. Since the King of Sonda, a Lingayata by faith, had objected to the use of white
cloth for the palkhi during the processions of the temple of Nagesh, the Peshwa of
Marathas was requested by Madaji Naik and Dulbaji Naik Prataprao Sardessai to intervene

and resolve the matter as King of Sonda was a feudatory of the Marathas.”

Laxmi Narayana (Plate 1), Ganépati (Plate 2), Ravalnath (Plate 3), Kalbhairava (Plate 8)
and Betal (Plate 4) happen to be the parivar devatas of Nagesh. In the olden days the
temple of Laxmi Narayana was situated near the temple of Nagesh on the left side. But

when the idol of Laxmi Narayana was found to be worn out, a new idol was made and it

¥ A.K. Priolkar, op. cit., p. 78.

¥ The King of Sonda is no longer a detractor to the temple of Nagesh. Pvcr the years he has turned into an
ardent upasaka of Nagesh. The weekly palkhi of Nagesh makes a pene in the courtyard of the Sondekar and
receives arti and one of the major festivals of Nagesh is sponsored by the King.
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“was consecrated in the main temple itself. The idol of Ganapati was also shifted to the
main temple. Both these re-consecration ceremonies were conducted on Margashirsha
Shuddha Dashami Shake 1850 i. e. 1928 A. D. Earlier on, the temple of Ganapati was
situated across the temple tank. In olden times the temple of the Narayandev was located at
a place called Narayana Bhat. On every Ashadh Shuddha Dashami Nagesh and
Mahalaxmi in their respective palkhis used to visit the temple of Narayandev.
Subsequently his image was brought and consecrated in the precincts of Nagesh. However
fhe old practice still continues and the palkhi procession of Mahalaxmi visits the temple of

Nagesh on the appointed days.

The temple of Ravalnath is at a short distance from the temple of Nagesh on the road that
connects Farmagudi and Kavle. The Dasra festival is celebrated in this temple. The animal
~$acrifice on that day is performed at Nageshachi Purva (Plate 7) situated in the vicinity of
the temple of Ravalnath.>® On that occasion kaul prasad is given to the devotees by the

avsars of Ravalnath and Bhootnath.

The temple of Betal was in the vicinity of that of Ravalnath. About 200 years ago the
market close to this temple caught fire and in that tragic incident the temple of Betal got

destroyed and the image also suffered damage.3 !

Apart from these deities there are two more namely, Karado (Plate 6) and Purvachari who
also have affiliation to the temple of Nagesh. The temple of Karado is situated just behind

the temple of Mahalaxmi. The image of Karado has been described differently by different

' Nageshachi Purva is a shallow sacrificial pit with a carved stone at its base which might have been moved
here at the time of renovation of the temple conducted in 1928. This information was provided by Mr. Sudan

Shenvi Kunkalyekar, the Secretary of the Nagesh Temple. . ' 3
' Shri Nagesh Devasthanachi Poorvapithika va Itar Mahiti, Shri Samsthan Karyakari Kamiti, Nageshi.

1974, p. 12.
n



authors.’® Temple of Purvachari which represents ancestor worship is situated in the ward
called Gaune to the west of the main temple at a distance of 2 kms. A small linga
consecrated in the temple of Purvachari is a token representation of Nagesh. This linga was
the object of worship of a sanyasi who was a great devotee of Nagesh. His memorial has
been created in front of the temple of Purvachari. At the time of the Jatra of Nagesh on
Kartik Pournima a ceremonial meeting takes place between Nagesh and Purvachari. The
legend goes that this meeting between Nagesh and Purvachari was obstructed by Karado
whose temple is on the road that runs between those of Purvachari and Nagesh. Thereupon
Karado was propitiated by making a promise of arranging rangapuja in his honour all the
way from the temple of Nagesh to that of Karado. On that day the procession of Nagesh
visits the temple of Karado and the entire event of the Jatra is celebrated in the precincts of

the temple of Mahalaxmi.*?

There was one more temple in Bandora dedicated to Bhagwati but it was relocated in
Marcel.** According to the legend prevailing in the locality it is believed that this temple
- was subsumed by Purvachari. However on every Vaman Dwadashi, naivedya is offered to

Bhagwati and Gramapurush.

Religious ceremonies like nityavartana, abhishek, puja and mahanaivedya are the routine

performances. Palkhi procession for Nagesh is conducted on every Monday, for Laxmi

32 p. P. Shirodkar in a telephonic consultation felt that it could be an import from the J.ain Basti of Bandora,
which is just about 150 meters away from this shrine, while Late Shn:i Vinayak Shenvi Dhume felt that the
posture of Karado resembles that of Buddha. See Vinayak N. Shenvi Dhume, Shri Mahalaxmi Devasthan
Bandiwade Goa Samagra Itihas, Jaykrishna S. S. Bhise Bhatikar, Sanguem, 1076, p. 35.

"* personal observstion. . .
* Bhagwati was the patron deity of the family bearing surname Prabhu, belongll.lg to the Kaushik gotra.
This family enjoyed a special honour in the village association of Bandora. A particular elder of the fam.ily
was egocentric and he used to obstruct the normal functioning of the Association. The \.nllagen phy?d ] trick
on him and took charge of his walking stick which began to be used sup.sequently as his representative in the
meetings of the Association. When he discovered that trick he felt humnl.lated. Therefore he sh.iﬂed the image
of Bhagwati to Chimbal. The villagers had to suffer repercussions of thxs. event. However, it is belneveq lhnl

" Purvachari brought the situation under control. The temple of Bhagwati had to be relocaled once again in
Marcel owing to the repressive religious policy of the Portuguese that caused dqt!ucnon of so many temples
in Ithas. This information was given by Mr. Girish Prabhu Chimulkar and Mr. Girish Prabhu, members of the
Managing Committee of the temple of Bhagwati Chimulkaekarin, Marcel.
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Narayana on every Dashami day and for Ganapati on every Chaturthi. The most important
ceremonies happen to be the Ramjanmotsava (Chaitra Shuddha Navami), Jatrotsava
(Chaitra Pournima), Pujotsava with Santarpana (first Monday of the month of Shavana),
Ndvaratrotsava (Ashwin Shuddha Pratipada to Navami), Dasra (Ashvin Shuddha
Dashami), Gangapujana and Naukarohana (Kartik Shuddha Dashami to Dwadashi),
Vanabhojanotsava (Kartik Shuddha Chaturdashi), procession of the Khandyavaril Rath
f(Kartik Vadya Pratipada), Vanabhojanotsava (Kartik Vadya Tritiya), Shibikotsava (Kartik
Vadya Chaturthi), Dattajayanti (Margashirsha Shuddha Pournima), and Mahashivaratri
(Magha Vadya Chaturdashi). Other festivals like Shimga, Kala etc. are also celebrated in
tixis temple. Chaitra Pournima is celebrated as the Mahaparvani. Lalkhi processions are
conducted in the temple precincts from Chaitra Shuddha Ekadashi to Pournima and on
Vadya Pratipada the Maharathotsava takes place. The Jatra concludes with Vasantapuja
~on Chaitra Dwitiya and the Lalkhi procession. Dramas are presented every night between
}Chaz’tra Shuddha Ekadashi to Vadya Dwitiya. The Jatra of Nagesh is a very memorable
event more so because the whole affair takes place amidst an environment that is pervaded

by the haunting fragrance of the Mogra flowers.
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2. Temple of Mahalaxmi of Bandora

The temple of Mahalaxmi is another beautiful temple of the Antruz Mahal. It is situated at
a distance of 300 m. from the temple of Nagesh. Mahalaxmi is considered to be the palavi
devata of Nagesh.* The article No. 1 of the Compromisso of this temple claims that the
original site of the temple of Mahalaxmi was at Colva. But the Nagaji Mandir Shilalekha
of 1413 A. D. testifies to its exis_tence in the Bandora village much before the inauguration

of the temple demolition drive by the Portuguese.*®

Goddess Mahalaxmi is rooted in the Adhyaya 11 (Shlokas 20 - 34) of the Devimahatmya, a
section in the Markandeya Purana.’” Though the Sahyadrikhanda mentions Mahalaxmi as
‘one of the deities that were brought by the dashagotri Brahmins, it doesn’t make it clear as
to where exactly were consecrated the cults of Nagesh and Mahalaxmi. Portuguese records
mention Mahalaxmi (Malcumi) temple among those that were destroyed in 1567. The cult
| of Mahalaxmi at Colva was shifted to the temple of Mahalaxmi at Bandora. A temple has

been built at Talauli where the deity was rested for a while.

¥ Konkani word palav means support. Sheldekar mentions that when the Ma{najam of some other temple
support building and the maintenance of the cult of the temple under consideration, they are given the status
of palavi Mahajans and the deity under consideration becomes their palavi devata. See Vishnu Rangaji
Sheldekar, Gomantakatil Gaud Saraswat Brahman Ani Tyanche Kuladev, G. N. Patkar, Bomb.ly. 1938, p.80.
According to Dhume, Mahalaxmi became the palavi devata for those Mahajans who believed that their
significant endeavours were blessed by her. See Vinayak N. Shenvi Dhume, Shri Mahalaxmi Devasthan

Bandiwade Goa Samagra Itihas, Jaykrishna S. S. Bhise Bhatikar, Sanguem, 1076, p. 45.

% This Shilalekha dedicates three properties to the temples of Nagesh and Mahalaxmi for the maintm of
their cults. It specifies that on every Kartik Pournima goddess Mahalaxmi should be offered puja comislmg
of sandalwood, incense, lamps and naivedya of cooked rice and that the nandadeep are to be maintained
?erpetually in her temple. . L

" After a fierce battle between Devas and Danavas when Mahishasura emerged victorious, he captured the
Indrapada and drove away the Devas from the Swarga. The distraught Devas approoched'Bnhm He
conveyed the suffering of the Devas to Vishnu and Shiva. At once there emerged a ﬂash of light from the
‘mouth of enraged Shiva. Similar emanations resulted from the other Devas. lmmedlfncly all of them got
merged with each other and from this unified divine essence was created Mahalaxmi. Wben proposed by
Mahishasura for marriage, she challenged him for a battle, which was fought with all ferocity and ended with

killing of Mahishasura.
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Among the parivar devatas of Mahalaxmi is Narayandev (Plate 9), who was consecrated a
little behind on a pedestal to the right of the shilamayi image of Mahalaxmi until
recently.*® The same pedestal was offered to the panchadhatu idol of Mahalaxmi that was
brought from Colva.*® A small temple to the left of the principal temple houses the image
of Ravalnath (Plate 10).%° Another small temple just in front of the temple of Ravalnath is
that of Baleshwar (Plate 11) who is accompanied by Nandi in front and Ganapati in a small
niche in the wall of the garbhagriha.*' Narayan Purush or Gramapurush is worshipped in
the Bhatwadi along with two other panchadhatu images (Plate 13). A small shrine right in
front of the main temple, a little on the left side houses two lingas which are token
representations of the two fishermen Sapto and Fato (Plate 12) who carried the image of
Mahalaxmi from Colva to Bandora. A Kshetrapala, Brahmo and the Purush devatas of

Kashyapa gotri Shenavi Kelekar family are also associated with this temple.

Apart from the Mahajans whose names are mentioned in the Compromisso, the Mahajans
of all those témples dedicated to Mahalaxmi in different talukas of Goa that were destroyed
also worship Mahalaxmi at Bandora. Mahalaxmi is venerated by Padye Brahmin, Karhade,

Sonar, Vaishya and Shudra communities too.

On every Ashtami and Chaturdashi the palkhi procession is conducted for Mahalaxmi.

Every procession makes nine peni. Ramanavaratrotsav is celebrated between Chaitra

Shuddha Pratipada and Navami. It is marked by special readings of Puranas, Kirtans and

% The name of the deity is spelt as Narayandev but the Sthalapurana ;.)ubl.ished by'a Mahajan of the 'lemple
calls him Laxmi Narayana. The cult has been shifted to a smaller shrine just outside the temple which has

been newly created during the last renovation, ) )
* The cults of Baleshwar, Narayana, Vetal, Ravalnath, Bahirav and Mukuleshwar were associsted with

Mahalaxmi at Colva. .
“ Two lingas consecrated in the temple of Ravalnath are representations of the purush devatas of the

families of Guravs who were the temple employees. . .
#' This idol of Ganapati which is worshipped as Mayureshwa was installed in 1969 by Nagesh Vaze, the

Abhisheki of the temple with the permission of the temple authorities.
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dramatic performances. Ramjanmotsava is celebrated at noon on Navami, Rathoisav takes

place on Dashami and Santarpan is offered on Ekadashi.
Vasantpuja and Shibikotsav are the observances marked for Akshaya T ritiya.

Devi Navaratrotsav is celebrated between Ashwin Shuddha Pratipada and Navami. The
ceremonies of this festival include havana and the Makharotsav. Ashtami is celebrated as
the day of Mahaparvani. Many Gramasamsthas make contributions for this festival which
concludes with Simollanghana on the day of Da;vra. The ceremony is celebrated at a place
where there are two trees; Apta and Ashwattha which are encircled by a pedestal. A sword
and a Kaulgpatra are kept at the feet while two silver seals are placed in the right-hand of
the deity before leaving for the destination. Once the palkhi reaches this traditional spot, it
is kept on the pedestal and also the sword. The goddess is offered a special puja along with
thé sword. After the puja, the Shipai of the temple reads‘out the Kaulapatra which is
stamped using one seal before the reading and the other after conclusion of the reading.
The Kaulapatra is nothing but a reminder for all her devotees that they have to join her on

the day of Dasra and receive kaul prasad.

Ashvin, Ekadashi is marked for kaul prasad ceremony at the hands of the Avsars of
Ravalnath and Bhoétnath. Around 11 o’clock both the avsars make their appearance in the
Sabhamandap carrying their respective tara_ngs.43 Subsequently they move to the place
called par where fhe Dasra ceremonies are conducted and meet the avsars of Ravalnath
and Bhbotnath that have come from the Nagesh temple. Then all the four avsars come to

the temple of Mahalaxmi where they are ceremonially honoured. Thereafter the avsars

** The Kaulapatra has two blank spaces for the year and day, which are to be filled every year. Nowadsys a
duplicate Kaulapatra is created by copying the matter from the original on paper. A fn'll throated public call
for attention is given by the Shipai before the beginning and the conclusion of the reading. Both the calls are

preceded by stamping of the Kaw/apatra using the relevax.nt stamp. .
* Since nobody nowadays gets possessed with the spirit of Ravalnath, a proxy is asked to take the rarang

and give company to the avsar of Bhootnath.
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from Nagesh temple retreat to their own destinations. Avsars from Mahalaxmi temple
subsequently conduct the seema dalni at the par while kavlas is performed in the precincts.
Then they come to the Chauk of Mahalaxmi where with the help of the teertha they are

assisted to come back to their normal state. On this day the ceremony of Mahapuja is

conducted in the evening and not in the morning.

The palkhi of Mahalaxmi visits the temple of Nagesh on Ashadh Shuddha Dashami and

Kartik Shuddha Dashami

Mahashivaratri festival is very significant for the temple of Mahalaxmi. This day is
marked for the Maharathotsava. According to a local legend a buffalo used to be sacrificed
-on the next day of Mahashivaratri i. e. Amavasya and the temple used to remain closed
after thc Maharatha procession for one full day. That horrendous practice was stopped and
rangapuja came as a sweet replacement. This is the only occasion for rangapuja in this

temple. But the tradition of keeping the temple closed continues.

“ The local people believe that Mahalaxmi visits the templg qf Nagesh to pay her respect to Laxmi
Narayana before he enters into deep slumber that marks the beginning of the chaturmasa and on the second
occasion to give him a wake-up call at the end of the season.
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3. The Temple of Kapileshwar of Kavle

femple of Kapileshwar has a significant status as Kapileshwar is considered to be the
Gramadev of Kapilagrama, presently known as Kavle. The Temple happens to be of
considerable historicai importance. The Portuguese used precincts of the temple as a
temporary military camp whenever they had to undertake any military operations against
the Maratha forces stationed at the fort of Mardangad at Ponda.*® Kapileshwar in his
‘capacity as the Gramadev permitted creation of a new temple for Shantadurga whose cult
had been shifted to-Kavle in the wake of the Portuguese repression. As such the local
people call him the brother of Shantadurga and this tender relationship is renewed every
year when Shantadurga visits thé temple of Kapileshwar on the day of the Dasra. This is
an amazing example wherein Kapileshwar, an aspect of Shiva plays the role of a brother

for Shantadurga which is an aspect of Parvati.

According to the local legend the temple of Kapileshwar was initially built in a tank and it
was surrounded by lotus flowers. Therefore the God was called Kamaleshwar. When the
tank dried up, the temple was relocated on a higher plane amidst a scenic setting by King
Kapil.* It might have been one bf the oldest lake temples of the taluka.*” It is also possible
that the King discovered the linga in a lake full of lotus flowers and it was consecrated
subséquently in the temple. Since the temple was built by King Kapil, his name was
associated with the temple. However no further information is available about the King

Kapil.

% Ppandurang P. S. Pissurlekar, Portugej Marathe Sambandha, V. H. Gole, Pune, 1067, p. 246.

% Vinayak N. S. Dhume, Devabhoomi Gomantak, All India Sarasvat Foundation, Mumbai, 1988, p. 157.
7 The other lake temple of the taluka is that of Madanant of Savai-vere. The trend of building lake temples
might have reached Goa from South Kanara. See P. Gururaja Bhatt, Studies in Tuluva History and Culture,
P. Gururaja Bhatt, Kallianpur, 1975, p. 410.
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The Compromisso of the Temple claims that the temple was built by the Gdonkars of the
village. The veracity of the contention that the cult of Kapileshwar is of ancient origin is
testified by the Khandepar Copperplate dated to 1348 A. D. this commemorative charter
records a promise of certain concessions made by the people of Vaishya community to
their counterparts from Savai-vere who had supported them in the tussle with the
Goldsmiths of the village. The promise was solemnised by making the people present in

that meeting to take an oath on different gods among which, Kapileshwar was one.

The parivar devatas of Kapileshwar are Ganapati (Plate 14) accommodated in the main
temple, Kamaleshwar (Plate 17) at Kone in Dhavali, Madhav (Plate 16), Govind (Plate 19)
and Rameshwar (Plate 18) at Agapur, Bhagwati (Plate 15) and Betal (Plate 20) at a short
distance from the main temple. Out of these affiliated deities Madhav, Govind and
Rameshwar were shifted from Rasai in Salcete and Betal has come from Betalbhati in
Salcete where he was called Agyo Betal. The temples that were destroyed in Rasai were of
Trivikrama, Narayana and Ishwar. 8 probably these deities were renamed as Madhav,
Govind and Rameswaram respéctively after they were shifted to the new venue. Filipe
Nery Xavier mentions that the idol of Betal after the destruction of temple in Rasai, was
placed like a watchman in the church of Betalbhati.*® Perhaps a new image was crafted for

Betal at Kavle.

The fortnightly palkhi procession of Kapileshwar makes nine peni. The different
ceremonies of this temple are Vasantpuja on Akshaya Tritiya, Ganesh Jayanti on Shravana
Shuddha Chaturthi and Pavitra Ropana on Shravana Shuddha Chaturdashi.
Ghatasthapana for Navaratri is done in the temple of Kapileshwar, Makharotsav is

conducted in the temple of Bhagwati and the Dasra is celebrated in the temple of Betal. On

* A. K. Priolkar, op. cit., pp. 77-79.
“ Filipe Nery Xavier, Bosquejo Historico das Communidades das Aldeas dos Cncelhos das Ilhas, Salcete e
Bardez, Imprensa Nacional, Nova Goa, 1852, p. 290.
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the day of Dasra, the palkhis of Vamneshwar and Shantadurga visit the temple of

Kapileshwar to pay their respect.

On Kartik Vadya Chaturdashi begins the Jatra of Kapileshwar and concludes six days
later. Kartik Amavasya is the day for Mahaparvani. On the first day the palkhi procession
of Madhav and the tarang of ‘Betal arrive at the temple of Kapileshwar and then follows
the ceremony of Naukavihara. The palkhi processions of Ganapati and the Bhagwati come
to the temple of Kapileshwar on Kartik Amavasya. After the ceremony of Divja, follows
the procession of Kamaleshwar, Bhagwati and Ganapati. A little later all three rathas along
with palkhi of Kapileshwar and Madhav and the tarang of Betal visit the temple .of
Kamaleshawar where the ceremony of Santarpan is observed. In the night all the
processions come back to the temple of Kapileshwar and the Jatra concludes with pavni

and distribution of gudhya and abdagir.®®

Pousha Vadya Dwitiya is marked for Kalat. Holi is celebrated on Magha Vadya
Chaturdashi at the Temple of Bhagwati. On Falgun Shuddha Chaturdashi the tarangs of

Betal are taken out for procession. This is the last event of the annual calendar of festivals.

5% Personal observation.
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4. The Temple of Shantadurga of Cuncoliém

The temple of Shantadurga is situated in a tiny village which smacks of natural opulence
contributed by long stretches of cool Kulagars. Shantédurga lords over this verdant village
as Gramadevi. She dwells in the royn that is seen in the garbhagriha. The anthill under
consideration occupies an area of 16 sq. m. with a height of almost 6 m. The antiquity of
this temple is untraceable. There is no record about the incéption of this temple. The seals
(Plate 21) of the goddess are dated to the 12% century. The revenue record of the .
" Communidade of the village of 1767 A. D. available with the Historical Archives of Goa
mentioris, that the temple si‘tev is known as Sater Bhat, a property dedicated to the goddess
‘by the Gramasamstha. The royal treatment accorded to the goddess Shantadurga by the
villagers can be gauged from the dues that were collected by the Gramasamstha and
transferred to the temple. The item of expenditure for the Gramasamstha is noted in the
revenue records as the Darbar Kharcha. Another official record points to termo that was
entered into by the Communidade of Cuncoliém with the Portuguese government on
February 1, 1772 fixing the annual revenue of the village at 47 rupees, 2 annas and 11

pais.

In olden times Shantadurga was called Sateri. Originally the worship was confined to the
cult object of royn. Some centuries later, the face mask of the deity was placed at a
convenient spot on the anthill. The ultimate stage of evolution of the cult came when an

image made of panchadhatu was consecrated just in front of the anthill.

The parivar devatas of Shantadurga are installed in temples in different hamlets within the-
village. Temples of Gramapurush and Kelbai (Plate 22) are situated on the left side of the
road that approaches the main temple. Temple of Narayandev (Plate 23) is situated in

Narayanawada while the small shrine for Ravalnath and Bhootnath is in Magilwada and
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Ganeshpurush shrine (Plate 24) is in Gotkirewada. The latter is the ancestor of the Vatsa

goﬂi Mahajans of Shantadurga.

Monthly palkhi procession comes on every Vadya Chaturdashi. It makes nine peni. The
annual festival calendar begins with the panchamg vachana and palkhi on Samvatsar
Pratipada. The special prasad distributed on Ram Navami is of fruits of the spring season
and usli served in done. The utsav murti of Shantadurga is seated on the Chauk to orbserve
‘the naﬁxing ceremony of Lord Rama. All the Mondays of the month of Shravana are
marked for bhajan by the villagers. Every ward of the village makes fixed contributions
towards oil and naivedya for all. these days. Ghatasthapana and Makharotsav are the
events of the Navaratri. The palkhi of Shantadurga on the day of the Dasra goes near the
'templev of Kelbai. A cock is saériﬁced on this occasion by the Kumbhar. Tulsi Vivaha is
celebrated on Kartik Pournima. Kalotsava is conducted at the temple of Narayandev on
Kartik Shuddha Dashami. Jatra of Shantadurga is celebrated for two days. It begins on
Kartik Vadya Chaturdashi with Mahabhishek followed by Mahanaivedya, palkhi and
Lalkhi, Kalotsav and in the early hours of the morning of Amavasya is conducted the
Rafhotsav. Another procession of the ratha is conducted in the afternoon is followed by
Sabhapuja and arti that concludes the Jatra. The other annual observances of the temple

are Ratha Saptami, Holi and Gulal.”!

5 Infbnnation about the different ceremonies is drawn from the Featival Calendar of the temple and the
interview with Mr. Sanjiv Kunkalyekar, the Secretary, Managing Committee of the Temple of Shantadurga.
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S. The Temple of Mangesh of Priol

*The temple of Mangesh has an idyllic setting. As such it serves as an excellent example of
16™ century temple architecture in Goa. Visited by millions of tourists every year, it is

‘perhaps only next to the churches of Old Goa in popularity.

It is not known exactly when the temple of Mangesh was relocated in this place. But an
6fﬁcial resolution of the mazania dated October 30, 1885 notes that the shifting of the cult
took place in 1560 A. D. Though there is no proof about the exact date of shifting, Dhume
‘makes an inference that the ceremonies of Kartik Shuddha Dwadashi and Trayodashi
~might be commemorative events.’> On Kartik Shuddha Dwadashi the palkhi of Mangesh
receives arti during the performance of Tulsi vivaha at the residence of the Abhisheki. It
may be taken as an indication that before the final consecration the linga of Mangesh was
venerated at this place for a while. On Kartik Trayodashi day only the Mahajans of Vatsa
gotra cary the palkhi of Mangesh to the tank whereupon the priest ties the idols of Vitthal
}and Rakhumai around his stomach, gets into water up to waistline and makes seven circuits
of the tank. The ceremony may be indicative of the fact that the shifting has happened
across the river at the behest of the Mahajans of the Vatsa gotra. Since the Jatra is
celebrated on Magh Pournima, that might be the day of consecration of the linga of

Mangesh at the new site.>

Ramchandra Malhar Sukthankar, a nobleman in the court of the Peshwa of Marathas got

secured for the temple of Mangesh the Mokasa of Mangeshi wada along with an Inam of

52 See Vinayak N. S. Dhume, Shri Mangesh Devasthan Samagra Itihas, Timoji Shenvi Kakodkar, Margao,
1971, pp. 35-36.
% Ibid., pp. 53-55.
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#s. 250/ from the King of Sonda, a feudatory of Marathas, thereby providing a sound

Bnancial status to the temple.>*

The parivar devatas of Mangesh (Plate 25) are Devasharma, the Gramapurush (Plate 32)
‘near the Nandi on the Chauka, Ganapati (Plate 26) is on the right side and Bhagwati
(Plate 28) is on the left side of the entrance that leads to antarala. The temple for parivar
devatas situated behind the main temple houses Mulkeshwar (Plate 31), Narayanadev
(Plate 27), Surya Narayana, Garuda, Veerabhadra (Plate 30) and Sateri. Kalabhairava
(Piate 29) is situated at the Nagarkhana, Sateri in the form of a royn is at the right side of
the tank The Math in the vicinity vof the temple houses a shrine for a sanyasi called Naik
Swami. He was an ardent devotee of Mangesh. Many of his devotional compositions are
sung dﬁring the peni of the processions. Out of these parivar devatas Mulkeshwar enjoys
a special position. He is honoured at the time of devakarya. A man from Gavda
.community is invited for lunch. He is paid respect by putting the holy mark on his

forehead, oﬁ‘ering flowers, oil for head massage and a vidi.

Mahalaxmi at Bandora, Mahalasa at Mardol and Aryadurga at Ankola are the palvi devatas
of the Mdhajans of Mangesh. The prasad pakli is obtained from Gramapurush using the

buds and petals of Pitkuli flowers.

Mangesh is the first ever deity to get shifted from its original site at Kushasthali or

Cortalim.>® Gomanchalakshetramahatmyam (Adhyaya 111, Shiokas 2 - 14) makes reference

* The official communiqué issued by Peshwa Balaji Bajirao to the Portuguese Govt. with respect to granting
of Mokasa and Inam to the temple of Mangesh can be seen in Appendix No. IV

55 The Jesuit missionaries Fr. Pedro Mascarenhas and Irmdo Manuel Gomes reached Cortalim on May 1,
1560. They found the cult object missing from the temple of Mangesh on that day. It was already smuggled
out and brought to the village of Priol in the Antruz Mahal via Madkai. The building of the temple was used
to set up a temporary church and the Viceroy D. Antfio de Noronha permitted transfer of all properties and
income of the temple of Mangesh to the church. Subsequntly, the temple was demolished and on the same
site the new church was built in 1566. See Francisco de Souza, Oriente Conquistado a Jesi Christo pelos
Padres de Companhia de Jesit de Provincia de Goa, Lisboa, 1710, Part 1, pp. 169, 176. Also see Joseph
Wicki ed., Documenta Indica, Rome, 1962, Vol. VI, pp. 38-71.
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#-the consecration of Shiva l/inga on Mangirish Mountain at Trihotra in Bihar. The
Buraswats are supposed to have brought the cult to Goa. Kosambi too accepted this
theory.>® Mangishmahatmyam explains how the name Mangirish turned into Mangesh.”’
Adhyaya IV tells a story as to how Shiva saved the life of Lomasharma from the jaws of a
crocodile in the river Aghanashini.*® Adhyaya VI of the same source narrates how the linga
of Mangesh was discovered.”® One more explanation is given by the Kapilamahatmyam
(ddhyaya VII).%° But all these theories lack coherence. Since time immemorial the Gavdes
have been votaries of the cult of Mangesh. A visit to Mulkeshwar the parivar devata is a
must for every devotee who offers worship to Mangesh. The Gaudes enjoy a position of
respect in the temple. The Gaudes of Cortalim even after their conversion have close
connection with the temple of Mangesh. If they come to the temple to seek prasad pakli
their request is given pre-eminence over others, Mahajans included. The garhane at the
time of Simollanghana is offered by Gavdes along with others. Some people think that
probably Mangesh might have been the cult object of veneration of Mulkeshwar that was
co-opted by the Saraswats in the Puranic pantheon.®! It is also possible that Mulkeshwar
might have carried the linga of Mangesh at the time of shifting.®* Mangeshmahatmyam was
perhaps created to provide mythological base for the cult of Mangesh which is specific to

Goa.

% D. D. Kosambi, Myth and Redlity, p. 167.

57 Having lost a game of dice to Parvati and humiliated by her acidic remarks Shiva turned to South to
practice austerities. Soon after his departure Parvati repented and set out to find Shiva. As she was moving
about in the forest all of a sudden she met with a ferocious tiger who was about to lunge at her. In that
moment of utter fright she gave up a call to Shiva for help. Trying to say trahi mam Girish, she stuttered out
Mangish. Shiva decided to stay back in this area with this new epithet. In course of time Mangish got
corrupted as Mangesh. See Gajananshastri Gaitonde, op. cit., pp. 279-295.

%8 Ibid., pp. 289- 292. \ )

* Ibid., p. 296. Devasharma a Vatsa gotri Brahmin from Kanauj had gone for pilgrimage to Rameswaram.
On his return journey he halted at Kushasthali. Having received a divine vision he made that village is home.
One day he noticed a cow entering the river and returning back after some time. Since the occurrence was
getting regular one-day he followed the cow and saw that the cow was showering its milk on the /inga,

® The same source mentions a Brahmin by name Devadatta who with the help of a boy helped a cow which
was stuck in a swamp. He took her home and to take care of the cow he engaged that boy. One day that boy
saw a /inga in a well, He venerated that /inga and received blessings from Shiva.

®! Vishnu Rangaji Sheldekar, Gomantakatil Gaud Saraswat Brahman ani Tyanche Kuladev, p. 43.

62 This is the belief of many of the Mahajans of Mangesh,
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The weekly palkhi procession occurs on Monday. The important ceremonies of the temple
include panch murti darshan on Kartik Shuddha Ekadashi. Ram Navami is one of the
principal festivals during which dramatic performances are presented for four nights.
Samaradhana and Shibikotsav are observed on the Akshaya Tritiva. Navaratri, Kojagiri,
Vanabhojana, Rathasaptami etc. are the other festivals celebrated. The annual Jatra is

celebrated on Magha Pournima. Shivaratri is another major festival.®®

® This information was obtained from the Priest of the temple, Mr. Dhananjay Bhave.



6. The Temple of Shantadurga of Kavle

Impeccable beauty and spiritual effervescence of the temple of Shantadurga is an
ennobling experience. Shantadurga features among the cults which are supposed to be the
gods and goddesses of the dashagotri Brahmins that came to Goa at the call of
Parashurama. Shantadurga is an epithet of Parvati which is specific to the Konkan belt.
Goan poet Borkar feels that Durga assumed a pacifying aspect when she came to Goa.*
Iconographical features of the goddess Shantadurga of Kavle are not found anywhere else.
Perhaps the ‘spiritual hallo of Goa and peace loving Goans have come together to create
this endearing countenance of Shantadurga.

- Scriptural foundation of Shantadurga is located in the Nagavhayamahatmyam
(Shrishantadurgapradurbhavah, Adhyaya 11, Shlokas 4 — 18) of the Sahyadrikhanda.
Interestingly Shantadurga is described as Nagakanya in this chapter. She makes an
- appearance before Shantamuni and pleased with his devotion, grants him a boon and
disappears into an anthill.*®

Another scriptural reference comes in the Durgasahastranamastotram of the
Durgamahatmyam in the Ambikakhanda of Skandapurana. She is mentioned as the
goddess who pacified Shiva and Vishnu who were engaged in a catastrophic battle with
each other for several aecons. She became Shantadurga for having ushered in universal
peace. This feat of hers is eulogised by Maheshwar Bhatt Sukthankar, an erudite scholar
from Marcel. It is this shant rupini aspect of Shantadurga that is enshrined in the hearts of
her devotees.

Originally the temple existed in Kelshi in Salcete where a small shrine (Plate 33) is created
by the Mahajans to commemorate shifting of the cult to Kavle. Naro Ram Mantri, a
member in the Ashtapradhan Mandal of Shahu, the Chhatrapati of Marathas, has built the
existing temple sometime between 1732-1738 A. D.% Naro Ram had attended the Jatra of
Shantadurga in 1740 A. D.*” Another nobleman and Kulavi Mahajan Ramchandra Malhar
Sukthankar got renewed the Mokasa and Inam grants which had fallen in abeyance owing
to irresponsible attitude of the Subhedar of Mardangad. Ramchandra Malhar had visited

* Vidya Prabhudessai and Shriram P. Kamat (ed.), op. cit., pp. 38-39.

% Gajananshastri Gaitonde, op. cit., pp. 254-256.

% Naro Ram Rege was a Kulavi Mahajajn of Shantadurga from the village Kochre near Vengurla. He truly
believed that all his material wealth and reputation was due to the blessing of Shantadurga. He secured
Mokasa of the Kavle village for the temple from Peshwa Bajirao I to fund the daily offerings of amritpad and
nandadeep. Contents of the Sanad and other official communiqués exchanged in connection wfth roynl
endowments made to this temple include letter of the Peshwa Balaji Bajirao to his officer Naro Chimnaji at
Ponda, that of Naro Ram Mantri and another by Balaji Bajirao to the Deshmukhs and Deshpandes of Antruz
Mahal, one more written by Balaji Bajirao to Naro Chimnaji and the communiqué issued by King Immadi
Sadashiva Rajendra of Sonda. Copies of all these can be seen in Appendices No. VI to X1. o

57 Special honour is bestowed upon the Mantri family by the temple. A member of the Mantri family is given
ceremonial welcome, while in the temple he is to sit near the pillar called Mantryancha Khamb. After
receiving the felicitations from the temple he is bid a ceremonial goodbye.
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the temple in 1746 to attend the Jatra.%® He caused the building of an agrashala behind
the temple.

The Shiva Jinga is consecrated near the principal image in the garbhagriha.5® Both the cult
objects are given abhishek simultaneously. The panchadhatu image of Shantadurga
immortalises the moment of pacification of embattled Shiva and Vishnu. This image was
consecrated on March 19, 1902 A. D. after the old one was stolen by Pathans in 1898 A. D.
An interim arrangement of worship was made by consecrating the Shantadurga ido! of the
Kaivalyapur Matha in the temple.

The parivar devatas of Shantadurga are Narayandev (Plate 34) and Ganapati in the temple
of Narayandev which is an annexe to the main temple, to the left of which there is a par of
Parijat tree on which is installed Baraveer Bhagwati (Plate 36). Kshetrapala (Plate 37) is
located between the Mahadwara and the deepastambha. The Mharu shila (Plate 38) is
behind the temple. Gramapurush Lomasharma (Plate 35) shrine is near the Mahadwara.

Prasad pakli is taken from the goddess by using the Simhapatta made of copper. Pitkuli
- flowers are used for the purpose.

Every Panchami is marked for the palkhi procession. Akshaya Tritiya, Nagpanchami,
Navaratri etc. are the festivals of the temple. The annual Jatra is celebrated for six days
between Magha Shuddha Pratipada and Shashthi on which is conducted the procession of
Maharatha in the early hours of the morning. Since the Mahars had vacated their village to
enable the building of the temple, they are honoured by the temple authorities on the next
day of Jatra after which the temple remains closed for 24 hours.”

Shantadurga temple has made wonderful progress in descent times. Infrastructural facilities
of the temple are excellent. Many religious ceremonies have been regularly performed at
the temple and one ‘such mega event came in 1966 to mark the 400 years of the temple at
Kavle.

8 Pandurang S. S. Pissurlrkar, Portugej Marathe Sambandh, p. 217.

* This linga is a token representation of Mangesh who is supposed to be the consort of Shantadurga. Some
say that it was introduced at the behest of the Vardes who were subsequently accommodated in the list of
Mahajans when they lost the Mahajanship of Mangesh owing to their support to the Kelshikars when they
were engaged in a kind of a feud with the Kutthalkars, the Mahajans of Mangesh.

" purificatory rites are performed on the reopening of the temple. Many people believe that the purpose
behind this ceremony is to clear the bad effect of the visit of Mahars to the temple. However, it is to be
remembered that the practice of keeping the temple closed for a day after the Jatra, is prevalent in many parts
of the country especially when balidana is conducted. Another opinion is that the goddess is given a rest for a
day as she is over-exhausted of continuous engagement in distribution of the manas among her devotees. See
W. Crooke, “The Cults of the Mother Goddesses in India”, http://www.jstor.org/stable/1255109.


http://www.jstor.org/stable/1255109

7. The Temple of Navadurga of Madkai

Navadurga temple was set up in the village Gaumshi in Tiswadi by Saraswats who
migrated to that village from Verna. The Gramasamstha of Gaumshi had made rich
endowments for the temple of Navadurga. However, the temple was vandalised and
demolished by the Portuguese.’! The village Madkai is situated on the bank of river Zuari.
As such it is the most fertile village of the taluka and therefore its Gramasamstha is the

richest. The temple of Navadurga at Madkai enjoys verdant physical setting.

The place where the refugees from Gaumshi arrived with their goddess is called Talay
Khol. Since there was no unanimity among the villagers of Madkai and Kundai about the
choice of location for the construction of the new temple, the goddess had to be rested at
Talay Khol for some time. A few days later a villager by name Anant Kamat got into an
inspired state and declared that he would throw a coconut and wherever that coconut falls
should be chosen as the spot to build the new temple. Accordingly the temple was built at a
place called Dutale. The peopié who had come from Gaumshi were accommodated as
members of the Gramasamstha of Madkai. In due course of time there arose a violent feud
between fhe Gaunkars of Madkai and Kundai which resulted in the division of the
Gramasamstha into two institutions. The Gaunkars of Kundai then built a new temple for
Navadurga at the Dasol Wd. However, the quarrel over the boundary between the two
villéges continued for quite some time making violence, the order of the day. One day
while such a riotous event was unfolding, a temple servant called Soma in an inspired state

declared that while battling with the Kundaikars the place where his body would drop

7 Usually it is believed that the temple destruction drive was inaugurated by the Portuguese only nf}er the
arrival of St Francis Xavier to Goa. But the Foral de llhas of 1534 maintained by the Historical Archwes. of
Goa contains a survey report mentioning the properties owned by the temple of Navadurga. and her afTiliate
deities. The temple servants and the Gaunkars were given an oath to recount all the properties of the temple.
Such a practice was followed in the taluka of Salcete after the temples of Salcete were dwtroyed in 1567. 1t is
obvious that the temple of Navadurga was demolished much earlier than the conventional belief that the
destruction started post- 1542, Subsequently these properties were allotted to the College of St. Paul. »
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dead, should be taken as boundary between Madkai and Kundai. His self-sacrifice finally
settled the boundary dispute between the two villages.”® As a mark of honour for their dead
hero, the people of Madkai venerate a face mask, the token representation consecrated in a

small shrine close to the temple of Navadurga.”

The Temple of Navadurga at Madkai faces the West. The principal image consecrated in
the Garbhagriha is in the form of Mahishasuramardini. The peculiarity of this image is that
the head of the goddess is shown as bent towards left (Plate 39). The parivar devatas of
Navadurga are Mahadev in the formof a linga consecrated in a niche to the left of the
garbhagriha, Ganapati in a niche to the left, Gramapurush (Plate 40) in a small shrine in
the precincts on the left of the main temple, Narayandev at Vadalwada, Betal in a token

representation, Dnyaneshwar (Ganapati) at Honsowada and Mallikarjun at Aksan,”

Members of Seven vangads among the Mahajans of Navadurga follow the
Madhwasampradaya, while the eighth vangad is Smartasampradayi. Navadurga is the
palavi devata for the Saraswat families bearing surnames like Timle, Khadye, Mad, Kare
etc. The goddess is worshipped by the members of other cast groups also. The Gavde

converts from Gaumshi continue to be the followers of Navadurga.

The prasad pakli is obtained from Navadurga by applying the moist flowers of Tumbo at
18 spots and pieces of leaves of Karmal plant at 6 spots on the prasad-patta. This tradition
is suspended on the day of Navami, Ekadashi and Amavasya and also on all days marked

for festivities.

2 V.R Sheldekar, Gomantakatil Gaud Saraswat Brahman Ani Tyanche Kuladev, p. 146.
& Subsequently the shrine was relocated in a niche within the eastern wall of the new Agrashala.

™ Originally the shrine of Mallikarjun was located at Dutale. Subsequently there arose a feud among the
Jalmi- Gavdes, the priests of the temple. One group carried the cult object to Aksan while the other
consecrated a new image at Dutale. Among these two temples, Mallikarjun of Aksan is considered as an
affiliate of Navadurga.
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Every Shuddha and Vadya Navami is marked for the fortnightly palkhi procession of
Navadurga. On the day marked 'for Gandhapuja the principal image is coated with sandal
wood paste. The festival calendar begins with Samvatsar Pratipada followed by Ram
Navami. Vasantpuja is performed from Chaitra Vadya Pratipada to Vaishakh Vadya
‘Dwitiya. On the day of dkshaya Tritiya the goddess Navadurga in a Lalkhi procession
visits the temple of Narayandev to celebrate the ceremony of Fulvide. The devakarya is
marked for Shravana Pournima. On Bhadrapad Shuddha Panchami the Mahajans take out
a procession of the paduka (wooden sandals) of the goddess kept in a tray to the temple
tank where the Jalmi ritually cuts the sheaves of paddy. They are ceremonially brought to
the temple. Some of them are reserved for the naivedya of the goddess while others are
distributed among the devotees present.” The festival of Navaratri (Plate 41) is celebrated
with great pomp. On the day of Dasra, the goddess in the palkhi procession proceeds for
Sirhollanghana. On the same day in the morning in the temple of Mallikarjun at Aksan and
that of Ravalnath, the tarangs are accepted by the inspired men who carry them to the
temple of Mallikarjun at Dutale to observe certain occult ceremonies. On the next day
these inspired men along with their respective farangs move about the village to give kaul
prasad to the villagers. They visit the temple of Navadurga while on the return journey to
their resf;ective temples where they are assisted to get into the normal state. Till this whole
process of tarang and kaul prasad gets over, the Rangapuja decoration done in the main

temple is maintained intact.

The Jatra of Navadurga continues for seven days between Kartik Vadya Chaturthi to
Dashami. On the first day the Mahajans obtain prasad pakli from the goddess. After noon

the other villagers seek her blessing. The prasad pakli ceremony is suspended for the next

5 On this occasion the members of the second, fourth and sixth vangads are seated to the right of the deity
while those of the first, third and fifth vangads are seated to the left of the deity on the Chauk. The chmku:
Kulkarni distributes sheaves of paddy among the members of the first group while the Bhame Kulkami
distributes them among the members of the second group.
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few days till the Jatra gets over. Dramatic performances are presented during the Jatra by
vthe Mahajans. On the fifth day of the Jatra the utsavmurti of Navadurga is ceremoniously
carried to the residence of the Goldsmith of the temple where the image is polished by
him.” The procession returns to the temple around 11 o’clock in the night. It is seated ina
decorated swing on the Chauk for puja. After the presentation of the drama the image is
taken out for Naukavihara in the temple tank. On the 6" day of the Jatra the ufar
ceremony takes place.”’ The Rath procession (Plate 42) takes place in the night and also in

the afternoon of the last day of the Jatra.™

” The local legend has it that the ancestor of this Sonar family had fashioned the image of the goddess using
his daughter as the model. Soon after the completion of the job, the daughter passed away. In
commemoration of that event, the goddess visits the house of the Goldsmith.

" Ufar means offering of cooked food covered with vades. This offering is made once a year in the
afternoon of the sixth day of Jatra by the Mahajans. After the puja, these ufars are distributed among the
temple servants. .

™ The information about the ceremonies of the temple was taken from Mr. Ashok Kamat, Mahajan of the
tempie.
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8. The Temple of Devaki Krishna of Marcel

The village Ma;cel exudes with devotion. The commitment that Mashelkars have shown
towards their duty of offering shelter and protection to the endangered cults of the Hindus
during the awful saga of temple destruction in the 16" century is exemplary. Numerous
gods and goddesses have made Marcel their cherished abode.” As such Marcel has turned

out to be a miniature heaven on earth.

The temple of the Devaki Krishna was initially located at Chodan.®® Though the structural
remains of the temple are no longer éeen at the original site, the temple tank is partially
visible. The memory of the temple is still alive in the popular memory. Even today at the
time of the Shigmotsav the people of the village converge on the old site of the temple to
pay their respect. The cult of Devaki Krishna was shifted across the river to the Maye
village in the taluka of Dicholi. After some years when the Portuguese missionaries began
to cast their evil eye on that region too, the cults had to be once again shifted to Marcel in
the Antruz Mahal which was under the chatge of the Desais. These cults were temporarily
housed in a building called Chauki owned by one Mr. Vadiye, which has been now
converted into a multipurpose hall. The Shilalekha issued in Sanskrit and placed in the
garbhagriha of Devaki Krishna signifies that the existing temple was inaugurated in 1842

A.DY

The parivar devatas of Devaki Krishna are Laxmi Narayana (Plate 43), Katyayani (Plate

44), Chodneshwar (Plate 45), Mahadev (Plate 46), Bhumika (47), Dadhashankar (Plate 48)

™ Marcel happens to be the village with maximum number of temples. Four temples are dediuu_ed o (he cult
of Shantadurga. Except for the temple of the Gramadevi Shantadurga at Vargfio and that of Vithoba in the
old market, all others are dedicated to the cults which had to be shifted to Marcel.

0 The Sahyadrikhanda refers to Chodan as Chudamani. ) .
8 Arvind A. Sukhthankar (ed.), Shri Devaki Krishna Devasthan Samagra Itihas va Mahiti, Shri Devaki
Krishna Samsthan Vyavasthapak Mandal, Mashel, 2004, p. 19.
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‘4nd Brakmandev (Plate 49). The temple of Piso Ravalnath is situated on the left side of the

‘main temple while that of Shano Ravalnath is situated on the ri ght %2

‘The root of the local legend about the cult of Devaki Krishna is located in the sacred book
of Harivamsha.*® Excepting the Chaturmasa or the four months of inertia of Vishnu, the
fortnightly palkhi procession of Devaki Krishna takes place on every Trayodashi. The
Jatra of Devaki Krishna also takes place on the same day of the bright half of the month of
Margashirsha; It may be inferred that the cult of Devaki Krishna was either brought to

Marcel on Trayodashi or consecrated on that day.

The prasad pakli tradition is not followed in the temple of Devaki Krishna but the
ceremony. is observed in the temple of Piso Ravalnath using the leaves of Karmal plant®
Prasad can be sought from Bhumika if the issue is of importance for entire village. The
Mahajans of each temple depending upon their gotra, have to follow a particular tradition

in making visits to the main temple and those of the parivar devatas.

The Samvatsar Pratipada is marked for Satyanarayana puja and Shibikotsav. The
rangapuja is offered on all days between Pratipada to Saptami. Ram Navami is a major
festival celebrated with the Rath procession. On the next day the palkhi of Devaki Krishna

visits the temple of Mallinath. The connection between Marcel and Maye is maintained

% Both the Ravalnaths are supposed to be the brothers. Owing to the choice of the feast that was made by the
two brothers, they are addressed by the epithets namely Shano (the wise one from vaanwada) and Piso (the
simpleton from Panadiwada). Biyechi Jatra was chosen by Shano Ravalnath by fooling Piso Ravalnath. But
subsequently the popularity of Piso Ravalnath increased in leaps and bounds and the feast of Piso Ravalnuh
i. e. the Malini Pournima turned out to be a major festival thereby enraging Shano Ravalnath. The jealousy
between the two brothers is ritually celebrated in Marcel during the Jatra of Piso Ravalnath whereupon the
cult of Shano Ravalnath moves out of the temple and stays away for a month thus skippil.lg the Jatra of Pis.o
Ravalnath, During this time no prasad pakli is obtained from Shano Ravalnahth idol in the temple. This
information was provided by Fine Artist Kirtikumar Prabhu, Marcel.

* The 18™ battle between Krishna and Jarasandha, the King of Magadh was fought at the foot of Gomant
Parvat. Worried about the outcome of this battle, Devaki set herself on the trail of her son. Am.:r having
defeated Jarasandha while Krishna was returning home, he met his mother Devaki in the island of
Chodamani. Immediately after sighting her, Krishna assumed the form of a baby to ﬁnlﬁll the motherly
desires of Devaki. It is this magical moment that is immortalised in the cult of Devaki Krishna. See B. D.
Satoskar, Yethe Devanchi Vasati, Sagar Sahitya Prakashan, Panaji, 1982, pp. 33-37.

® This information was given by Chitrakar Dayanand Bhagat, Marcel.



when the farangs of Ravalnath, Mahalaxmi and Raviupurush along with the avsar of
Ravalnath are taken by boat to Maye to attend the Jatra of Mahamaya. dkshaya Tritiya is
meant for Vasantapuja and Shibikotsav. Ashadh Shuddha Ekadashi is special for the cult
of Vishnu as such it is marked for 24 hours of bhagjan. On the next day is celebrated the
Chikhal Kala by playing different types of games in the muddy ground. Shravana Shuddha
‘Trayodashi is reserved for Jayanchi puja offered by the devotees from Chodan, the
oﬁginal site of the temple. Janmashtami is another significant festival for this temple. The
‘Navaratri is celebrated with great enthusiasm. The Ghatasthapana is done in the temple of
Bhumika. The balidan ceremony on the Dasra day is done in a very satvik or harmiess
way by cutting the fruit of Kohala. Gokridanotsav is also significant festival for this
témple which is marked for khandyavaril rath. As usual the festival calendar concludes

with Gulalotsav or the festival of colours.

Thus the temples of Ponda taluka allude to their remote antiquity. Most of these temples
have had a chequered history owing to the forced migration of a large section of people
who chose to move across the river in search of a safe destination for their gods and
goddesses. They gave up their comforts, lucrative professions and properties and opted for
perils of life to ensure that their gods and goddesses were offered ritual service with
regularity and due honéufs. As such the sacrifices of the forefathers of the present

generation need to be duly appreciated and wholeheartedly saluted.
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MAP OF RAVNATH & NATH CULT TEMPLES IN PONDA



1. Temple of Nagesh

Plate 1 Plate 2
Laxmi Narayan Ganapati
Plate 3 Plate 4

Ravalnath Betal



Plate 5
Nageshi Shilalekha

Nagesh Purva

Plate 6
Karado

Kalbhairava
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2. Temple of Mahalaxmi, Bandora

Plate 9 Plate 10
Narayandeva Ravalnath
Plate 11
Baleshwar
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Plate 12
Sapto-Foto

Narayan Punish
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Plate 14
Ganapati

Plate 16
Madhav

3. Temple of Kapileshwar

Plate 15
Bhagvati

Plate 17
Kamaleshvar
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Plate 18
Rameshwar

Plate 20
Betal

Plate 19
Govind
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Plate 21
Seals of Shantadurga

Plate 23
Narayandev

4. Temple of Shantadurga, Cuncoliem

Plate 22
Kelbai

Plate 24
Gcmeshpurush
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Plate 25
Mangesh

Plate 27
Narayandev

5. Temple of Mangesh

Plate 26
Ganapati

Plate 28
Bhagwati
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Plate 29 Plate 30

Kalbhairav Veerabhadra
Plate 31 Plate 32
Mulkeshwar Gramapurush

Source for all photographs related to the Temple of Mangesh:
http://www.shrimangesh.org/
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Temple of Shantadurga, Kavle

Plate 33
Shantadurga shrine at Kelshi

Plate 34 Plate 35
Narayandev Lomasharma Gramapurush
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Plate 36 Plate 37
Bhagvati Kshetrapal

Plate 38
Mharu shila

Source for photograph o f Bhagvati: www.shreeshantadurga.com
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5. Temple of Navadurga, Madkai

Plate 39 Plate 40
Navadurga after alankarapuja Gramapurush

Plate 41
Navadurga during Navratri

110



Plate 42
Khcmdyavaril rath
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8. Temple of Devaki Krishna, Marcel

Plate 43 Plate 44
Laxmi Narayana Katyayani
Plate 45 Plate 46

Chodneshwar Mahadev



Plate 47 Plate 48
Bhumika Dadhashankar

Plate 49
Bhrahmandev



Chapter IV

Iconography, Art and Architecture

From time immemorial an image has been used by people as a medium to express love and
adoration to their beloved Gods and Goddesses. Though the form chosen was that of a
human being, the image was given multiple heads and hands as it was believed to be a
representation of the God Almighty with his immense miraculous powers. There is
unanimity among the renowned icoriographers that most of the ancient images were cast
for the purpose of puja. Subsequently, there developed the practice of casting images of the
Yakshas, Kinnaras, Gandharvas, Apsaras and Nartikas. However it is to be borne in mind
‘;_that.the massive body of literature on iconography was certainly developed to aid the
:cfeation of divine images. There is a close connection between iconography of both the

Puranik and Tantrik cults and the religious ideology and mode of worship.

The huge mass of Sanskrit literature has been developed after several centuries of
experimentation. The art of image making runs in the family of the sculptors whose several
génerations have contributed for the furtherance of this cultural heritage, says the
Brihatsamhita.! Another work on the science of image making, Manasar, carries a chapter
on Shilpaiakshana commenting on the different classical sculptors and their styles.
Sthapati, Sutragrahi, Vardhaki and Takshaka are mentioned as different types of sculptors
in Brihatsamhita, Sthapati being given the place of honour for high quality of their works.

It also carries a section on different types of images, specifications of their measurements

. 2
along with the information about some sculptors.

! R, N Diwakara, Iconography of Hindu Gods, Sadgati Publications, Mylapore, 1993, p. 22.
? Information obtained during interview with Architect Abhijit Sadhale, Ponda.
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Kashyapa and Agasti happen to be the most honoured sculptors whose works
Anshumadbheda and Sakaladhikara have been responsible for moulding the stylistic trends
of the South Indian iconography. Vishwakarmavatarshastra is another such work with
immense information on the topic. Sanatkumar Vastushastra mentions Chéndra, Yama,
‘Bhrigu, Ambarish, Vyasa, Manu and so on as the respected sculptors of the time. These
»'names may appear to be fictitious but it is quite certain that books attributed to them were
very much in circulation in those times. Aparajitaprichha, Aparajitavastushastra,
Manasar, Manasollas, Samaranganasutradhar, Mayamata and Shilparatna are the most
important works on iconography thaf are used in the present times. Most of these works
have their origin in the Scriptures like Samhitas, Agamas and Tantrashastras.’? Many
guidelines about making images are carried in various Puranas like Matsya Purana, Agni
Purana, Padma Purana and Vishnudharmottar Purana. Vaishnava Agamas deal with
images of Vishnu, their sanctification, etc. Kamikagama is an important source on Shaiva
deities. A section on Vrata in Chaturvargachintamani of Hemadri guides on the attributes
of images of different gods. Rupamandana is another important ‘work on iconography and
other allied topics. Jaya, Vijaya and Parajaya were the most renowned sculptors of South

India. They contributed greatly for the development of the Shaiva iconography. They also

established their own schools of sc:ulpture.4

The images which were made before the emergence of the Agama and Tantra literature
were very beautiful and natural in their appearance. Great attention was given to the

principle of proportion. But the Agamas and Tantras changed the scenario drastically. The

physical features of the images were given unnatural magnification.

and Goddesses, Diamond Publishers, Kanpur, 1989, p. 20.

3 indu Gods
e o Agarwal, For Bharatiya Samskritikosha, Samskritikosha Mandal, Pune, 1970, Vol. VI, P.

4 Mahadevshastri Joshi (ed.),
446.
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The works on iconography speak about the different types of images and their

measurements, bhanga or bends in the body, postures of hands and body, ornamentation

etc.

The images can be cast in mrittika or clay, kashtha or wood, dhatu or metal and pashana
- or stone. Particular norms are to be followed in the selection of the tree, the rituals to be

performed before cutting the tree and the practices of propitiating the spirits.®

In Goa, the images of Betal were originally cast in wood. The panchadhatu images are
found in the relocated temples mostly dedicated to Shantadurga in Ponda taluka. However,
the most commonly used medium for casting the principal images happens to be stone.'The
utsav murtis used in processions are made of alloy. Mahishasurmardini forrln has been
widely used for the images of the mother goddesses like Shantadurga,‘ Navadurga and
Vijayadurga.6 Vishnu murtis are found in sthanaka, asana and shayana postures. Most of
the images are styled on Chalukya models.” The Shantadurga image of Kavle is the only
image which depicts the goddess as shant rupini or one who has paciﬁed Shiva and Vishnu
who were engaged in a terrific battle with each other for many eons. The /inga of Mangesh
is of swayambhoo type and therefore not in cylindrical form.® The Ganapati imége
consecrated in the temple of Nagesh is dated to eighth century A.D. While that of
Umasahit Shiva image is dated to seventh century thereby making an allusion to the fact
that the temple of Nagesh which is ascribed to the Nagas by some scholars may be one of

the oldest temples of Goa.’ The principal cult object in the Shantadurga temples at

Cuncoliém happens to be the royn or anthill.'®

Interview with Arch. Abhij itv Sadhale.

Personal observation. _
Interview with Eng. Nandan Sawant, Mapuga.

Personal observation. '
V. N. S. Dhume, Gomantak Punyabhoomi, p. 4,

0 personal observation.

L-I - N
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Indian temples are classified into three styles of architecture namely, Nagara, Dravida and
Vesara. The Nagara style of temples was the style chosen by a very large section of
people. The entire area between the Himalayas and the Vindhya mountains was dominated

by this style of temple architecture. Its popularity resulted in the development of regional

-variations.

The Dravida style of temple architecture developed in South India. The garbhagriha of
such a temple is square shaped but towards the shikhara it turns into an octagonal
structure. Gopura, mandapa, vimana and the shikhara are the main sections of such a
temple.!! The Pallavas developed their own style of temples through cave temples, rathas
and structural temples which were the replicas of rathas. The Cholas and Pandyas adopted

the Pallava style with little variation.

The Vesara style of temple architecture was developed in the regions between Vindhya
Mountains and river Krishna. These temples are round or elliptical in shape. They are
found in Tamil Nadu and Kerala. Vesara style is also known as Mishra style as it is a blend
of the Nagara and the Dravida styles of architecture. Such temples are multisided or star
shaped at the base. The temples of the Hoysalas are star shaped. 12 The Hoysala style
developed out of the Chalukya style. The Vijaynagara style grew out of a synthesis of the

Dravida and Hoysala style. The Nayaka and Hemadpanti styles are other variations
prevailing in south India.

Principal features of a Goan temple are sabhamandapa, ardhamandapa or Sondyo,
bhogamandapa or chauk, antarala, garbhagriha and pradakshina patha or sarvali

surrounding the garbhagriha. Chief features of a temple complex of Ponda taluka are the

temple tower covered with a dome, the deepastambha or light tower, mahadwara or the

"' Percy Brown, Indian Architecture, D. B. Taraporewala Sons & Co. Ltd.the, Bombay, 1942, p. 112.

12 R N. Agarwal, op. cit., p. 12.
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gateway, tank and Tulasi vrindavana along with the shrines for the parivar devatas.”
Multi-sided wooden pillars embellished with intricate carvings of floral and geometrical
patterns, at times depicting dashavataras of Vishnu are a part of the artistic heritage of

Goa.'*
Iconography of the Cult of Shiva

The cult object in the temples dedicated to Shiva happens to be a linga. Though understqbd
as the symbolic representation of Shiva, the other connotations of ‘linga indiéate a symbol
or anumana i. e., conjecture. Linga also means Purush in Sankhyashastra. In connection
with Shiva, the alternative term used is Shishna, which is a neuter term, so says the
Medinikosha." Generally linga is understood to be a Shiva pratika. Suprabhedagama
defines linga as a final resting place for all souls at the tim;e of dissolution and also a

symbol which brings forth all creation in the next acon.'®

There are many Puranic legends about the emergence of linga.!” Another reference to linga
comes in the Darukavana episode.'® Tﬁe Lingapurana describes the 'sayonilinga as
constituted of three parts. The lowest part represents Brahma, the middle oﬁe is a
representation of Vishnu while in the uppermost part is located the essence of Shiva. Linga

vedi indicates Parvati and the /inga in totality is Shiva himself.'® While consecrating the

3 This information was received from Mr. Nandan Sawant.

4 personal observation.
5 Diwakara, op. cit., p. 65.

' Agarwal, op.cit., p. 69. : _ . ,
17 Soon and after the emergence of Brahma in a Lotus that had projected out of the navel of Vishnu, there

began an argument between Brahma and Vishnu about the efficiency of their power. To prove it to them that
both were claiming something that was impossible there appeared a column. full of radiance. Brahma could
not ascertain as to what was its ultimate height nor could Vishnu assess its depth and finally both surrendered
to that shaft, which was actually the /inga. ] _

8 Once upon a time Shiva suddenly appeared in the Darukavana, whe.re the Rishis were practising
austerities. Being naked, Shiva enticed the wives of the sages, who cursed Shiva for his outrageous conduct.
As a result of this curse his linga fell off. This dev'elf)pment proved to be disastrous for the world and
ultimately on the request of Bhrigu Rishi, Parvati bore it in her yoni. This was the beginning of the concept of

sayonilinga. ‘
19ayP. N. Joshi (ed.), Lingapurana, Prasad Prakashan, Pune, 1983, p. 43.
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linga, the square part of Brahma and the octagonal part of Vishnu are supposed to- be
inserted in the vedi and only the uppermost tubular part of linga is to be worshipped. The
text also describes types of linga (Adhyaya 51). as shailaja, ratnamaya, dhatumaya and

kashthamaya linga *°

The movable linga is called chala linga while the immovable one is called achala linga.
The 12 Jyotirlingas are of the utmost importance while the swayambhoo linga comes next
as they are néturally created and venerated once the people of the locality are convinced of
their magical powers. Manusha lingas aré created either by Parvati, a Siddha or other
devotees. Many times they are created to seek expiation from some sin committed by the

person concerned. There are 10 types of Manusha linga*!

When faces are created within the linga, it is called Mukha linga. Dﬁaraliga, Shatalinga
and Sahasralinga are the other vari‘eties of linga. Linga puja was prevailing in the Indus
“valley. Lingas were discovered in Mohenjdaro, Harappa and Baluchistan. The Yogishwara
murti is supposed to be that of Shiva however it will be very difficult to prove that thé
lingas which are found in the Indus Valley are indeed those of Shiva. Linga puja was
prevailing in Eurasia, Asia and Europe. Ancient lingas havé been discovered in countries
like England, France, Italy and Norway etc.’There is conceptual similarity between the
linga and the murti of Ardhanarinateshwara.® Initially it was disliked by the Vedic
Aryans. Therefore they looked upon it with contempt and called it shisna. Howe\}er the
linga puja became SO popular in due course of time that they too had to acéept it.

Subsequently most of the temples dedicated to Shiva had a linga consecrated in the

garbhagriha. Siddhantashankara describes the lingas of different gods.

2 p N. Joshi (ed.), Lingapurana, pp. 164-165.

2 \ahadevshastri Joshi (ed.), op. cit., Vol. VIII, p. 365.
2 podder M. Westropp, On Phallic Worship, http:/fwww.jstor.org/stable/3025178,

2 Ganesh Hari Khare, Murtividnyana, Bharat Itihas Samshodhak Mandal, Pune, 1939, 87.
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Shiva icons are cast in the form of a murti or linga. The different varieties of linga are
common linga, ekmukhi linga, chaturmukhi linga and lingodbhaVa. There are two
categories of linga, the swayambhoo and the man-made. The ‘shape of the swayambhoo
linga cannot be predicted.?* They can be of irregular shapes also. The Brahmasutra is
etched in the /inga to make it resemble the male reproductive organ. Ancient /ingas found

in Goa are housed in the state Museum at Panaji.

The Nagesh linga (Plate 1) of Bandora is described as swayambhoo linga by the
Mahajans®. Dhume opines that Nagesh linga is a sublimation of the Naga-Era, the deity of
the Kols, whose cult object was a black stone. Rituals and festivals of this temple allude to
its tribal origin.?® Nagesh Jinga is seen only a few inches above the yonipitha.?’ Local
legend says that this /inga was found in wilderness amidst the Shami trees. Nagesh linga
has slightly curved top and it does not have the Brahmasutra etched into it. P. Gururaja
Bhatt assigns such lingas to a very early period.?® Another Nagesh temple of Priol was
visited by the Kadamba King Tribhuvanmalla Vijayarka. Thé Priol inscription of 1099 A.
D. mentions the grant of 12 Nishkas to the said shrine was made by the King. That being a
small shrine, Nagesh temple at Bandora bmust have preceded it. Taking a clue from the
inscriptional evidence and reference to disco;/ery of Nagesh in a Dhalo song of the local
ladies, it can be surmised that the cult of Nagesh happens to be an ancient cult, which was
subsequently taken 6ver by the Nath Panthis who began to call him Nagnath and that name
is mentioned in the Nageshi Silalekha of 1413 A. D. Nagesh linga can be safely ascribed to

78 _ g century A. D. After the performance of abhishek the linga is masked with the

kavachaf

* P. Gururaja Bhatt, op. cit., p. 284 ‘
B This information was received from Mr. Sudan Kunkalyekar.

% A.R.S.Dhume op. cit., p. 52. , '
7 Dhume mentions that the linga of Nagesh is without the pindika, the one which we see today must have

been a later addition. See A. R. S. Dhume op. cit., p. 257.
% p, Gururaja Bhatt, op. cit., p.284. .
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The linga of Kapileshwar (Plate 2) has been replaced in 2006 along with the renovation of the
temple. The stone to cast the new linga was brought from Tamil Nadu and it was sculpted within
the temple premises under the guidance of the Shilpi, Swaminathan.?® It is cast in the granite stone.

The old linga was immersed in the river Zuari.

The Mangesh linga (Plate 3) is of the swayambhoo type. The Sahizadrikhanda speaks of
two legends about the discovery of this linga. The first legend says that it was discovered
in water by Devasharma, while the other says that a shephérd boy discovered it in the
wilderness. The shape of the Mangesh linga is irregular and flattish. It is not at all in the
cylindrical form. Perhaps owing to its uneven surface, Dhume calls it the Rudrakshd
linga.>® Its peculiar shape, size and texture allude that it is not man- made. If so, the .
Mangesh linga may be older than the linga of Consua which is ascribed to ¢.400 A. D.»!
Mangesh linga may be the oldest linga of Goa. Borkar is of the opinion that, Mangesh
linga might have been only a piece of the orivginal cult object that could be removed and
shifted to Priol during the traumatic phase ushered in by the Portuguese.’? He stateé that
Mangesh /inga indeed belongs to Goa and not to Monghir.>® It is to. be admitted that dating

this linga is a complex issue.

As is the practice, each linga is provided with the pranala to carry the water of the
ablutions to be released outside the temple. Because of this arrangement the devotees have

to follow the somasutri pradakshana marga>*

2 This piece of information was provided by Mr. Anil Bakhale, the Substitute Attorney of the Temple of

Kapileshwar.

% 'A.R.S. Dhume, op. cit., p. 168. |

3! Linga from the single celled rock cut cave of Consua in Marmugao taluka is of dwibhaga. The upper part
is properly carved while the lower part is unfinished. For details see the Report of the press conference of*
Settar in the Navhind Times dated July 22, 1979. Also see V. R. Mitragotri, op. cit., p. 230.

2 1tis quite unlikely that the cult object was done damage to though unintentionally, as that would cause
damage to the sanctity of the cult object.

3 Vidya Prabhudesai and Shriram Kamat (ed.), op. cit., p. 32.

34 The circuit of the circumambulatory path is broken while making the pradakshana as the devotees avoid -
crossing of the somasutra that carries the water of ablution.
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The Iconography of Vishnu

Vishnu, the maintainer of universal order is the member of the Hindu Holy Trinity.
Vishnu, the Vedic God is mentioned in all the four Vedas. Identified with the Sun, he is
‘believed to have pervaded the seven regions of universe by his three steps. Shakapuni, a
Vedic commentator recognises fire, lightening and solar light as the three manifestations of
Vishnu. For another commentator Varunabha, fhe three steps of Vishnu signal the three
positions of Sun at the dawn, at noon and at the Sunset. Vishnu is be}ieved to be dwelling
within the orb of the Sun. The status of the protector was given to‘Vishnu in the Rigveda
itself. The epic of Mahabharata calls him the twelfth Aditya. % Vaikhanasgama and
Tantrasara of Madhwacharya are the only two authorities that discuss making and of
Vishnu images. Panch.aratragam.a prepared by Ramanujacharya is available only in
mutilated form as many of its samhitas are lost. It was followed for casting images at

Kailasa temple at Ellora and also by the Pallava sculptors at Mahabalipuram.

The image of Devaki Krishna depicts a unique cult that is followed perhaps only in GoaX¢
- The principal image in the garbhagriha is the sthanak murti of Devaki with her child
Krishna in her left arm. Dhume mentions that even Vasco de Gama was misled by the
resemblance this image had with Mother Mary with baby Christ in her arms.>” The image
gives representation to the legend that‘ has been created out of an anecdote in
Harivanmsha.>8 As such it is a very unique image that signifies importance given by the

people of Goa to the cult of the mother. The utsavmurti of Krishna is made of Tulasi

3 T, A. Gopinath Rao, Eements of Hindu Iconography, Motilal Banarasidas, Dethi, 1985, Second Reprint,

Vol.l, Part 1, pp. 73-76.
% Rui Gomes Pereira, Goa Vol, I, Hindu Temples and Deities, pp. 187-188.

¥ A. R. S. Dhume, op. cit., p. 265. v
% B D). Satoskar, “Shri Devaki Krishna Samsthan Parichay” in A. A. Sukhtankar (ed.), Shri Devaki Krishna
Samsthan Samagra Itihas va Mahiti, Shri Deva Krishna Samsthan Samsthapak Mandal,Mashel, 2004: p.57.
This article speaks about the arrival of Krishna to fight his eighteenth battle with Jarasandha. On hgs way
back, he meets Devaki, who had come down on the trail of her son. This story is told in one of the sections of

Harivamsha.
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kashtha. It is painted every year before the festival.® The utsavmurti of Devaki is made of

panchadhatu.

~ Iconography of female Deities

The worship of Devi cuts across the sectarian differences. She is worshipped by both the
Shaivas and the Vaishnavas. She is the abstract universal energy personified. The temples
dedicated. to the cult of Shakti are called pithas. Devimahatmya in Markandeyapurana
mentions that the Devi herself announced that she will be taking birth in every yuga
whenever there emerges a wrong-doer threatening universal order and that she would be
assuming the epithets like Nanda, Raktachamunda, Shatakshi, Shakambhari, Durga, Bhima
and Bhramari. Some of these epithets are designed so as to match with her
accomplishments. The Markandeyapurana mentions that the supreme and un-manifested
Devi takes the form of Saraswati, Mahalaxmi and Mahakali, thereby representing the

satvika, rajasa and tamasi attributes of Prakriti.

The principal image consecrated in the temple at Bandora is Mahalaxmi representing the
rajasa guna. The image of Mahalaxmi is believed to have iconographical similarity with
Mahalaxmi of Kolhapur. The image of Mahalaxmi of Kolhapur carries in lower right hand,
the matulinga or pomegranate. The bulbous end of the Kaumodaki mace in the upper right-
hand touches the ground. The upper left hand carries the khetaka or the shield, while the

lower left hand holds the panapatra or bowl. The crown of image is shown with the hood

of a cobra and sayonilinga.

% The painting of the utsavmurti of Krishna is being painted for the past several decades by the renowned
fine artist of Goa, Chitrakar Dayanand Bhagat. Natural hues and organic colours are used in the painting of

this image.
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However the shilamayi vyuha of Mahalaxmi (Plate 4) at Bandora appears a little different
from the description mentioned above. She is four armed carrying the matulinga in the
lower right hand> and the upper right-hand carries not a mace, but a danda. She carries
shield in the upper left hand, while the lower left hahd carrigs panapatra. The crown that
she is wearing looks more like a mukuta than the sayonilinga.* Inscriptional evidence
available about Mahalaxmi of Bandora is dated 1413 A. D. i. e. the Nageshi Shilalekha.
The cult of Mahalaxmi was venerated by two of the dynasties that have ruled over Goa,
Shilahara and Kadamba. Mahalaxmi temple at Neturli was built by the Shilaharas*' while
Mahalaxmi temple at Kolhépur was visited by Kadamba King Shashtadeva. ** The
Kamleshwar temple at Bori of 12™ century is believed to havebbeen built by Queen
Kamaladevi®’. Therefore the image of Mahalaxmi may be safely ascribed to Shilahara-
Kadamba speriod. Mahalaxmi (Plate 5) image brought from ‘Colva too is fashioned in the

same way.

Shantadurga of Cuncaliém has been dwelling in the royn of this temple since times
immemorial. The Panchadhatu image (Plate 6) of the deity might have been cast sometime

between 19" and 20™ century only.**

The cult of Shantadurga at Kavle (Plate 8)> is unique for its iconography. The image shows
Shantadurga towering over Shiva and Vishnu who are standing by her both sides. She is
shown clasping their tufts. The légéndary background behind the cé.sting of this image in
this particular way is alluded to in Durgasahastranamastotram of the Durgamahatmyam in
the Ambikakhanda of Skandapurana. Bqth Shiva and Vishnu are cast in smaller size. This

image was consecrated in 1902 after the old image was stolen by the Pathans in 1898. The

4 B. D. Satoskar, Yethe Devanchi Vasati, p. 108,
1V.T. Gune, Goa Azatteer, p. 91.
2 Ibid., p. 96. Also see V. R. Mitragotri, op. cit., p. 113.
% Devidas Devari, Shri Navadurga Stavananjali, Shri Navadurga Seva Samiti, Bori, (n. d.). The
archltectural remains of the old temple are seen fitted in the wall.
“ The Communidade records of this village do not mention image worship in this temple.
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iconography of the old image of Shantadurga (Plate 7) was quite different from the new
one. The lower left hand of the old image was in abhaya mudra suggesting protection and
the lower left hand was in varada mudra suggesting conferring of boon. Both the upper
hands were designed to hold lilies. But that image too must have been cast in panchdhatu
much later. The temple of Shantadurga originally had the royn as bthe cult obj ect which was

revered by the Kols and subsequently destroyed by the Portuguese.*’

The principal image of Navadurga is in shilamayi rupa of Mahishasuramardini (Plate 9).
The peculiarity of this image is that the head of the goddess is shown as bent towards left.
The legend associated with this particular pose of the goddess reveals that once upon a
time a devotee from Karnataka had taken a von that he would offer flowers to Navadurga
worth Rs. 1000. But the day he came to Madkai, all the florists had left the temple. After
some time of waiting he found a florist coming towards the temple. But that man was left
with a single flower of Champak. Excited &t the opportunity of fulfilling his vow the
| Mahajan from Karnataka paid Rs. 1000 for a single flower. After the puja and prayers, he
is believed to have asked the goddess whether she Was happy with his offering. And in
benediction the goddess' is supposed to have tilted her head a little towards left .to show him
her contentment with the gift. It is this magical moment that is captured in the iconography
of Navadurga at Madkai.*® The same image is decorated in different forms for different
alankaras but the neck remains tilted. Keeping the legend aside, the fact is that since the
goddess Navadurga is depicted in the moment of killing Mahishasura, naturally she is
bending to pierce his neck with the trident. An inference can be made that the art of image

making had reached perfection at the time of the casting of this image.

% Luis de Assis Correia, Goa Through the Mists of History From 10,000 BC — 1958, A Select Compilation

on Goa’s Genesis, Maureen Publishers, Panaji, 2006, p. 26.
“ This piece of information was provided by Mr. Vallabh Kamat, the President of the Temple Committee.
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The Navadurga image is four-armed. The goddess is wearing a crown called karanda
mukuta, ear rings called kundala and necklaces. The ‘Mahishasura is depicted both in
theriomorphic and anthropomorphic forms. The demon has appeared from the neck of the
buffalo and he is being pulied upwards by the goddess with the lower left hand. The upper
left hand is sﬁown holding the shield. The upper right hand holding the trident iS piercing
the back of the demon while the lower right hand is holding a sword. The right foot of thé

goddess is rested on the back of the buffalo.

Duriné the Jatra on the very first day, the goddess Navadurga visits a well close to the
main road and she is given ablutions over there. One can see an ancient image submerged
in that well. It can be taken as an indication that some centuries ago the principal image
might have got replaced and in remembrance of that event the palkhi procession visits the

well during the Jatra.*’
Goan Temple Architecture

Temples of Goa have a unique architectural style. This style must have developed
gradually to cope up with the climatic, geographical, religious and spiritual requirements of
this region. Goa is located in the central part‘ of the western coast of India. This coastal belt
stretches from Southern Gujarat in the north to northern Kerala in the south covering five

states namely Gujarat, Maharashtra, Goa, Karnataka & Kerala and known as the Konkan

belt.

Ponda taluka is well known the world over for some of its magnificent temples. These
temples are typical examples of traditional Goan architecture. Most of these were

constructed in Portuguese era since the deities were brought here from their original places

47 This information was given by Mr. Ashok Kamat, a Mahajan, Temple of Navadurga.
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after the temples and idols were destroyed by the fanatic Portuguese regime in Tiswadi &

Salcete. Some have been recently renovated maintaining their original forms.

Normally, the temple complex consists of the temple of the mainh deity i.e. Pramukh

Devata along with those of the affiliate deities or parivar devatas.

There are different methods of selecting a particular site for the temple. Sometimes a
mythological story plays an important role while sometimes an auspicious growth of an
anthill finalizes the spot for the garbhagriha. Mostly the temple of Sateri or Shantadurga is -
built around the royn. Some Shiva temples have been built around the swayambhoo lingds.
The entire temple is constructed gradually. Otherwise the site is finalized in consultation
~ with Vedic scholars and astrologers. After completion of the temple the deity is installed

and consecrated in the Garbhagriha.
Plan of 'Temples

A typical Goan temple consists of garbhagriha, antarala, pradakshinapatha, chauk or

bhogamandap, Sondyo or mukhamandap and Sabhamandap. All the features of Goan
terhple as reflected in the ground plans of seven temples can be gauged from Plate 10 to
Plate 16. Some pariwar devatas are located within thé main témble while others are
located in close proximity. Agrashalas are pldnnedbby the sides of the temples leaving
sufficient open space afound the temple for assembly of the devotees and proceséions
during festivals. A large water tank is made fn the front or rear side of the site; an amazing
example being the tank of Nagesh temple. On certain days of the year, the reﬂéction of the
setting of the sanctuary along with the Nagesh /inga and the nandadeep is seen in the water
of the tank. Right in front of the main entrance qf the temple isb constructed a massive

deepastambha. A Tulasi Vrundawana is also constructed by the side of the deepastambha.
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A short description of the various components of the typical temple complex is given

below.
Garbhagriha

It is the most sacred and auspicious place in the temple. The main deity is installed here
either as an idol or a natural formation like anthill or a linga etc. The idol'is either of stone
or an alloy. The idol is placed on a high pedestal called pindika made of stone. In some
temples other deities of utmost importance are also installed in the same garbhagriha. The
garbhagriha is provided with only one door in front of the idol. Windows or ventilators or
openings of any kind are not provided. The reason being that the oil lamps called
nandadeep should not be blown out and also to ensure that the devotees get a clear and
uninterrupted vision of the idol. This concépt is ancient when electricity was yet to be
discovered. Another reason could be security from for ornaments and other valuables

which used to be stored in the garbhagriha.

The garbhagriha is enclosed with walls of locally available laterite stones set in mud, lime
or cement mortar. Walls are made strong enough to hold a tall tower shikhara having eight
sidéd walls ending in a spherical or conicai dome at the top of which is placed the suvarna
kalasha. The overall shape, design and decoration of the shikhara are unique. The eight
corners of the shikhara are decorated with a pair of semi-circular pillars projecting out of
the walls. The top and bottom portions are decorated with typical cornices. The blank
space of the wail is provided with narrow niches with relief borders. The corner pillars are
connected at top and bottom with projected cornices all around forming a layér resembling
a storey of a building. Similar such layers are placed in ascending order to match the
aesthetics of the temple. Above the topmost storey a railing is made out of stones with

short pillars at corners joint by stone coping encircling the dome. This uppermost part of
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the shikhara including the stone railing, the hemispherical ghumat and the base of the

suvarna kalash on top of the dome resemble a stupa.

Antarala

It is a small compartment outside the garbhagriha. Antarala connects the garbhagriha to
the chauk. Sometimes a portion of the antarala is used as the bed chamber of the deity.
Some temples have double antarala. By the sides of the door, small niches facing the

chauk are usually made to accommodate the pariwar devatas.
Pradakshina Marg

It is a narrow passage around the garbhagriha for the devotees to circum-ambulate the
divinity after offering prayers. The temple of Shantadurga of Cuncoliém is an exception to

the rule.
Chauk or Bhogamandap

It is the sacred space where people assemble for ritual service and prayers. Normally the
Pujari sits here to guide the devotees to perform ritual offerings and for distribution of
teerth prasad. An enclosuré of wooden or metal railing is made to restrict entry. The doors
of the garbhagriha and antarala are made of teakwood with beautiful carvings. Often this
carved woodwork is covered with silver sheet which gives the entire fagade an attractive
and glowing looks. The space is enclosed by massive pillars with square, octagonal or
circular base, decorated with cornices at the top and the bottom. Semicircular arches are
made above the pillars which in turn suppbrt a domed or shelled roof over the chauk. The
floor is half step raised above the general floor level fo mark the importance of this place.
Normally there are n§ reliefs or projections on the walls or pillars or ceilings. Kakshasanas

are seen jutting out from the walls of the chauk in some temples. Some chauks have
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wooden carving in the ceiling. Beautiful images of gods, goddesses, apsaras, gandharvas
depicting Puranic incidents are carved in wood and then painted;.Chauk in some temples is
totally constructed in wood which include wooden pillars carved ‘with intricate beautiful
designs with bodhikas on which are supported heavy wooden beams on which rests timber
roof covered with earthen tiles. Most of the medieval temples had such pillars, one of the
examples being the pillar of the temple of Shantadurga at Cuncoliém (Plates 26 -27),
which is displayed in Goa State Museum. False ceilings in carved wood are provided as
said above. Every wooden pillarb is in 'on_e solid piece of strong wood. Paint or polish is
provided as preservatives for them. Largé bells are hung at the entrance of the chauk. Entry
into the temple is marked by ringing the bell to invoke the deity. These bells are kept

ringing during arti.
Mukhmandap or Sondyo

This is the entrance lobby into the temple through the main door opening into the chauk.
The main door has a curb wall called umbra separating the sabhamandap from the chauk.
This place is open on three sides with large arches and elevated seats along the pillars. The

structure is similar to sabhamandap but smaller in size.

Sabhamandapa

It is a large hall used for celebration and theatrical performances during festivals. It
resembles an auditorium. Major religious céremonies are also performed here. It has the
main central portion and two sideways. Maferials uéed for this portion are cast iron or
stone masonry or wooden pillars to support wooden trusses and purlins for earthen tiled
reofing. Sideways are covered which decent roof. Elevated benches are provided all
around for visitors to sit. S_ideWays are raised and middle portion is sunken.

Sabhahamandap is planned in front of the temples attached to Mukhmandap. A high level
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altar is specially constructed above the entrance door of Mukhamandap for the deity to

grace the performances of drama, dance, musical recitals, etc.

Except the shikhara above the garbhagriha, the rest is covered by thatched roofs. Even
those structural constructions in stone masonry in the form of cornered dome and shells are
covered by earthen tiles in thatched roof formations. The curved surfaces are formed at the»
level of the eaves. To give more projecﬁon to roofing tiles, burnt earthen country tiles are
placed upside down in four layers. This formation gives e}egant relief to the thatched roof.
The plinth is decorated with relief mouldings and cornices up to the side of windows above

ground. Walls are decorated with projected pillars in relief in simple design.

The overall look of a typical Goan temple with thatched roof of earthen tiles in different
slopes over different parts and the tall tower ending in a spherical dome is unique. It’s

beautiful simplicity is worth appreciation.

Deepastambha

Every temple has a lamp tower which is considered as an auspicious symbol. Lighting of
the deepastambha is done on festive dayé. Goan deepastambha is a derivative of that of
Maharashtra.*® Different designs are obted for constructing the lamp tower. A modest
example could be seen in the deepastambha of the Shantadurga at Cuncoliém (Plate 29).
Another attractive model is providéd by the deepastambha of the temple of Mangesh (Plate
30). Hall is of the opinion that massive deepastambhas of Ponda taluka are influenced by

the Piazza Crosses erected by the Portuguese. 9

Temple architecture in Goa with peculiar style of slopping roofs is designed to meet the
challenge thrown up by torrentxal rains. It has been influenced by different styles. Temple

tower with domical shzkhara is a blend of Musllm dome and that of the church Dome with

* The Maratha’s had introduced the concept of separate lamp tower in the Shiva Temple complex at Mahuli.
“ Maurice Hall, Window on Goa, A History and Guide, Quiller Press, London, 1992, p.22.
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a railing of the St. Cajetan Church might have been a model for the dome of Shantadurga
at Kavle.” But the Hindu architects havé’enhancedvand magnified the model by adding
tiers to the dome. Subtle variation in the dome is seen in all the temples ’(Plates 17, 19-25)
under study except that of Shantadurga of Cuncoliem. The templé of Mahalaxmi and
Mangesh have multiple domical structures mounted on other ‘components of the temple as
well. The temple of Shantadurga (Plate 21) of Cuncoliém ‘has elegant chatushkoni

pyramidal roofs.

The floral patterns running arpund the wooden pillars in intertwining vines and creepers
might have been a happy import from Islamic decorations done along the Mehrab. The
presence of the Safa Shaﬁouri Masjid right at the heart of the taluka cannot be ignored.
Carved miniatures of gods on the pillars might have beén encouraged by the Vijaynagara
style. Wooden panels with Dashavtara and Puranic scenes belonging to the temples of

Mahalaxmi and Méngesh (Plate 28) date back to the 18™ century.

Goan temple architecture is an amazing blend of various styles indigenous and foreign. It
is difficult to make a definite statement about who has contributed the concept of the dome,
wilich is as signatory feature of many Goan temples. They might have been borrowed from
the Muslims or the Marathas.’! Domes of the Goan temples are different from the more
modern dome, which is hemispherical. The Temple Towers in Goa are parabolic in

shape.*? Some authorities claim that the dome of the St. Cajetan Church at old Goa has

been the model for the domical shikhara of Shantadurga Temple.*

% Maurice Hall, op. cit., p. 27. . . .
51 Ashutosh Sohoni, Temple Architectureof the Marathas in Maharashtra, A thesis submitted for the Degree

of Doctor of Philosophy to De Montfort University Leicester, April 1998, Part 1, p. 28.

52 Information given by Civil Engineer Ramesh Verekar, Ponda.
3% www.the flight of gods. wordpress.com
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The Nagarkhana or Naubatkhana aka drum tower is a double storied structure, believed to
be an import from Muslim architecture. This too is a common feature /shared by both the
Maratha temples®* and the Goan temples. The Tulasi Vrindavaha'tod is common for the

Maratha and the Goan temples.

It can be safeiy said that mosf of the basic features of the temples' of GoaA cém be observed
in Maharashtra, particularly along the Konkan Bglf. 'Apal;t from architectural commonality,
we share a common cultural heritage. Many of fhé Goan ternbles are dedicated to such
| cults like Mahalasa Narayani, Mahalaxrﬁi, Khanderai, etc ’which. a?e believed to have
proliferated in Goa, thanks to the cultural exéhange betWeen» Goa, Karnataka and

Maharashtra.

Suffice it to say that all temples under study have been planned with great care and
embellished by exquisite decorations using both Indian and Western forms and as such,

each one creates magnificent ambience that enhances the spiritual aura of the temple.

% Ashutosh Sohoni, op. cit., p.75.
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Plate 1
Nagesh Linga

Plate 2
Kapileshwar Linga



Plate 3
Mangesh Linga

Plate 4 Plate 5
Mahalaxmi of Bandora Mahalaxmi Murti brought from
Abhishek Murti Colva



Plate 6 Plate 7

Shantadurga, Cuncoliem Original image of Shantadurga, Kavle
Plate 8 Plate 9
Shantadurga of Kavle Navadurga of Madkai

Abhishek Murti Gandhapuja
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Temple of Nagesh -

Plate 10
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Temple of Mazhalaxmi
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| Temple of Shantadurga, Cuncoliem
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Temple of Shantadurga, Kavie

Plate 14
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Temple of Navadurga, Madkai FZQZF
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Note- Drawing not to scale

Temple of Devaki Krishna
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Plate 16
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Plate 17
Temple of Nagesh, Bandora

Plate 18
Nageshachi Tali
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Plate 19
Temple of Mahalaxmi, Bandora

Plate 20
Temple of Kapileshwar, Kavle
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Plate 21
Temple of Shantadurga, Cuncoliem

Plate 22
Temple of Mangesh, Priol
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Plate 23
Temple of Shantadurga, Kavle

Plate 24
Temple of Navadurga, Madkai
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Plate 25
Temple of Devaki Krishna, Marcel

Plate 26

Wooden Pillar

Temple of Shantadurga, Cuncoliem
Goa State Museum, Panaji

Plate 27
Sketch of Wooden Pillar
Temple of of Shantadurga, Cuncoliem
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Plate 28
Krishna on Wooden Panel
Mangeshi Math

Plate 29
Deepstambha, Cuncoliem

Plate 30
Deepstambha, Mangeshi

146



Chapter V
Temple Management and Economics

Centuries before the advent of the Portuguese, ‘Goa had self-governing village communities
or Gramasamsthas as was the case in the rest of India: These were the agrarian
associations. They must have come into existence in response to the pressing socio-
economic needs of the inhabitants. To Kunbis and the Gaudes goes the credit of settling the
gdon or the village and therefore, establ'ishing the irist_itution of Gdonkari. They took
Gdonkar as their surname. Dr. Antonio Furtado says that the initial connotation of the
word gdonkar was one, who promoted the interests of the village. In dﬁe course of time,
the word gdonkar became synonymous with Goénkar, meaning the architect of Goa.' The
Gaudes, who laid the foundation of the socio-economic >life of Goa, are found in the
talukas of Sattari, Sanguem, Tiswadi, Ponda, Canacona, Bicholim and Quepem. They were
the ones who introduced in Goa, the crops like bananas and pepper.? Gaudes are found in

large numbers today in villages like Madkai, Pfiol, Veling and Kundai of Ponda taluka.

Felipe Nery Xavier compiled a lot of information about the Gramasamsthas. His path-
breaking work Bosquejo Historico das Communidades das Aldeas dos Concellhos das
Ilhas, Salcete e Bardez became fundamental for subsequent research on Gramasamsthas. It

throws a flood of light on how thé village lands were divided, how paddyfields were

auctioned and how the produce was shared among the villagers.

! Antonio Furtado, “Gomantakatil Gramasamstha”, Silver Jubilee Committee (ed.), Ajacha va Kalcha
Gomantak,(ed.) The Goa Hindu Association, Mumbai, 1954, p. 302.

2 B. D. Satoskar, Gomantak Prakriti ani Samskriti, Shubhada Saraswat, Pune, 1979, Vol. 1, p. 18.
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The village economy and its socio-religious life were regulated by the Gramasamstha. 1t
was the most important socio-economic institutjori which underwent radical transformation
under the Portuguese regime. Gramasamsthas during the pre-Portuguese period were set
up to bring fallow lands under cultivaﬁon and to guarantee to the descendants of the
Gdonkars, a fixed share in the income of fche gramasamstha.’ The gramasamsthas were
responsible for funding the religious vobservances, providing baéic educational facilities
and deyising support system for all socio-cultural activities. Settling social and minor legal
disputes among the inhabitants and bringing the criminals to book, were among the

important functions of the gramasamstha.*

Afonso Mexia, the State Revenue Superintendent under the Portuguese government,
collated the traditional forms of taxation and revenue administration in 1526 and issued the
Foral des uzos e Costumes. It had 49 clauses and it was adopted as the ‘Charter of Rights
and Privileges’ of Gdonkars. Despite all his intellectual effor/té, Mexia was unable to trace
the origin of the gramasamstha.5 Joao de Barros gave credit for théir establishment to the
immigrants from Canara who descended the ghats, reclaimed the land and made it
cultivable. © They made the original settlers jointly responsible for the village

administration. Dr. J. C. Almeida called the gramasamstha or the communidade, an

. T
agrarian association.

3 V. A. Khalap, Gomantakatil Samudayik Malkichi Gramasamstha Paddhati, Khalap N; V., Pune, 1955,
p.54.

4 Manohar Sardessai (ed.), Konkani Vishwakosh, Goa University, Taleigao, 1991, Vol. I, p. 520.

ST, R de Souza, Medieval Goa, Concept Publication Company, New Delhi, 1979, p. 55.
® T.R.de Souia, Goa to Me, Concept Publication Co., New Delhi, 1994, p. 43.

7 As quoted in Manohar Sardessai (ed.), Konkani Vishwakosh, Goa Univei'sity, Taleigao, 1991, Vol. L, p.
52. :
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D. V. Pai reqorded that Goa had 221 communidades.® The Konkani: Vishwakosh gives the
number as 224. Out _of the total aerable land in Goa, 14% was owned by the communidades

and used primarily for the cultivation of rice.’

The taluka of Ponda had 28 Communidades or Gramasamsthas, the number being equal to
the number in villages of the taluka. They were listed in 1882 and they continue to exist up
“to the present day. Out of a total area of 25,229 hectares of land of 'the taluka, 22,844
hectares are arable and of these 7,985 hectares or 35% of the arable land is in the custody
of the communidades. If we consider the total area under cultivation and the total produce

of the land, the Madkai Communidade is the richest in Ponda.'®

Gdon, a derivative of the Sanskrit word grama, was an aggregate of family holdings,
which was in consonance with the joint family system of olden times. The original settlers
organised into traditional hierarchical vangads or clans were responsible for the conduct of
administration of the village through theif assembly called gdonkari, which was composed
of the elders of each clan. All the transactions in the Village Council were conducted by
nem or consensus. The village elders called Gdonkars were the participants in the
decision-making deliberations of the Village Council. The voting right in the Council was

the previledge of the gdonkars alone. This was the way the gdonkars maintained the
exclusivity of the village.

Rights in land holdings were transmitted down the generations by heredity, but women
were denied all property rights. The gdonkars could assign lands to individuals and

conduct regular auctions of the best quality rice fields.

® D. V. Pai, Gomantakachi Rajyavyavastha, Hindu Chhapkhana, Margao, 1930, p. 58.
9 Manohar Sardessai (ed.), Konkani Vishwakosh, Goa University, Taleigao, 1991, Vol. I, p. 521.

10 3. C. Almeida, Aspects of Aagricultural Activity in Goa, Daman and Diu, Government Printing Press,

Panaji, 1967, p. 161.
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The village lands were classified into cultivable, non-cultivable and fallow. Land
allocation was made on the basis of location and productivity. Cultivated lands along the
river banks were partly used as nelly to fund the maintenance of the viilage temple and.to
meet other religious expenditure .and partly used as namshi (also known. as namas or
namoxin) for the maintenance of the temple servants but mainly for the sustenance of the

the gdonkars.

Rural life was so organised that it made the temple, the nerve centre of every village. Land
distribution was effected in such a way, that building and maintenance inclﬁding
performance of various religious rites and rituals of the temple became a major
responsibility of the Gramasamstha. Revenues accruing from the best rice fields and

kulagars or the areca gardens were set aside for the purpose.'!

When Goa came under the rule of powerful royal dynasties, the responsibility of
supporting and sustaining the activities of the temple, was takén up by the Kings and other
members of the royal families. This is evident frdm the different land grants that were
made by different royal dynasties to the temples, agraharas'’and the Brahmapuris' from
time to time. The basic motive behind these grants was to acquire spiritual merit. A few
“examples of royal land grants may be cited to prove the point. The Shiroda Plate of King
Devraj Bhoja of 4™ century A. D., two grants of King Prithvimallavarman Bhoja, the
Bandora Plates of Anirjitvarman issued from Kumaradwipa or Cumbharjua of 7" century

A. D., amply support the contention.

1 Antonio Furtado, op. cit., p. 303.

12 Agrahara was a pool of villages set aside for the maintainance of Brahmin Scholars. The Kadamba Kings
took pride in making-endowments to these‘agraharas. ’

'8 Brahmapuris were the colonies of leamed Brahmins dedicated to spiritual pursuits. They were endowed
with tax free land grants.
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The Shilahara dynaéty'was Shaivite and the temple of Shiva at Curdi and of Mahalaxmi
temple at Neturli in Sanguem téluka and that of Saptakoteshwar at Opa in Ponda taluka
belonged to the period of the Goa Shilaharas.'* The Kharepatan Grant of A. D. 1008 of
Rattaraja made to Avveshwara teﬁxple in his capital Balibaitana gives information about
the administration of temples of the Goa Shilaharas. '> This grant provides for the
maintenance of the family of the temple priest. The Shilaharaé continued the system of
temple management by employing servants for the temple on regular basis that was

initiated by the Gramasamstha.

The Goa Kadambas went a step further in bestowing honours and wealthy gifts on
religious institutions. Sashtadeva paid visits kto the temples of Mahalaxmi at Kolhapur,
Mahabaleshwar at Gokarna and Somnath at Prabhaspattan. The Savai-Vere Plate ;)f
Gubhalladeva II (A. D. 1038) and Priol Plate of Guhalladeva III Tribhuvanmalla of | A.D.
1099 are some examples of Kadamba philanthropy. King Shivachitta Permadideva was a
devotee of Shiva. His wife Kamaladevi created Agraharas for the learned Brahmins.'®

Coins of Shivachitta were inscribed with the name of his deity Saptakoteshwara, while

those of Jayakeshi I, with Malege Bhairava.

An attempt is now made to study systematically the management of temples by organizing

the data into three sections namely,

1. Government Regulations and Temple Management in Ponda,
2. Management of the Temples of the Local Deities of Ponda,

3. Management of the Relocated Temples of Ponda.

" V. T. Gune, Gazeteer, p. 91.

'S Epigraphica Indica, Vol. 11, p.299. . ; :
16 john Faithful Fleet, “Inscriptions relating to the Kadamba Kings of Goa”, in Journal of Bombay Branch of

Royal Asiatic Society, Vol. IX, p.274.
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1. Government Regulations and Temple Management in Ponda

Taluka

The taluka of Ponda came under the Portuguese rule in the second half of the 18% century.
This taluka too was following the traditional pattern of village administration with some
variations owing to the Muslim rule, which sought to limit the autonomy of the villages
through its political agents. But these agents, better known as the Desais and Sardesais,
being Hindus themselves, did not tamper with the traditional approach of the village
community towards the temple and its management.'” The gramasamstha not only donated
the most fertile lands to the temple for its maintenance and that of its servants, but also
made contributions for the performance of certain religious ceremonies and observances.
Certain contributions were of a fixed nature, while others were Variable.'s Examples of
variable contributions were those pertaining to the Jagar of Betoda, Jagar samaradhana at
Nirankal, the festivals in the temples of Vetaleshwar at Veling, Shantadurga at Khandepar,
Mandodari at Betki and Madananta at Vere. Most of the Gramasamsthas contributed for

the expenses of the nandadeep and the general illumination of the temple. This too varied

from year to year."’

Some of the contributions of a fixed nature were: Dharmadaya, which was a contribution
towards remuneration of the priest in Betoda and Nirankal; Gramadalap, a contribution
made by the community of Bhoma; Hakka, a contribution made by a multitude of

communities in favour of temples, maths (monastries), jyotishis (astrologers), ghadis

7 personal interview with Mr. Yashwant V. Desai, the President of the Temple of Betal, and a member of
the Desai family, Priol, on October 9, 2010.

8 Rui Gomes Pereira, Goa Gaokari, p. 136.

' Jagar is a musical performance narrating the heroic exploits of the deity with which the devotees keep
night vigil in the temple of a female deity. Jagar Samaradhana is the community lunch provided by the
temple to the devotees assembled to participate in the said festival. Nandadeep is a perpetual lamp before an

idol in the sanctum sanctorum of a temple.
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(witch doctors) and others and also as a reward to the bearers of the rayas patras of the
Swamis of the Partagal and the Kavle Maths.2® Vatan was another contribution made by the
village communities in favour of the temples, their servants as well as maths. Vatan was
also known as Inam which was a fixed pension. In village Bori, while tﬁe priest,
washerman and the barber got only rnamashi, the blacksmith enjoyed a fixed vatan besides
the namashi. The gramasamstha of Bandoda instituted an annﬁal pension for t,he-temple
musicians and Katkar. Almost all gramasamsthas of Ponda contributed towards the annul»
pension for the Bhavins.*' The similarity between the namshi and the vatan was that, both
could be enjoyed as long as the grantee rendered service to the temple. Interestingly, these
Gramasamthas not only bore the expenses of the temple, but also contributed for the

upkeep of some of the mosques and the religious functionaries attached to them.

Though the Old Conquest areas had experienced the inf"erno of conversion that engulfed
the temples and temple properties and saw the changing character of the gramasamsthas,
which too were sought to be Christianised, Ponda taluka fortunately escaped the fury of the
proselytisation as it was a late entrant into the Portuguese sphere of influence. However, it
was made subject to the rules and codes brought into operation in 1904, 1933'and 1961,
which tried to regulate the functioning of the village communities. Simultaneously, the
Portuguese government aﬁempted to regulate the administration of the temples by passing

a law on October 30, 1886. This was the Regulamento of 1886.

Under the Regulamento of 1886 every temple was required to have a written and

government approved constitution for its administration and. maintain a list of its Kulavi

™ Rayas Patrais an official communiqué issued by the Swamiji of a Math.

2! Katkar aka Shipai in some temples, is the temple servant decorated with a badge and a silver staff. His
responsibility is to maintain order in the temple and to supervise the work of the other temple servants. He is
an important intermediary between the Management and the temple. servants. thavin is the female servant
belonging to the Devadasi caste whose job is to clean the puja equipment, maintain the precincts tidy and
offer service to the deity while in procession with a chauwri or a lamp called malem.
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Mahagjans, the annual budget showing its estimates of income. and expenditure and an
account of actual expenses incurred with supporting documentary evidence. A register
recording resolutions passed by the Managing Committee, a register of resélutions passed
by the general body of kulavi Mahajans, a logbbok listing the landed estates including the
buildings owned by the temple, a list of items in the témple treasury énd a register
recording the deals of leases of temple lands and other properties through the annual and
triennial auctions, were also to be maintained. Thus, post-1886,}temple administration was
systgrriatised and the témple records were organised and maintained in an orderly manner
since no budget could be made operational unless it was approved by the Administrator.
All temples in Goa were to be administered according to this kegulamento. Each temple
was empowered to formulate its own Bye-laws- also known as the Cqmpromisso, after
giving due consideration to existing system of ‘management, traditional customs and

practices followed with reference to rights, responsibilities and duties of its Mahajans and

servants.22

The temples in the New Conquest areas owned a lot of movable and immovable properties
assigned to them by the Gramasamsthas. According to the Hindu Law, the presiding deity
was the legal owner of the temple properties. But since the existence of the Hindu deity

was not recognised under the Portuguese Law, the Mahajans of the temples claimed

ownership of these properties.

The Regulamento of 1886 recognised the legal authority of the body of the temple

Mahajans, who could now exercise their right to the temple properties and the income

. . 23
accruing from them.

2 Rui Gomes Pereira, GG, p. 27.

2 Rui Gomes Pereira, GG, p. 26.
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When Portugal was proclaimed a Republic in 1910 by Marques de Pombal, he declared
religious tolerance as the State policy. The new regime loosened government control over

temple properties. However this republic proved to be short lived.

The Regulamento was strengthened by another law of Maréh 30, 1933, which was further
improved upon and passed on May 29, 1959 vide Diploma Legislative No. 1898,
Subsequently, a Government Order dated July 27, 1962, laid it down thatl the President of
the Managing Committee of every temple should be chosen through the process of
election. Earlier, it was the prerogative of the Governor General to nominate the President.
It was also laid down that all members of the Managing Committee should be elected
every three years through secret ballot. In 1983; Clause No. 257 was improved upon to
make it mandatory for all temples having an income of Rs.5000 and above to get their

accounts audited annually by a professional Auditor.

The constitution and management of the Hindu temples is conducted under the provisions
of the Act of 1933 which consisted of 437 articles. The assets of the mazania like treasures,
funds, immovable properties and their administration, income of the temple, budget, debts,
long term leases, distribution of landed properties, sale of mortgaged articles, survey and
registration of the temple properties, usurpation and misappropriation of landed properties,

etc. are brought under the purview of this Act?

The mazania, the General Body of Mahajans of the devasthan is subject to the provisions
of this Regulation and the Bye-laws. The members, mazanes, are the male descendants in

direct line and those adopted according to the respective Code of Usages and Customs. The

% Regulamento das Mazanias das Devalayas do Estado da India, 1933 is a pre-liberation law, which is now
internal law due to Goa, Daman and Diu Administration Act 1962. Section 5 of the same reads as “ A'll laws
in force immediately before the appointed day in Goa, Daman,and Diu or any part thereof shall c.ont,n’nue to
be in force therein until amended or repealed by a competent Legislature or other competent authority.
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right of the members, mazanes, is non-transferable. It is expressly stated that this Act is

adopted in supersession of all other previous regulations concérni-ng-temple management.?

The Act made the respective taluka Administrators the legitimate authorities to control the
administrative matters of the temples. The Administrative; Fiscal and Audit Tribunal was

to authorise institution of law suits and such other transactions.

The Act made it mandatory for the mazania to register all the rural and urban landed
properties with the Land Registrar within one year from the publication of this Regulation
in the Government Gazette. The bodies of mazamia could not acquire immovable
properties without the prior permission of the Governor General. But they could acquire

rural or urban properties at auctions.

Mazania were required to have Bye-laws approved by the government, mentioning the
designation of the devasthans and their dependent temples, of the family groups of which
the mazanias are composed,i tribe and gofra. Mention also had to be made of the cult,
obligatory religious acts and festivals, funds, receipts and expenditure, servants with their
obligations and pay, rates of cultural and of festival acts, and of any other provision that

may not be in contravention to this Regulation and to othe rules and regulations.?®

The drafts of the bye-laws were to be prepared along with a list of members, by special
committees appointed by the Governor General. The Managing Committees had to forward
these drafts along with the records of proceedings df assemblies of members, to the taluka
Administrator who, after authenticating the said documents had to submit them along with
his comments to the higher authority. The mazania were permitted to amend the bye-laws

subsequently. The bye-laws approved by the Government had to be published at the cost of

% Devasthan Regulation (<=DR), Govt. Printing Press, Panaji, 2010, p. 1.

% Ibid, Article 17, p.3-4.
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the mazania concerned, in the Government Gazette and they had to be registered by the

concerned temple in the appropriate book together with their Marathi translation.

The mazanias had to have a catalogue of their members, which had to be updated every
year by the Managing Committees. Enrolment of mazanes residing abroad is permitted if
they satisfied the necessary requirements. A person could be a member of more than one

mazania.

The mazania was authorised to decide appeals lodged against the orders of the Managing
Committee, the temporary suspension or expulsion of a member from mazania, preparation
of ordinary and supplementary budgets, extraordinary expenditure, annual statement of
accounts, legalization of possessions and election of the members of the Managing
Committee in accordance with the guidelines of the Regulation and the bye-laws.?’

The mazanes could discuss and vote at all their meetings, examine the statements of

receipts and expenditure, the estimates and conditions for auction of temple lands, the

statements of accounts and ordinary and extraordinary budgets.

The meetings of the mazania had to bé public and were to be presided over by the
President of the Managing Committee. In his absence, his substitute could replace him and
in the simultaneous impediment of both, the eldest member of the Committee could
preside. In the absence of all of these, the mazania could choose any member for the

occasion. The taluka Administrator could attend the sessions of the mazania if necessary.

The quorum for a meeting of the mazania was 10 if the total number of the mazanes was

between 25 and 50; it was 20 if the number of mazanes was between 50 and 100. If the

77 DR, Article 30, pp. 6-7.
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number on the catalogue was 100 or above, then at least 30 capable members had to be

present.?®

The mazania had to have three ordinary sessions every year and extraordinary ones could
be authorised or ordered by the Administrator. The first ordvinaryvsession was to be held on
the last Sunday of the month of January for examination and approval of accounts of the
Managing Committee. The second session was to be held on the last Sunday of the month
of July to obtain instructions necessary for the preparation of draft of the ordinary budget
for the next year and the third session was to be conducted on the last Sunday of the month
of October for a discussion and approval of the draft budget. Every three years an

additional session of the mazania was to be held in the month of February for electing

members of the Managing Committee.

For holding both ordinary and extra-ordinary sessions of the mazania, a public notice to
that effect was to be issued 10 days prior to the date of cbnvening the session. For holding
an extra-ordinary session however, permission of the Administrtor had to be taken. In case

of refusal, an appeal could be filed before the Administrative, Fiscal and Audit Tribunal

within10 days of such refusal.”’

Every five years, a meeting had to be conducted in Panaji on second Sunday of the month

of January at 3 p. m. of all the members of all the mazania of Goa to deal with matters of
common interest.>’
After the liberation of Goa from the Portuguese colonial rule in 1961, the Regulamento

was reviewed in 1962 whereupon, Article 40 was replaced by a revised one that was

introduced vide Order No. GAD/74/62/12364 dated August 27, 1962 of the Lt. Governor,

% DR, Article 37, pp- 9-10.
® Ibid, Article 38, pp.10-11.
% Ibid. Article 39 A, p. 11.



and published in the Government Gazette No. 29, Series I, dated August 30, 1962 to
deprive the Governor General of the power to nominate the Chairman of the Managing
Committee. It was laid down that all the office bearers of the Managing Committee of

every temple shpuld be elected through a secret ballot by the mazania.>'

Para 5 of Article 40 was amended in 1980 to make the members of the Managing
Committee, both effective and substitute, eligible for re-election. The Committee could be
dissolved if, its management was proved harmful to the interests of the terﬁple concerned,
if it disregarded the legitimate orders of the Administrator, if the bﬁdgets ;’veré not
presented within the given time frame and if the accounts were not rendered in conformity

with the law.>?

All resolutions of the Managing Committee were to be adopted by an absolute majority of
the members present and voting. Managing Committee was to hold two ordinary sessions
every month, on the 1% and 3" Sunday respectively. The sessions of the Managing
Commiﬁee were to be held in the building meant for that purpose. The Committee could
convoke the mazania to attend to any extra-ordinéry matter. The Committee had to look

after the administrative and economic management of the temple.*?

The Administrator could propose the dissolution of the Managing Committee, if it

disregarded the Regulation in any way.>*

The Chairman of the Committee was made responsible to conduct the meeting of the
Comiittee and the mazania in an orderly manner. He was to correspond solely in official
matters with the Administrator, watch over all matters of administration and economy of

the temple, supervise the ongoing works of the temple, present a detailed report on the

3" DR, Article 40, p. 11.
52 Ibid., p.13.

3 Ibid, Articles 46-52, pp. 14-16.
3 Ibid., Article 59, p.18.
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management and financial position at the end of each financial year and maintain

discipline and order within the precincts of the temple.*®

The Treasurer was to take care of the treasures and ornaments of the deity, taxes and

liabilities of the association, he being held responsible for any irrégularity in his work.

The Attorney was to represent the Managing Committee and the mazania at all courts and
offices. He was to look after the annual accounts, supervise works of the devasthan, ensure
timely payments from the debtors and tenants of the properties, inform the Committee or
the mazania in all their sessions of the progress of law suits filed and appeals made against

the decisions harmful to the interests of the temple.

The Clerk or the Secretary of the Managing Committee was to be a person well versed in
both Portuguese and Marathi language. His duty was to maintain all records including
accounts and issue notices for the convocation of the mazania. The clerk was to enjoy

confidence of the mazanes as his was a key post in the Manging Committee®.

It was incumbent on the taluka Administrator as Administrator of the mazania, to watch
over the implementation of this Regulation and the Bye-laws; ensure regularity of sessions
of the committe; attend the sessions of the bodies if necessary; authorise lease of properties
and confirm the suspensions imposed upon the servants in terms of No. (5), Article 52. He
had to balance the coffers every three years and take measures within 24 hours, in case of
any embezzlement or misappropriation. He had to audit before December 31, the annual
accounts of management, in the presence of the Committee members concerned. He had to
examine the documents and book-keeping; discharge the duties of the judge at the

proceedings of administrative executions and inflict upon the servants of the mazania,

% DR, Artcle 60, p. 18. ,
% Ibid,, Articles 61-63, pp. 19-21.
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disciplinary punishments. The Administrator was to receive fees for his services.?’ Appeals
could be filed before the Administrative, Fiscal and Audit Tribunal agéinst the decisions

and orders of the Administrator.

Chapter III of the Regulation deals with the coffers of the temple. Every mazania was to
have separate coffers, one for the Fund and the other for annual receipts. Each coffer was
to have three keys which were to be in the custody of the Chairman, the Treaéurer and the
Secretary respectively. The coffer of the Fund was meant to keep cash, gold and silver,
Jewels, ornaments of the idols and those pledged with the temple against loans, as well as

the Book of the Fund, legal deeds and other important documents.

The coffers had to be opened in the presence of all the three key holders, they being
responsible for all contents of the coffers. After the closure of annual accounts, surplus

receipts had to be deposited in the Fund.*®

Article 93 permits the Mangement to give cash in hand at interest against gold and silver,

shares of the Communidades or of any companies legally established and mortgage of

immovable properties.

Lending of money against mortgage of uncultivated lands, salt pans or fruit gardens,
properties situated abroad, articles of dress or any movable properties, including precious

stones and shares of banks or foreign companies, was expressly forbidden.

Whenever an amount in the coffer of the Fund exceeded Rs. 500/ it had to be invested in

the Banco Nacional Ultramarino, Postal saving Bank or in shares of the Communidade.”®

37 DR, Article 70, pp. 21-23.
% Ibid. Articles 85-92, p. 26.
3 Ibib., Articles 94-99, p. 27.
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The other topics dealt with in the Regulation are administration of estates and leases of
properties, auctions, collection of incomes of the mazania, extraordinary expenditures,
leases of long term, aforamentos, sale of pledged items and produce of properties,

authorization of legal actions, cadastre and cases of usurpation of lands.

Article 235 of the Regulation specifies that the servants who receive temple lands in lieu of
the services they render and cannot mortgage them or use them for any transaction that

may cause losses to the owner.

The disciplinary punishments for dereliction of duty to be imposed upon the servants of the
temple were warning, censure, fines equivalent to pay of 15 days, suspension of pay up to
30 days, suspension from duties and pay up to 180 days and even dismissal. The
imposition of first four penalties lay within the competence of the Maﬁaging Committee,

that of the fifth, of the mazania and that of the sixth, of the Administrator, with a prior

hearing of the accused in each case.*’

Appeals against all the decisions of the Managing Committee were to be addressed to the
mazania, those against the mazania to the Administrator and against the orders of the

Administrator to the Administrative, Fiscal and Audit Tribunal.*! Article 252 made the

Governor General, the final appellate authority.

The accounts of the temple had to be prepared by calendar years and they were to be

thrown open from 10™ to 20" July, for the scrutiny of the mazanes.”

All financial transactions of the mazania had to be made according't_o the approved budget.

For unforeseen and urgent expenses, supplementary budget had to be prepared.®

“ DR, Article 244 B, p. 67.
‘' Ibid., Article 248, p. 69.
2 Ibid, Articles 258-260, p. 71.
“ Ibid, Articles 74-75, pp. 23-24.
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The management was responsible for any negligence in collection of the income,

misappropriation, bad faith or negligence in affairs of management.

The mazania was to maintain the book of the bye-laws and catalogue and records of
cadastre of the properties, inventory of articles in the Fund, receipts and expenditure,
records of proceedings of mazania, records of deliberations of the Mahaging Committee,
bonds, statements and agreements, current account, regiStration of the orders from higher
authorities, festivals and cult as well as of beneficence and the Register of

correspondence.**

“ DR, Article 369, pp. 93-94.
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1:A The Common Features of the Compromissos -

Since the Compromossos had to be drafted within the framework of the Regulamento das
mazania, many features pertaining commitment of the mazania towards the Regulation, the
obligations of the mazanes and the servants and the general and the penal provisions are
common to all these documents. In order to avoid repetition, those common features are
clubbed together and detailed as under:

Mazania of every temple declared itself bound by the Compromisso and the Regulamento
pertaining to the temples, by all the laws in force and those to be promulgated in future, in
the administration of a particular temple.*

The founder members of each temple are declared as Mahajans whose rights are
hereditary, perpetual and transmitted down the generations to the legitimate descendants
and to sons adopted in accordance with the provisions of the Decree of December 16,
1880, which governs the usages and customs of the Hindus of Goa. The catalogue of the
names of the Mahajans is appended to the Bye-laws. Apart from the above descendants,
there may be many more descendants of the founder members presently staying in other
parts of India. They too enjoy equal rights along with the local Mahajans, but they cannot
be included in the managing commitfee. The catalogue of Mahajans is to be updated every
year. In case the descendant of a Mahajan whose name does not feature in the catalogue;

but attends the annual General Body meeting and his identity is confirmed, he can be given

the right to vote.*®

4 Bye-laws of the Managing, Committee of the temple of Shri Nagesh ar.zd the Affiliated Temples Portaria
No. 105 dated April 22, 1910, Govt. Gazette No.31 (=Nagesh Compromisso}, Article 47, p. 12.
% v N. S. Dhume, Shri Mangesh Devasthan Samagra Itihas, T. M.Kakodkar, Margao, 1971, pp. 160-161.
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The Mahajans are to conduct all discussions in respect of temple affairs and take decisions
in that regard in the assembly hall only. They are forbidden from engaging in heated
discussions on the Chauk, the bhoga mandap as it is marked for sacred observances.

The document welcomes Hindus of all classes to be admitted to the temple to make their
oblations and participate in féstivals but bars them from admission into the management or

the mazania.*®

Atrticles donated by devotees if found to be unfit for the use of the temple or are
susceptible to damage, can be auctioned at the time of the annual festival which is attended
by a large concourse of people, with the prior permission of the Administrator and a prior
notice in the government Gazette. The proceeds of such an auction are to be credited to the

Temple Fund.*®

Only people of the Brahmin caste are allowed to enter the sanctum sanctorum. Non-Hindus
| and Shudras are barred from entering the chauk, it being the duty of the pyjari, the katkar

or the bhavin to ensure that this rule is observed.>

Whenever the Swami of Partagal Math or the Swami of the Kavle Math happens to visit a
temple, he is to be accompanied by the temple musicians and the ilamatdars (bearers of
divine insignia) from a certain distance to the femple and he is to be accorded due honours.
If he happens to be residing within the temple premises, he is to be invited for the festival

by sending to his residence, the musicians, divtes' (bearers of holy torches) and ilamatdars

“ ] i Crisna Rovolnata Pandavado.Orgao, Portaria No. 22,
Statut the mazania of the temple of Deuqui Crisna ' .
Ofﬂc‘izallléigtte No. 7 dated January 25, 1910 (Devaki Krishna Compromisso), Article 42, p. 35.
48 . .

Nagesh Compromisso, Article 9, p. 3. ‘ ‘
® B;f—eliws z,"ntil’ze Mazania of Shantadurga and affiliates, Kavle, Portaria No. 260,. dated N(?vember 2. 1909,
Official Gazette No. 86 dated November 3, 1909 (=Shantadurga (Kavle) Compromisso), Article 10, p. 8.

% Devaki Krishna Compromisso, Article 50, p. 37.
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in keeping with the established tradition. Similar honour is to be accorded to every Swami

of the Gaud Saraswat Brahmins.®!

Resolutions on religious matters of the temple are to be given by the Swami of the Partagal

Math or the Kavle Math, depending upon the sect to which the temple belongs.

The mazania cannot renounce the right over movable assets, rights and shares, active

debts, etc., which are a part of the Temple Fund.*

Use of divine ornaments or objects by private parties is prohibited excepting musical

instruments, insignias, utensils etc., with the permission of the Managing Committee.

Collection of subscriptions from the Mahajans to meet extraordinary expenditure is
allowed. However, the same has to be discussed and sanctioned by the manzania and the
subscription list has to carry a declaration at the top stating its purpose and bear the seal of

the temple concerned.”

The temple accounts are to be maintained by financial years and the annual budgets are to

be prepared in accordance with the Regulamento.

The agrashalas are to be used only as temporary lodgiqgs by the Mahajans and devotees

during fairs and festivals and never as permanent abodes. Preference is to be given to the

. . 54
devotees coming from outside Goa.

If a Brahmin dies within the temple precincts, cremation is to be arranged by the temple

preists and the expense incurred is to be charged on temple accounts provided the deceased

:; DR, Article 39, p. 34. Acticlo 59, .46
Navadurga Compromisso, Atrticle 59, p. 46.
53 Bye.lafv';gofShrili(apileshwar of Kavle, Portaria No.48, dated January 23, 1909, Govt Gazette No. 7 dated

January 26, 1909 (=Kapileshwar Compromisso), Article 32, p. 9.
54 Devaki Krishna Compromisso, Article 53, p. 38.
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had no means of his own. Any infringement of this rule could invite dismissal from

service.>’

It is announced that the mazarnia of each temple has to undertake to pay 3% of its income
to the Fund of Beneficence and subsidize primary education depending upon the state of

the coffer as per the recommendations of the Royal Order dated June 16, 1896.

1:B The Duties and Obligations of Mazanes:

The Mahajans are to work gratuitously for any post in the management for which they may
be elected. However exception can be made to the post of the Secretary of the Managing
Committee who caﬁ be awarded a fixed remuneration depending upon the state of the
coffer, for the service and to reside at the location of the temple as a supervisor of all the

temple functionaries.

The Mahajans are expected to perform their duties selflessly for the betterment of the

temple. They cannot decline to perform service if requested unless they had already served

57
for at least two years.
1:C The Penal Provisions Applicable to the Mahajans:

The regulation prescribes imposition of fines on a Mahajan who indulges in an

unbecoming act in the temple. Usurpation of temple property and misappropriation of

‘ N . . 58
funds may invite suspension or even dismissal from the membership of mazania.

% Shantadurga (Kavle) Compromosso, Article 52, pp. 34-35.

% isso, Article 47, p. 12. » |
5 g;f-el;,:vf‘:)rf"lﬁl’: Zmple of Shantadurga of Cuncoliem, Portaria No. 152 dated June 21,1909,Govt. Gazette

No. 48 dated June 25, 1909 (=Shantadurga (Cuncoliem) Compromisso), Article 5, p. 3.
8 Devaki Krishna Compromisso, Atrticles 65 and 67, pp.40-41.
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1:D The Duties and Obligations of the Temple Functionaries:

The Compromisso describes the functionaries of the temple as persons who render service
in return for remuneration in cash or revenues accfuing from the properties belonging to
the temple as specified in the the devotees for performance of certain rituals. All the
functionaries are subordinated to the Managing Committee and are expected tov fulfil their
obligations faithfully as directed by the Managing Committee. They are forbidden to walk
about with their footwear on and open umbrellas within the temple precincts or to linger

about the precincts beyond their hours.*

1: E Management in the Present Times:

Temples are managed quite in keeping with the guidelines contained in the Regulation.
Elections for the Managing Committee are conducted on the second Sunday of February at
the end of every three years. Usually two panels are formed to contest elections and
canvassing is done informally from person-to-person. Nominations are filed on th¢ aay of
the election itself followed soon by voting. Election is for four effective posts (the
President, the Treasurer, the Attorney and the secretary) and four substitute posts. Election
is for the individual posts and not for the panel. Usually the voters take care to ensure that
entire panel of a particular leader is elected, but at times it so happens that some candidates

from the opposite panel also get elected. In such cases, a composite panel is formed to

discharge responsibilities of the Managing Committe.®’

59 N . . . 16
D Krishna Compromisso, Articles 45 and 47, p. 16. .
% Tlf;saggecQIZf’;nfomaﬁion was gathered from Adv. Subhshchandra V. Kamat, former President, Temple of

Mahalasa, Mardol.
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The ritual service in the temple is conducted with the help of t,emplefl'mctionaries and

servants whose designations and duties are as follows:

Pyjari is the performer of rituals like the nirmalya visarjan, lighting of the nandadeep,
pyja, offering of naivedya and arti. At the sunset he performs pradosh puja which is a
special rite in the temples dedicated to Shiva. On festival days, it is his duty to adorne and

decorated the usav murti with flowers and ornaments.

Abhishekai gives ceremonial ablution to the deity. Puranik is the expounder of Purana.
Kirtani is the one who is versed in extolling the praises of the deity. Gurav is a non-

Brahmin priest in the Shaiva temples of Ravalnath and Betal.

Pairikar devli and Bhavins are the employees from the devadasi caste who have to
maintain cleanliness in the temple and its precincts, clean up vessels and various types of
lamps and other equipment used in performing puja, clean ﬁp and light the chandeliers and
other lamps in and around the temple except those in the sanctum sanctorum. Bhavin has

also to escort the processions with malen which is a special lamp and carry out other

customary duties.

Katkar acts as a postman to the Managing Committee and the Mahajans. He is to oversee
the work of other temple servants and report to the Managing Committee any dereliction
thereof. He has to be always at the beck and call of the Managing Committee. He is to
assist the Pujari in decorating the palkhi for procession, accompany the Secretary with

books and papers whenever he visits administrative centres for work connected with the

temple.
Mridangi plays the percussion instrument called mridang while Taaldar keeps time in any

musical performance. Nrityangana is the dancing girl who gives a song and dance recital
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in the temple in the evening and whenever called upon by the Managing Committee. She is

to accompany the processions and give similar recitals during the peni of the procession.

Vajantris play different musical instruments at appointed times. The naubat or signal
through beating of drums is given at the dawn and the dusk and also before the arti at noon
and at night. They have to accompany all religious processions while playing upon their
instruments. They have to play music at the time of abhishk and other religious
ceremonies. Choughuda vadaks play an ensemblé of two percussion instruments every day

early in the morning, between 10 a. m. and 11 a. m. and in the evening.

llamatdars are the carriers of divine insignia like the banner, Suryapan, abdagir and so on,

during all the processions and during the ceremony of Harijagar.

Divtes have to light the torch at the time of naubat and arti at night, accompany all the

processions with the lighted divri and remain in the temple till all the religious acts are

concluded on festival days.

Khambis have to carry on their shoulders the deity seated in its different vehicles like
palkhi, lalkhi, rath and so on when processions of the deity are taken out on various

auspicious occasions and then keep those vehicles at proper places at the conclusion of the

processions.

The duty of the Barber is to reflect sunlight from outside on the deity in the sanctum

sanctorum with the help of a mirror every day at noon during the course of the arti and on

festival days.

The Goldsmith ensures that the ornaments of the deity are repaired and polished as and

when the need arises. He acts as an assayer of pawns that are offered to or pledged to the
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temple. In some temples he is supposed to be present at the time of handing over of the

contents of the Treasury to the new Managing Committee.

The Carpenter and the Blacksmith are saddled with the duty of decorating the rath with

flags on the eve of festivals and keep all vehicles of the deity in a good state of repair.

Dhobi or washer man has to spread a white cloth or payghadi at the entrance of Sondyo,
the antechamber leading to Chauk, at the time of the processions, carry the insignia in the
procession, wash all the clothes of the deities and take care of the temporary pandals

erected for the performance of cultural programmes during the festivals.

Mali or the Gardner supplies flowers regularly to the temple. It is his duty to take care of

the temple garden.
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2. Management of the Temples of the Local Deities of Ponda
Taluka

The provisions contained in the Regulation undoubtedly tightened the