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(Summary) 

The thesis is divided into three main sections, each dealing with a different aspect of the 

religious administration of the British in India. No one section covers the entire period of 1780 to 

1900, but they are assembled to give a chronological whole, with some overlapping between them. 

The first section traces the changes in Hindu traditions of pilgrimage in north India, c. 1780- 

1840. Most of the information revolves around three main sites - Aflahabad, Benares and Gaya - 

partly as a result of source bias: the British had control of these sites from a relatively early date and 

much eighteenth-century information about the pilgrim industries there has been preserved. This 

section focuses on the religious behaviour of the Marathas: their patronage of the northern sites and 

the British interaction with Maratha royals and other elite pilgrims. It looks at the way in which elite 

pilgrims smoothed the way for non-elite pilgrims to make long and hazardous journeys to the north, 

setting up traditions of relations with sites and priests that enabled non-elite pilgrimage to continue 

long after royal patronage declined in the nineteenth century. 

This section also considers the changing attitudes of the British to Hindu pilgrimage. 

Eighteenth-century officers welcomed the advantages inherent in the control of famous pilgrimage sites: 

the chance to advertise British rule to visitors from non-Company territories, the numerous occasions 

for pleasing political allies, the receipt of wealth from all over India. TerritoriaJ expansion at the turn 

of the century undid many of these advantages and, with the rise of evangelicalism and the acrimonious 

debate about the right of a Christian government to profit from idolatry, in the nineteenth century the 

control of pilgrimage sites began to be seen as a liability. 

The second section concentrates on the British regulation of religious disputes. Most of the 

evidence deals with Hindu-Muslint conflict over religious festivals and cow-slaughter in the cities of 

the North-Western Provinces. Although most of the incidents examined are from the core of the 

nineteenth century, c. 1820-1880, earlier incidents are studied in an attempt to understand pre-British 

practices. Some material from the very end of the century is also examined. 



Innovative and influential aspects of British policy are shown to be the judiciary's emphasis 

on precedent and the consequent creation of intercommunal rights in religious display and of a 

documented history of local disputes. Pre-British religious disputation is shown to function in an 

entirely contemporary environment, with communities and individuals' rights of display reflecting only 

their current position within the locality. An important part of the argument is the extent to which 

Indians adopted the British methods but, exploiting officers' ignorance of a locality's history, 

manipulated them to their own ends. 

A post-1857 development in British policy, the attempt to build-up "natural leaders" within 

localities and to get them to control the people's religious behaviour, is important because it 

highlights the British antipathy to traditional religious leaders. The failure of these "natural leaders" - 

largely gentlemen of inherited wealth and property and in receipt of British honours and tides - to stop 

their co-religionists from fighting over the rights of religious display underlines the very big gap 

between colonial intentions and achievements. 

The third section is a discussion of the impact of "objective" scientific and sanitation 

principles on the celebration of grand Hindu fairs in the last half of the nineteenth century. Particular 

emphasis is placed on the government's efforts to prevent outbreaks of cholera and plague at the big 

gatherings. Where once the colonial government had shied away from close relations with Hinduism, 

warned off by the pious wrath of the evangelicals, now it pursued a radically interventionist course in 

public Hindu worship, justifying interference with pilgrims and pilgrimage sites in terms of public 

health. It is clear that this section draws upon the material presented in the first section, but the second 

is also not without relevance. The British antipathy to religious professionals is shown to be very 

strong in their late-nineteenth-century administration of pilgrimage sites. These men were consistently 

alienated from the government and they forfeited few opportunities to declare their hostility to state 

officials and the Indians who supported them. no fact that priests and pilgrims repeatedly joined forces 

in opposition to state "improvements" at holy sites, suggests that the independence of activity that was 

shown in the second section to have characterized religious behaviour in the home locality was strong 

enough to be transported throughout the Hindi-speaking region. 

The conclusion draws together the disparate evidence of the three sections to argue that, over 

the nineteenth century, the component of religion in community and individual identity was magnified 



until it became large enough to stand alone as an indicator of identity. It also argues that, particularly 

for non-eliLes, participation in religious display and any consequent disputes was an indicator of one's 

independence, not from members of another religious grouping, but from the economic elite of one's 

own co-religionists. 
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INTRODUCTION 

'Ibis work is concerned with the relations between the British government and Hindus in north 

India from about 1780 until 1900. It does not pretend to be all-inclusive but it is wide-ranging, 

focussing on three points of frequent contact between the colonial administration and Hindus in a 

public setting: 1) pan-Hindu pilgrimage, 2) communal disputes between urban Hindus and Muslims 

and, 3) big religious fairs, or melas. No one of the three sections covers the entire period of 1780 to 

1900, but they are assembled to give a chronological whole, with some overlapping between them. 

The emphasis on Hinduism in a public setting - at holy sites and fair grounds and in the bazaars of 

large towns and cities - is a necessary one if we are to be able to make any conclusions about changes 

in Hindu practice across a wide-section of the northern Hindu population. Similarly the generous time 

scale helps us to distinguish between long-term changes and mere hiccoughs in Hindu practice. 

The first section traces the changes in Hindu pilgrimage in north India, c. 1730-1840. It 

focuses on elite Maratha pilgrimage to three pan-Hindu sites - Allahabad, Benares and Gaya - and looks 

at the way in which elite pilgrims smoothed the way for other pilgrims to make long and hazardous 

journeys to the north, setting up relationships with the sites and the priests that enabled non-elite 

pilgrimage to continue long after royal patronage of the holy sites had declined in the nineteenth 

century. 

Ile second section concentrates on the British regulation of religious disputes in the middle 

decades of the nineteenth century, particularly disputes between Hindus and Muslims over clashing 

festivals and cow-killing. Innovative and influential aspects of British policy are shown to be the 

judiciary's emphasis on precedent and the consequent creation of intercommunal rights in religious 

display and of a documented history of local disputes. 

'Me third section is a discussion of the impact of 'objective' scientific and sanitation 

principles on the celebration of grand Hindu fairs in the last half of the nineteenth century, showing 

how, in the pursuit of 'public health', the colonial government could justify exercising a new degree of 

control over pilgrims, pilgrimage sites and priests. 'Me British antipathy to men of religion, 

particularly priests at pilgrimage sites, was very strong in the closing years of the century, especially 

when they discovered that priests and pilgrims would readily combine to Oppose state 'improvements' 

at their holy sites. 
% 
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In general, the aims of this study are broad; it is an attempt to give some context to the 

social and political changes that were taking place amongst Hindus in the final quarter of the nineteenth 

century. In the last twenty years many scholars have tamed their attention to these changes and aspects 

of social reform, cow-protectionism, the Devanagri/Hindi agitation, and the rise of such organizations 

as the Arya Samaj and the Sanatan Dharm Sabhas have been carefully delineated. 1 At the level of 

institutional politics there have been analyses of the links between the Indian National Congress and 

Hindus and between Hindus and Muslims as political spokesmen for their respective communities. 2 

Given the apparent novelty of a lot of this organization and activity, it is understandable that these 

studies should have concentrated on the post-1857 innovations of colonial rule in India, particularly on 

the creation of new arenas of public activity, such as municipal committees and legislative councils, 

and on the extension of the elective principle to representatives of the social and commercial elite. 

Considerable attention has also been paid to the impact of other inputs of colonial rule, although here 

too the emphasis has necessarily been on the post-Rebellion era: the printing press, the telegraph, the 

railways, Western education, Christian missionary propaganda, etc. While all of the se things must 

have been very influential there are dangers in according them too much weight, not the least of which 

is the creation of a reactive framework in which Indians are shown only responding to the changes 

introduced by the colonial state and not substantially shaping the nature of those changes. 

A more serious limitation however is that of the heavy emphasis placed on the ability of 

'natural leaders' to mobilize large numbers of people to their chosen cause. Only by presupposing the 

existence of almost god-like leaders can a relationship be established between the impact of the changes 

introduced by the West on a few elites and the accepted degree of ferment amongst the Hindu population 

as a whole in the latter years of the nineteenth century. To explain the cow-protection agitation of the 

1880s and 90s in terms of the disappointment of Westem-educated. urban elites at their narrow 

opportunities for career and political advancement is a flattering but improbable tribute to their powers 

I See, for example, Kenneth W. Jones, Socio-religious reform movements in British India (Cambridge, 
1989) and Arya Dharm: Hindu consciousness in 19th-century Punjab (Berkeley, 1976); Sandria B. Freitag, 
Collective action and community: public arenas and the emergence of communalism in north India 
(Berkeley, 1989). 
2 Amongst others: D. A. Washbrook, The emergence of provincial politics: the Madras Presidency 1870- 
1920 (Cambridgc, 1976); Francis Robinson. Separatism amongst Indian Muslims: the politics of the United 
Provinces' Muslims, 1860-1923 (Cambridge, 1974); P. R. Brass, Language, religion and politics in north 
India (Cambridge, 1974) and C. A. Bayly, The local roots of Indian politics: Allahabad, 1880-1920 (Oxford, 
1975). 
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of community leadership. 3 Even in his more sophisticated guise as a factional power-broker, 

exercising control at all layers of society through a network of local elites, the natural leader is 

presumed to have extraordinary powers of social controO 

Whilst the work of the Subalternists has won back for lower-class Hindus, and Indians 

generally, a lot of the initiative and independence of action denied them by earlier historians, it has not 

brought us much closer to understanding what linked the diverse components of the activism of the 

late-nineteenth century together. If anything, to make their point that the mass of the population was 

not so readily manipulated by power-brokers, the Subalternists have emphasized the local, independent 

character of the politics that lay beneath apparently general ideologies, thus playing down the regional 

or provincial nature of such agitation or mobilizatioO 

Hence, instead of concentrating again on the landmarks of late-nineteenth-century Hindu 

history, I have tried to go back a bit further and at one remove from the arena of organized politics to 

see if there are any clues to what was happening to Hindu practice in the long term. I have a suspicion 

that studies that begin after 1857, or even later, are not going to be able to explain, as opposed to 

describe, many of the profound changes taking place in north Indian society thirty to forty years later. I 

have not focussed solely on the behaviour of elites, although theirs is certainly the most accessible, but 

I have stressed the importance of elite religious behaviour in setting models for emulation by lower- 

class and lower-caste Hindus. Nor have I done away with the impact of the colonial state, but I have 

tried to show that some of its most important innovations are to be found not in the conscious 

definition of political institutions and constituencies after the Rebellion, but in earlier, haphazard 

experiments with notions of customary behaviour, local history and inherited religious rights. Central 

3 See, in particular. J. R. McLane, Indian nationalism and the early Congress (Princeton. 1977), pp. 271-33 1. 
for a very bold linking of the mass agitation of the cow-protection movement with the NWP's institutional 
politics. 
4 The classic statement of the faction in modem Indian history is Washbrook's Emergence of provincial 
politics. For David Hardiman's critique of Washbrook and others see 'The Indian "Faction"; a political 
theory examined' in Ranajit Guha (ed. ), Subaltern Studies I (Delhi, 1982). pp. 198-231. 
5 Shahid Amin's study of the different, often violent, interpretations of Gandhi's message existing in 
Gorakhpur in the early 1920s is a skilled example of this approach in the field of nationalistý as opposed to 
colonialist, historiography: 'Gandhi, the person, was in this particular locality for less than a day. but the 
"Mahatma" as an "idea" was thought out and reworked in popular imagination in subsequent months' until it 
acquired an autonomous existence and worried even the local Congressmen. 'Gandhi as Mahatma: Gorakhpur 
District, Eastern UP, 1921-22' in Ranajit Guha and Gayatri Chakravorty Spivak, Selected Subaltern Studies 
(New York. 1988), pp. 288-348. 
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to an evaluation of the impact of the British is an appreciation of how much administrative activity 

was moulded by the indigenous setting and by Indians' manipulation of colonial intentions. 

But one of the most crucial impacts of the colonial state and certainly one that, as of yet, has 

received insufficient attention, is the failure of the British to act as religious patrons as other rulers had 

before them and their relentless drive to separate religion from state, so empowering indigenous 

religion to function independently of the alien government. Far from collapsing when it lost its 

traditional aristocratic support, Hinduism flourished in the nineteenth century, drawing on new sources 

of patronage and organization. It is one of the main arguments of this study that during the nineteenth 

century public Hinduism became much more like a religion in the modem Western sense, severed from 

many of its traditional ties with secular authority. At the local and district level, this new-found 

autonomy meant that many more people, and not just the traditional power-brokers, clamoured for the 

role of religious patron, spokesman, or defender of the religion. Often they were people of low social 

status who eagerly seized the chance to promote Personally or collectively this aspect of their identity. 

The realm of public religious display promised to be a place where one could be king for a day, 

independently of the alternative power of one's landlord, employer and creditors. By the end of the 

nineteenth century it was well established that, no matter what their economic dependence on certain 

secular leaders in their community, many ordinary people would look to other men or to each other for 

guidance in matters of religion. Particularly for people of low social status. participation in religious 

display was an indicator of one's independence, not from members of another religious community, but 

from the economic elite of one's own co-religionists. 
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CHAVrER 1 

NORTH INDIAN HINDU PILGRIMAGE, c. 1730-1840 

Hindu state religious patronage at Benares, Gaya and Allahabad 

and the British administration of pilgrimage sites 

in the early-nineteenth century 
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INTRODUCTION 

Pilgrimage In society 

With few exceptions pilgrimage in Hinduism is a voluntary activity. 1 Even if most Hindus 

expect that they will undertake at least one major pilgrimage in their lifetime it is still up to them to 

nominate their destination and a reason for going there. Personal motivation (or that motivation which 

is expressed in terms of personal choice) plays a constructive role that we would not expect it to 

perform in Islamic pilgrimage. 2 But the role of personal motivation has been seen as of such 

significance by researchers in the Hindu field that few have ventured into an era in which choice cannot 

be encapsulated in an interview schedule. Historical analyses of Hindu pilgrimage are rare in 

comparison with contemporary geographical and anthropological research, perhaps because of the 

difficulties of assessing the different motives of pilgrims unable to record their own preferences. 3 But 

the emphasis on contemporary pilgrims is often underpinned by an assumption that the goals and 

achievements of pilgrimage are unchanging and there are dangers in exuapolating from the perception 

of the individual pilgrim to pilgrimage as an institution. 

S. M. Bhardwaj's study of pilgrims at shrines in Himachal Pradesh highlights the pitfalls of an 

over-emphasis on individual pilgrims' motives. In ranking pilgrims according to their explicit 

rationale and their caste he underestimates the social pressures that may subtly influence their choices 

and produces a formulaic relationship between caste, motive and holy siteý4 The fact that members of 

1 The expiation of enormous crimes such as cow-killing and bralunacide requires lengthy and arduous 
pilgrimage. In 1811 the Rao Raja of Alwar had to journey to Ranighat for purificatory bathing in the Ganga, 
having accidentally killed a cow while hunting. C. T. Metcalfe, Resident Delhi. to Mr Secretary Edmonstone, 
25 Oct. 1811, J. N. Sarkar (ed. ), Daulat Rao Sindhia and North Indian Affairs (1810-1818). Poona Residency 
Correspondence, 14 (Bombay, 1951), p. 94. Hereafter PRC 14. Agehananda Bharati writes of a stage in 
Hinduism, around the eleventh and twelfth centuries, when some teachers might have considered pilgrimage a 
compulsory observance. 'Pilgrimage in the Indian tradition', History of Religions, 3 (1963). p. 145. 
2 In Islam every adult male is required to perform a pilgrimage to Mecca if he has sufficient funds for the 
journey and for the maintenance of his family during his absence. The question of why a Muslim is going on 
the HaJ never arises. 
3 Binod Agrawal, S. M. Bhardwaj, E. A. Morinis and David Sopher have conducted studies on diverse aspects 
of contemporary pilgrimage and fairs in Madhya Pradesh. Himachal Pradesh. West Bengal and Gujarat 
respectively. For all of them interview schedules served as a prime source of data: Agmwal, Cultural contours 
of religion and economics in Hindu universe (New DelhL 1980); Bhardwaj. Hindu places of pilgrimage in 
India: a study in cultural geography (Berkeley, 1973); Morinis, Pilgrimage in the Hindu tradition: a case 
study of West Bengal (Delhi, 1984), and Sopher, 'Pilgrim circulation in Gujarat'. Geographical Review, 58 
(1968), pp. 392-425. Even the work of the Heidelberg researchers on Jagannath in Orissa, despite its strong 
historical framework, has very little to say about the pilgrims per se in that setting. See A. Eschmann, H. 
Kulke and Gaya Charan Tripathi (eds), The cult of Jagannath and the regional tradition of Orissa (New Delhi, 
1978). 
4 Rhardwaj identifies rive categories of 'purpose' or motivation: Desire for Identification with the Sacred 
Order, The Accumulation of Merit and the Removal of Sin; Life-Cycle Purposes; Problem-Generated (or 
Tension-Generated) Purposes; and Purposes Related to Social Motives and Desires. Bhardwaj, Hindu places of 



7 

the scheduled castes only rarely travel to the pan-Hindu site of Badrinath, one of Bhardwaj's 

observations, cannot be explained simply by the explicit motives of the pilgrims. 5 

If, however, the ready availability of information about pilgrim choice seems to have diverted 

Bhardwaj's attention from those aspects of pilgrim behaviour that are not explicitly self-directed, there 

is also a danger in swinging too far in the other direction to an entirely functionalist analysis of 

pilgrimage which swallows the inspiration of the individual in the emphasis of the institution. Victor 

Turner's work on 'communitas', the shared experience of pilgrims at a holy site, stresses the 

importance of pilgrimage as a prop to the structure of mundane life. Worshippers from different 

regions and all levels of society are seen to be united in one emotional, humbling gathering, which acts 

as a safety-valve and thus enables the inequalities of ordinary existence to continue. 6 

pilgrimage in India, pp. 148-53. Underlying this typology of motives is Bhardwaj's suspicion that people 
who nominate non-specific 'religious' purposes as their reason for going on a pilgrimage are 'better' 
pilgrims than people who nominate specific 'social' purposes. But this reflects Bhardwaj's prejudices, not 
Hinduism's: any pilgrim, provided he observes the necessary internal and external discipline, can earn a 
reward (phala) from the deity at his chosen destination. It is up to the pilgrim to choose whether he uses that 
merit now in the mundane life, perhaps to gain a son, to pass an examination, or to recover from an illness, 
or whether he saves it for his future spiritual enhancement. The power of the deity to confer merit is 
unchanged regardless of the nature of the pilgrim's motive. 

On this point Morinis writes: 'All pilgrimage is merit-producing; only different pilgrims choose to 
direct that merit to different ends. There are no significant ritual distinctions between pilgrimage intended to increase the store of spiritual merit and pilgrimage for material change in West Bengal. The underlying 
structure of pilgrim behaviour is to approach the deity in accord with the formulae of worship for that deity, 
regardless of whether the merit accumulated by correct performances is to be applied immediately or stored. ' Morinis, Pilgrimage in the Hindu tradition, p. 270. 
5 Briefly, Bhardwaj concludes that pan-Hindu shrines are resorted to for non-specific 'religious' purposes, 
especially by the higher castes, and local shrines are resorted to for mundane problem-solving. Pilgrims 
from scheduled castes were observed to travel 'shorter than average distances'. inviting the conclusion that 
they are more interested in material gains than spiritual ones. Bhardwaj, Hindu places of pilgrimage in India. 
pp. 162,188-92. 

As a specific criticism of Bhardwaj's analysis Morinis has argued that as his one pan-Hindu site, Badrinath, is a Vaishnavite stronghold, one would expect non-material devotionalism to prevail there; such is not necessarily a reflection of its pan-Hinduness or high-caste associations. Morinis, Pilgrimage in the 
Hindu tradition, pp. 235-7. 
6 Turner's argument grew from his research on Christian pilgrimage in Mexico, and was subsequently 
bolstered by selected observations from scholars working in other pilgrimage traditions. Many researchers 
have since been unable to agree with his conclusions. His determination to construct a rationale for all 
pilgrimage led him to minimize differences between religions and cultures, a process inevitably encouraging 
a bluffing rather than a sharpening of his fundamental definition of pilgrimage. Morinis has pointed out that 
the emphasis on 'communitas' enables Turner to define as acts of pilgrimage revivalist meetings and visits to 
national monuments and beaches. 'To ignore the differentiating motives of the participants to this extent 
[complains Morinis) is to suggest that, suntans or salvation. it makes no difference. ' Morinis, Pilgrimage in 
the Hindu tradition. p. 261. For Turner's work see 'Pilgrimages as social processes' in Drama. fields, and 
metaphors (Ithaca, 1974), pp. 166-230, and 'Pilgrimage and communitas'. Studia Missionalia, 23 (1974), 
pp. 305-27. 

One of the biggest problems with Turner's argument is the degree to which it his to be modified to 
accommodate Hindu pilgrimage. Caste differences, he admits, are not subsumed at most shrines; rather they 
are 'softened' in an environment which is not characterized by aggression. 'Pilgrimages as social 
processes', pp. 170-1. Even this ought to be qualified when we recall the battles fought at Hardwar in the 
eighteenth century between different groups of ascetics, amongst whom the consciousness of hierarchy was 
extreme. Turner argues from his Mexican experience that the best sites for achieving communitas are the 
isolated. peripheral ones, divorced from the regular structures of everyday existence. Central, established 
pilgrim centres may be permeated by a degree of ordinary social structure that militates against communitas. 
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Neither a functionalist approach nor one centring on the individual tells us very much about 

the role of the pilgrim in society over time, or, in other words, the ways in which the institution of 

pilgrimage might change with society. Both approaches assume a stasis in the institution of 

pilgrimage as though it were outside the ordinary experience of fife. Spiritual retreat may be an ideal of 

pilgrimage but it is rarely the sum total of the pilgrim's experiences. Few pilgrims travel without 

spending money, without registering new sights, and without speaking to strangers. The pilgrimage of 

my study is very much a part of society, radically influenced by and influencing the economy and the 

political and social networks of eighteenth- and nineteenth-century north India. By combining rather 

than opposing the separate emphases on the individual and the society we can see how each works upon 

the other, thus producing an institution that is anything but static. In this sense my intentions are 

close to those of Peter van der Veer, whose recent work on the development of the pilgrimage 

'industry' at Ajudhia has a strong historical bias to it, particularly in its assessment of the impact of 

7 the colonial state and independent India upon the relations between the pilgrims and their priests. 

This study is in part an attempt to assess when and how the pan-Hindu ideals of pilgrimage, 

as expressed in numerous Hindu texts since the Mahabharata, came within reach of considerable 

numbers of Hindus. By definition, therefore, my interest is with long-distance pilgrimage and pan- 

Hindu sites. The bewildering multiplicity of holy sites in Hinduism has provoked some brave 

attempts to rank them into more manageable categories, but there are problems in constructing a 

hierarchy of sites that reflects the pilgrims' perceptions. 8 For the purposes of this study a simple 

binary division between sites, firmly rooted in its historical setting, will attempt to take into account 

some of the pilgrim's perspective. It is plausible to distinguish between those sites which a Hindu 

saw as being of particular and intimate relevance to himself because of some patrimonial, regional or 

Ibid., pp. 193-5; 'Pilgrimage and communitas', p. 321. Given Hinduism's many anciem highly politicized 
and urbanized pilgrimage sites, this is a further serious limitation on the applicability of Turner's arguments 
to Hindu pilgrimage. Pilgrims going to Allahabad, Benares, Gaya, Hardwar or Mathura for the first time will 
probably witness extremes of social structure previously unknown to them. 
7 Peter van der Veer. Gods on earth: the management of religious experience and identify in a north Indian 

pilgrimage centre (Loondon, 1988). 
8 As geographers, both Bhardwaj and Sopher tried to classify holy sites according to the cultural diversity of 
their pilgrims and the distances travelled by them, but they had to admit that the pilgrim did not share their 
conclusions. When Bhardwaj asked pilgrims at Badrinath to list the three sites most sacred to Hinduism he 

received 35 contenders for the first position alone. Hindu places of pilgrimage in India, p. 100. And Sopher 

could rind no single shrine that served as the religious focus for modem Gujaratis. Given the appreciation of 
the uniqueness of each site, Sopher concluded that it had been pointless to look for one. 'Pilgrim circulation 
in Gujarat', pp. 407-10. 
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sectarian affiliation, and those in which the Hindu recognized a shared tradition with other Hindus. 9 In 

the latter category I have concentrated on three big pilgrimage sites in north India - Gaya, Benares and 

AJlahabad - and of their pilgrims I have devoted most space to foreigners of rank. This is partly the 

result of source bias. These three sites were either held or observed by the Company from the late- 

eighteenth century and, as foreign elites often sought Company aid in travelling through its territories, 

they are the ones who people the Company's political and revenue records. But my emphasis is also 

rooted in an interesting reality: in the mid- to late-eighteenth century elite Hindus from the Deccan 

and, to a lesser extent, from Gujarat and Rajputana invested immense amounts of time and money in 

journeying to these northern sites. Many took in Mathura, Soron, and Ajudhia on the way and some 

continued on to Jagannath on the cast coast. Others travelled up to Hardwar and the northernmost 

Himalayan shrines, or else sponsored the journeys and residence of holy men there. They built 

temples, ghats and pilgrim rest-houses and patronized priests and scholars at all of the big sites, but 

especially at Benares. The section in this chapter entitled 'The Pilgrims' looks at the rise of this sort 

of religious investment amongst the Marathas, the religious patrons par excellence of the eighteenth 

century, and at what it might have been expected to achieve. both for the sponsors and for their 

community. 

The second half of the chapter, 'The Pilgrimage Sites', examines the administration of both 

pre-British and British governments at Gaya, Benares and Allahabad and also, briefly, Jagannath. It 

traces the changes in pilgrimage that followed the birth of the new empire, notably the decline of the 

independent political elites as religious patrons and the rise of smaller, but more numerous patrons 

within the empire to take their place. The British, as with other matters of religious import such as 

sad, found that the administration of the pilgrim tax at Gaya, Allahabad and Jagannath opened up 

enormous political and moral questions about their role in India and the nature of their responsibilities 

to their Indian subjects. With hindsight, the long and acrimonious debate over the propriety of a 

Christian government's connections with idolatry seems trivial, as indeed many officers in the 

Government of Bengal thought so at the time, but it had important consequences. In a setting where 

9 This of course leaves out many places of worship, but it is my contention that the 'average' Hindu in the 
eighteenth and nineteenth centuries would have known of only a few, pan-Hindu sites beyond those sites that 
he resorted to in his locality and region. 
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politics and religion had a-dditionally pursued a pragmatic engagement it confirmed the already strong 

tendency of European government to define religion as a sphere of activity apart from other areas of 

administration and, in the drive to set up rules and regulations so that Hinduism could be 'self- 

regulating' within a fiamework acceptable to the government, it encouraged the definition of rights and 

identities amongst religious specialists. As we shall see in subsequent chapters, the emphasis on 

definition as an aid to better government was a theme of the British administration of Hinduism. 

The textual Inheritance 

Even in second hand form only a few of Hinduism's pilgrims can have a thorough 

appreciation of their religion's voluminous literature on pilgrimage. Yet there can be no question of 

dismissing it as uninfluential, for the literature, despite its quantity, diversity, and indeed even 

contradictory detail, reiterates a very positive attitude towards pilgrimage. In scores of post-Vedic texts 

pilgrimage is shown to be a mcrit-producing activity which, by virtue of its accessibility and 

flexibility of observance, is essentially egalitarian in nature. Whether pilgrims are aware of specific 

sanctions for their activity or not, there is a sense in which the numerous textual exhortations have 

merged to form a formal climate or background of support. This may not act for many as a rationale or 

justification in itself. Ile appreciation of the sanctity of particular sites in India, whether the fame of 

such be localized or widespread, is so all-pervasive and real amongst the beholders as to suggest that 

direct textual evidence to that effect is for most just confu=don of a known or felt thing. 10 

The Sanslait word for pilgrimage is tirthayatra, from tirtha, holy site, and yatra, journey. A 

pilgrim is a firthayalri. The simple definition of a tirtha as a holy site is limited in that it leaves out 

the dynamic connotations of the word's secular origins as a ford or passage way. A tirtha is a holy site 

because it marks the spot where a divine being descended to the mundane world and impregnated the 

substances and atmosphere of the site with the essence of the divine. The site marks a corridor between 

10 Morinis, in his study of contemporary West Bengali pilgrimage, distinguishes between implicit and 
explicit 'levels of meaning' of pilgrimage. Tle pilgrims provide the explicit understanding, viz., a rationale 
of why they are attending a particular shrine, what its deity is famed for, what they hope to gain there. 
However, implicit in the journeys of all the pilgrims whom Morinis met was a 'degree of commonality' - 
shared imagery. mythology, deities and beliefs 'deriving from membership in a common religious tradition 
based in the same language. sacred texts, history and regional identity-despite sectarian differences. ' The 

pilgrims were not necessarily conscious of this broad cultural legitimation of their behaviour but this did not 
mean that it had been uninfluential in their choices. Morinis, PilgrLmage in the Hindu tradition, pp. 281-5. 
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the world of mortals and the paradise of the gods and people who come to the site or acquire some of its 

substances, its water or its dust for example, thus have a direct link with the gods. 1 I At its most 

efficacious the dynamism of a tirtha such as Benares, the city of Lord Shiva, promises a dying pilgrim 

release from the numerous cycles of rebirth in the mundane world and an immediate passage to heaven. 

The first major advocacy of tirthayatra is to be found in the Vanaparva, the book of the 

Mahabharata which tells of the Pandavas' forest exile. Using the device of a story within a story, 

Tir(hayatraparva (chapters 80-157 of Vanaparva) tells first of the merits of pilgrimage and of numerous 

individual firthas before accompanying the Pandavas on their own tortuous religious journey. Vedic 

literature admits the concept of holy sites, in particular water-associated ones, and stresses their aptness 

for the performance of sacrif=*, but it recognizes no intrinsic merit in journeying to them. 12 In the 

Mahabharata the Sage Pulastya explains to Bhimsa why pilgrimage has been added to the list of 

4 approved' merit-producing activities: 

The Rishis have told in due order the sacrifices and also their fruits to be 
obtained here and hereafter. 0 ruler of earth, the poor cannot perform these sacrifices, for 
the sacrifices require many materials and various things in large quantities. These 
sacrifices can therefore be performed by the kings and also by the men of wealth and 
affluence. They cannot be performed by men without wealth, and without friends, and by 
men destitute of means and destitute of friends. 0 ruler of men, 0 best of warriors, I 
shall now tell you about that which can be performed by the poor, and the fruits of which 
are equal to those sacred ones of sacrifices. 0 foremost of the Bharata race, visiting Tirthas, which are sacred and which are a great mystery of the Rishis, is even superior to 
the sacrifices. 13 

7Ibis is an oft-qUoLed passage. In the proliferation of Puranic writing on pilgrimage it 

introduces text after text, at times endowing specific tirtha mahatmyas (eulogies of sites) with the 

authority and breadth of vision of Vyasa, 'author' of the Mahabharala. 14 Through the centuries the 

idea was reinforced that pilgrimage could serve the religious needs and aspirations of those barred by 

considerations of cost, caste and gender from the traditionally-sanctioned path of Vedic sacrifice. Only 

II Diana L Eck. 'India's Tirthas: "Crossings" in Sacred Geography', History of Religions. 20 (1991). pp. 
323-4. 
12 P. V. Kane, History of Dharmasastra (5 vols, Poona, 1930-62), IV, pp. 554-9. Both Kane and Eck note the 
frequent occurrence of the word 'tirtha' in Vedic literature but point out that at this stage it retained as its 
central meaning 'ford', 'crossing place', or 'passage', with few of its later connotations of 'holy place'. Eck, 
'India's Tirthas', pp. 326,344. 
13 Vanaparva, chapter 82. verses 13-17. M. N. Dutt (trans. ). A prose English translation of the Mahabharata. 
3 (Calcutta, 1896). p. 120. 
14 Kane, History of Dharmasastra, IV, p. 565; Eck, 'India's Tirthas', p. 338. J. Ensink points to three 
authors of major treatises on holy sites who chose to introduce their subject with this passage: Laksmidhara 
(12th century), Vacaspati Misra (15th century) and Mitra MiSTa (17th century). J. Ensink. 'Problems of the 
study of pilgrimage in India'. Indologica Taurinensia, 2 (1974), p. 59. 
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Ksatriya and Brahman men were eligible to perform such sacrifices. I'lle legitimation of pilgrimage 

opened the doors of a very exclusive club to women, Vaisyas, Sudras, untouchables, people of mixed 

caste, and all those of restricted means. 15 

Hans Bakker, emphasizing that Brahman and Ksatriya men were also to be allowed the rewards 

of pilgrimage, has read into this the development of a new Brahmanic ideal. Increasing urbanization 

and sedentarization and the cost and rarity of Vedic sacrifice combined to promote the ascetic ideal of 

renunciation - 'a negative appraisal of the settled life'. 16 Ibis elaborate reasoning finds little support 

in Diana Eck's work. She has argued that the initial acceptance of tirthayalra in the Mahabharata and 

the subsequent flowering of texts expounding. its: virtues illustrates the process by which Brahmanic 

Hinduism tried to tap onto (or to 'encode' in Eck's words) a pre-existing phenomenon of religious 

travel based on indigenous appreciation of holy sites. 17 Ile myths and deities associated with a certain 

site may have changed under the influence of an expanding and aggressive religion, but the site itself 

would have had an autonomous history of ritual and pilgrimage in the local setting at least. 18 

15 Kane, History of Dharmasastra, IV, pp. 567-9; Ecký 'India's Tirthas', p. 338. Some texts extend the 
benefits of pilgrimage and tirthas beyond the human world. Kane translates this passage from the 
Kurmapurana (c. 300-600AD): 'brahmanas, ksatriyas, vaisyas, sudras, persons of mixed castes, women, 
mlecchas [non-Hindus, foreigners), and others who are born in evil forms and are of mixed blood, worms, 
ants, birds and beasts when they die in Avirnukta (Benares) are bom as human beings in Benares and no one 
guilty of sins dying in Avimukta goes to Hell. ' Kane notes that this passage is quoted in Vacaspati's 
fifteenth-century Tirthacintamani and Mitra Misra's seventeenth-century Tirthaprakasa. History of Dharmasastra. IV, p. 568. 
16 HT Bakker, 'Some notes on the practice of pilgrimage in India. A contribution to the discussion' in 
Vaisnavism: the history of the Krsna and Rama cults and their contributions to Indian pilgrimage, H. T. 
Bakker and Alan Entwistle (eds) (Groningen. 1981), pp. 79-81. 
17 Eck. 'India's Tirthas'. p. 339. 
18 One of the best-illustrated examples of the supplanting of one set of deities at a site by another is the 
sixteenth-century 'rediscovery' of Braj by Vaisnavite devotionalists. Mathura and its surrounds were famed 
from ancient times as the birth place of Krishna, the cowherd god and avatar of Vishnu. but there appears to 
have been no strong tradition of Krishna worship and pilgrimage them until the arrival in Braj in the early 
1500s of the reformers Vallabha from Andhra and Caitanya from Bengal. ney set about pin-pointing the 
sites of Krishna's childhood exploits which were known to them from the texts but were said to be unknown 
to the locals because of centuries of Muslim oppression. Charlotte Vaudeville has argued that prior to the 
interest of the Vaisnavite reformers Braj had hosted successive traditions of Jain, Buddhist and Saivite 
worship, and that the reformers would have discovered goddess, tree and serpent worship amongst the local 
pastoral castes. She concludes that 'it may be doubted if any specifically "Krisnaite" cult, other than a 
primitive form of nature-worship (including hills. waters, cows, trees and snakes), combined with some form 
of Devi worship, existed among the rural (pastoral) populations of Braj before the arrival of the great 
Vaisnava reformers in Govardhan and Vmdaban at the beginning of the sixteenth century. It is probably to 
their disappointment with such primitive forms of worship that we owe the famous legend of the "loss" and 
"recovery" of the innumerable tirthas and lila-sthalas of Braj. ' Charlotte Vaudeville, 'BTaj. lost and found', 
Indo-Iranian Journal. 18 (1976), pp. 195-213. C. A. Bayly continues the story of Mathura's varied fortunes 
with a summary of the vicissitudes in its royal patronage in the centuries after its 'rediscovery', from the 
patronage of the Raiput kings and 'high Hindu officials of the Mughal court' in the seventeenth century, to 
that of the Jat kings in the eighteenth century and a Bengali holy man in the early nineteenth century. 
Bayly, Rulers, townsmen and bazaars: north Indian society in the age ofBritish expansion (Cambridge, 
1983). pp. 130-1. 
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However, Eck's assertion that women and Sudras were probably already 'veteran pilgrims' is not 

necessarily incompatible with Bakker's observation that at the turn of the millenium Brahman and 

Ksatriya renouncers predominated at the pilgrimage sites of Benares; and Prayag. By her own definition, 

Eck's veteran pilgrims were drawing the inspiration for their religious journeys from a different source 

of tradition than that of Bakker's high-caste renouncers. This points to a significant conjunction of 

diverse traditions at the formal level, thus producing a relatively tolerant and flexible ideological 

umbrcUa. Ile umbrella was sufficiently large to shelter many different traditions of motivation and 

befief. 

With time the message of tirthayatra in the Mahabharata acquired ornate accretions, but the 

fundamentals were little altered. In the post-Mahabharata texts increasingly fantastic claims are 

advanced for the benefits (phala, literally 'fruit') that specific tirthas are said to confer, either in the 

form of spiritual salvation or tangible, earthly reward. The claims made on behalf of rival tirthas for 

primacy saw many contradictions committed to paper. 19 Nevertheless Puranic literature never loses 

sight of the Vanaparva's emphasis on the pilgrim's need of inner purity and control - without these 

none of the benefits attributed to pilgrimage will be enjoyed. 20 Early Puranas develop the concept of 

'inner tirthas', or manastirthas - for example: honesty, patience, charity, purity - in which one must 

also immerse oneself if one hopes to taste the fruit of tirthayatra. 21 T-here are also frequent warnings 

against abandoning one's prescribed duties in life in the name of tirthayatra. 22 71us there is an 

emphasis on the tempering nature of the pilgrim's responsibility in a lush setting of promise and 

reward. It is from this tension between the opposing forces of responsibility and reward that 

pilgrimage in the Hindu tradition draws its credibility and hence its durability as an ideology. 

19 Kane, History of Dharmasastra, IV, pp. 565-6. Kane finds in this Puranic hyperbole an exaggeration 
which borders on the 'repellant'. 
20 Vanaparva, chapter 82, verses 9-12, Dum Mahabharata, 3, p. 120. 
21 Eck, 'India's Tirthas', pp. 340-1; Kane, History of Dharmasastra, IV, pp. 5624,570-1. 
22 Both the Kurmapurana and the Brahmapurana are explicit on this point. Kane dates them between 300 and 
600 AD and points to similar expressions in fifteenth- and seventeenth-century works. Ibid., pp. 570-1. 



14 

THE PILGRIMS 

Pre-eighteenth-century pilgrimage: disjunctions between the literary and the 

historical popularity of individual tirths 

In the voluminous post-Mahabharata literature on pilgrimage numerous tirths acquired a 

history of textually-sanctioned eminence. The translation of that into periods of relative popularity and 

obscurity as places of resort is a less well-documented process. Consciously-historical literature - as 

opposed to sacred writings - reveals that there were considerable fluctuations in the history of pilgrim 

attendance at some tirths. For example, Mathura was long famed as the childhood home of Krishna, 

but Krishna devotees only began to travel there in the sixteenth century after the pertinent sites had 

been 'rediscovered' by Vaishnavite reformers from Bengal and Andhra. 23 A contemporary comment 

from Abul FazI in the 'Ain-i-Akbari is revealing: Wathura is sacred for forty-eight Kos around, and 

even before it became the birthplace of Krishna, was held in veneration., 24 

It is Ajudhia that provides the clearest example of a disjunction between textual eminence and 

a popularity that can be measured in pilgrim numbers. Ajudhia is a city on the River Sarayu, famed 

since ancient times as one of the great urban sites of north India. Despite recognition in the 

Mahabharata and subsequent texts as the birthplace and earthly residence of Ram, Ajudhia's practical 

status as a tirth was for a long time uncertain. Not until the sixteenth century did Ajudhia rise to 

prominence as a popular resort of Vaishnavite pilgrims. This was when Rama cultists, most notably 

the Ramanandis, followers of the fourteenth-century saint Ramananda, made Ajudhia their base. Their 

worship was devotional in character, not ritualistic, and this along with the expression of Ramaite 

stories in the vernacular (most famously the Ramacar*manas of Tulsi Das, 1532-1623) helped, in Hans 

Bakker's words, 'to propagate a more populist form of Rama worship, which found expression in a 

gradual increase in the flow of pilgrims. '25 But Bakker believes that the religious developments in 

Ajudhia are inseparable from social and political ones. Ile foundations for its practical eminence as a 

site of Ram veneration may have been laid in the eleventh and twelfth centuries with the settlement in 

the Gangetic plain of many Rajput clans from the west. As Ksatriyas, '[dlevotion to Rama as a god 

23 See aboe fn. 18. 
24 H. S. Jarrett (trans. ), 'Ain-i-Akbari (2nd edn, 3 vols, Calcutta, 1939-48), M, p. 306. 
25 Hans Bakker, Mie rise of Ayodhya as a place of pilgrimage'. Imio-Iranian Journal, 24 (1982). p. 108. 
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and hero may have helped to reinforce their identity with respect to the faith of the ruling Moslem 

intruders. '26 In the sixteenth century the presence of a stable Islamic authority may have even assisted 

Ajudhia's growth as a pilgrirnage centre given that 'non-Hindu rulership provided opportunities for the 

development of populistic, non- or anti-Brahmanical religious movements'. 27 

Peter van der Veer nominates the Late eighteenth century as the beginning of the expansion of 

Ajudhia's pilgrimage 'industry', much of which he attributes to the indirect patronage of the Nawabi 

court. Van der Veer notes that Hindus regard Asaf-ud-daula's 1775 transfer of his court from Faizabad 

to Lucknow as liberating, but observes that the avenues for administrative employment that were open 

to Hindu service groups in Awadh under the Nawab had enabled many Hindus to invest in Ajudhia as a 

pilgrimage centre. 28 

Van der Veer's arguments about Ajudhia hold good for much of north Indian pilgrimage in the 

eighteenth century. T'he patronage of elite Hindus - royalty, administrators, military leaders and 

landholders - triggered a boom in pilgrimage in the 1700s that continued well into the British era. 

Elite patronage smoothed the way for many ordinary pilgrims so that long after the mid-nineteenth- 

century decline in lavish aristocratic patronage the pilgrims kept on coming. Most prominent amongst 

the elite patrons of the eighteenth century were the Maratha royals and administrators who bank-rolled 

mass pilgrimages to north Indian sites and lavished money and honours on the religious professionals 

based there. Second only to the Marathas in this were the Rajputana princes. although their days of 

largesse belonged more to the seventeenth century. Crowding in the wings to challenge the Marathas 

as religious patrons par erxellence were members of the new commercial aristocracy: men grown fat 

on the opportunities of the Company Raj who were eager to secure their reputations in the traditional 

world of religious patronage. 

26 Ibid. Bakker is cautious about this theory and is unwilling to back it whole-heartedly. 
27 Ibid., p. 109. Bakker notes that some of the textual ambiguity about Ajudhia's status as a tirth disappears 
with the flourishing of the devotional Ramaite cults. Mitra Misra (1600-1650 AD) is explicit in his 
Tirthaprakasa about Ajudhia's sanctity. Ibid., p. 106. 
28 Van der Veer stresses the degree of collaboration that existed between the Nawabi court and Hindus. The 
administrative work was concentrated in the hands of Kayasths, and Saivite nagas wielded military power. 
Moreover Muslim officials are known to have made gifts of land and buildings to Hindus and to have 
employed Hindu priests. Peter van der Veer, Gods on earth, pp. 37-8. 
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Maratha religious patronage and pilgrimage In the eighteenth century 

Company records of the late-eighteenth century show that Maratha pilgrims dominated the 

three biggest pilgrimage centres in the north: Allahabad (Prayag), Benares (Kashi) and Gaya. 29 Even 

if they did not outnumber the other pilgrims at a site, although the evidence suggests that often they 

did, their dominance could be measured in terms of the size of their parties, the money they spent, the 

elaborateness of their rituals, and their precocity in ignoring the laws of the host state. 

Modem Benares has been said by one of her historians to be 'largely a creation of the 

Marathas., 30 The Marathas sponsored the rebuilding of many of the temples that had fallen to 

Aurangzeb's anti-Hindu zealotry: the Shiva temples of Vishvanatha and Trilochana, the Devi temple of 

Annapurna, the Ganesha temple of Sakshi Vinayaka, and the temple of the city's guardian deity, Kala 

Bbairava. 11ey also built many ghats along the river front. From at least the mid-fifteenth century 

refigious scholars from the Deccan were prominent in Benares. In the sixteenth century the foremost of 

these scholars, Narayana Bhatta, wrote the Tristhalisetu, a treatise on the conduct of worship in the 

three places of pilgrimage: Gaya, Kashi and Prayag. It is he who is credited with winning permission 

from the Emperor Humayan to rebuild the Vishvanatha temple that had been destroyed in the 1400s. 31 

Another Deccani pandit, the mid-seventeenth-century scholar Vidyanidhi Kavindra, is remembered for 

persuading Shahjahan to abolish the pilgrim tax then in force at Benares and Allahabad. 32 Later 

scholars, including Gaga Bhatta, the Maharashtrian Brahman who identified Shivaji as a Ksatriya, 

maintained the high profile of Deccani scholarship at Benares into the eighteenth and nineteenth 

29 In all the documentation of eighteenth-century pilgrimage in the north these three sites loom very large. 
'Mis in part reflects the geographical politics of the period; pilgrims with the resources and inclination to 
travel all the way to one of these sites from central or western India rarely missed the opportunity to visit the 
other two sites at the same time. There was also a textual sanction for this behaviour. Before setting out on a 
pilgrimage a pilgrim was required to make a declaration (sanWp) of die last holy site that he intended to 
visit; sites that would be visited en route did not have to be separately enumerated. Kane notes that the 
sixteenth-century Tristhalisetu of the scholar Narayana Bhatta advises pilgrims from southern or western 
India to make a sankalp about Gaya 'and pilgrimage to Prayaga and Kasi wiU be implied', whilst pilgrims 
from eastern India ought to make a sankalp about Prayag 'and pilgrimage to Gaya and Kasi will be included as 
a matter of course'. Kane, History of Dharmasastra, IV, p. 577. 
30 A. S. Altekar, Benares and Sarnath: Past and Present (2nd edn, Varanasi, 1947), p. 24, cited in Diana Eck, 
Banaras: City of Light (London, 1983X p. 90. 
31 Maharnahopadhyaya Haraprasad Shastri, 'Dakshini Pandits at Benares', Indian Antiquary, 41 (1912), pp. 
7-10. The temple that Naryana Bhatta built is said to be the one that Aurangzeb later destroyed, but Shastri 
thinks the evidence for this is slim. 
32 Mid, p. 11. 
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centuries. In the eighteenth century when this intellectual prominence was matched by rising political 

power the presence of the Marathas in north India must have been especially strong. 33 

In 1790 the government observed that the bulk of the pilgrim tax collections at Gaya came 

from 'subjects of the Mahratta states'. 34 Two decades later Francis Buchanan found that it was still the 

Maratha pilgrims who usually performed the two most detailed and expensive of the four pilgrim 

'tours' on offer in Gaya. In contrast, Bengalis were known to favour the two lower classes of 

pilgrimage. 35 Evidence of Maratha expenditure on pious works was to be found as far north as 

Deoprayag and Badrinath in the temples repaired by Daulat Rao Sindhia's Brahmans after the 1803 

earthquakeý6 and in the welcome accorded to Deccani merchants on arrival at Badrinath, some of whom 

were reported 'to distribute and expend lakhs of rupees, in this holy pilgrimage'ý7 

Company servants in Bombay were very sensitive to the financial dimensions of Maratha 

pilgrimage. Bombay was chronically short of currency and the Company was at the mercy of the 

independent bankers who cashed its bills at unattractive rates, usually 89 percent of their face value. In 

1789 Charles Malet, the Resident at Pune, determined to break the bankers' cartel. According to his 

calculations he could raise over fifteen lakhs of rupees a year with only a loss of three to four percent 

by issuing bills to Maratha pilgrims to be drawn on the Resident of Benares upon their arrival in that 

city. 38 Ile pilgrims already made such transactions with the bankers to avoid travelling with large 

amounts of cash, so no change in pilgrim behaviour was required. Malet's estimate of the size of the 

pilgrim monies was a conservative one, but it provides some indication of the volume of money 

shifted about by the pilgrims. Had Malet been able to raise the Rs. 15,00,000 he would have met more 

33 Shastri has observed of the eighteenth-century situation: 'The political importance of the Marathas had 
its reflex influence on the colony of Pandits of the Maharn htra country at Benares. Ile Maratha peoples 
looked upon them as their law-givers and they also felt a pride in their being of the Maharashtra extraction. ' 
Ibid., p. 12. 
34 Cornwallis to Court of Directors, 16 Aug. 1790, Charles Ross (ed. ). Correspondence of Charles, first 
Marquis Cornwallis (2nd edn, 3 vols, London, 1859ý H. pp. 496-7. 
35 F. Hamilton-Buchanan, Martin Montgomery (ed. ), The history, antiquities. topography, and statistics of 
eastern India (3 vols. London, 1838ý 14 p. 54. 
36 F. R. Raper. 'Narrative of a survey for the purpose of discovering the sources of the Ganges', Asiatick 
Researches, XI (1810). pp. 490-1. Raper found that most of the Brahman inhabitants in Deoprayag were 
from the Deccan and Pune. 
37 Ibid., p. 537. 
38 Mis figure would not have included the transfers from Nagpur. Richard Jenkins, writing in the early 
nineteenth century, estimated that one lakh of pilgrims' monies went by hundi from Nagpur to Benares each 
year. Jenkins, Report on the territories of the Rqýah of Nagpore (Calcutta, 1827ý p. 99. 
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than a quarter of that year's cash deficit of 53 lakhs. 39 However Malet was disappointed in his plans 

(his first venture produced Rs. 30,000) because the bankers threatened to withdraw all of their services 

from the Company if he set up too great a challenge to their operations. In future Malet restricted 

himself to occasional forays into the pilgrim money market as a way of reminding the bankers that the 

potential for competition existedýO 

Ahilya Bai Holkar (d. 1795), daughter-in-law of Malharrao 1, illustrates in spectacular fashion 

the high visibility of Maratha religious patronage. Every year she sponsored the distribution by 

professional water-carriers of Ganga water to 34 tirths all over India. She built bathing ghats at 

Mathura, Hardwar, Benares and Allahabad, and temples at Pushkar, Rishikesh, Hardwar and Ajudhia, to 

name just a few of her works at the well-known sites. Most famously of all she built the Shri Vishnu 

Mandir (the Vishnupada) at Gaya and she rebuilt the Vishvanatha temple at Benares. She maintained 

numerous dharmshalas (pilgrim rest-houses) and sponsored costly rituals at many tirths, thus indirectly 

aiding the upkeep of many other temples and their priests. 41 Ahilya Bai's charities guaranteed her 

fame throughout India. At Gaya she became a deity in her own right with her own temple where 

worshippers gave offerings in her nameý2 

39 Malet was convinced that the bankers did not need to charge such high rates of exchange. As far as he 
could see much of the cash with which they supplied the Company in Bombay came from the Maratha 
pilgrims and was not an expensive overland import. The beauty of his idea, as he saw it, was that it would be 
promotive of a competition amongst the Shroffs [i. e. sarafs, bankers], tending to a Reduction of the present 

enormous Rate of Exchange (which seems to have grown out of the Necessities of the Company) to its 
ancient reasonable standard. ' C. W. Malet, Resident Pune, to Edward Hay, Secy at Fort William, 13 Feb. 
1879, NAI, India Home (Public), 16 Mar. 1789, no. 5. It is clear that the Company's cash demands were a 
source of immense profit and convenience to the bankers who previously had had a surfeit of cash in the 
Bombay-Surat-Pune region because of the pilgrim traffic. 
40 C. W. Malet, Resident Pune, to Edward Hay, Secy at Fort William, 14 Feb. 1789, ibid., no. 8. C. W. Malet, 
Resident Pune, to Sir John Shore, Governor-General, 9 Nov. 1793, IOR, Bengal Political Consultations 
P/115/15,6 Dec. 1793, no. 27. In this letter Malet pointed out how heavily the pilgrims paid for the 
bankers' services: for Rs. 110 given in Pune they could cash a bill for only Rs. 100 in Benares, although this 
would have included an adjustment for currency differences. The Benstre bankers' perception of these 
transactions was put in a letter to Jonathan Duncan in Much 1795: '... this is a country of Teeruth, or 
Religious Resort and visitation. in the course of which there arrive from other countries. Hindoos. Pilgrims 
and Dukhin Traders 

... who bring with them large Drafts upon us, which we have to pay immediately and if they 
are not immediately supplied with cash, their Disappointment will become very serious, and our good names 
and credit will be lost throughout an the Provinces of India. ' Quoted in K. P. Misra, Banaras in transition 
(1738-1795): a socio-economic study (New Delhi, 1975). pp. 193-4. 
41 V. V. Thakur, 'A short note on the charities of Devi Shri Ahilya Bai Holkar', Indian Historical Records 
Commission Proceedings, )UH (1930), pp. 141-2. 
42 L. P. Vidyarthi, The sacred complex of Hindu Gaya (London, 1961). p. 27. A Telegu Brahmani who 
travelled to many holy sites in the 1790s spoke highly of her piety. She observed that in her own territory 
Ahilya Bai provided food daily for many Brahmans, an act worthy of great merit. And, many years after the 
event, she recalled staying in one of Ahilya Bai's rest-houses at Dwarka. 'Account of the Travels of Audee 
Letclunce a Brarnince Woman on a Pilgrimage of 12 Years to all the Holy Places from 1790 to 1802', IOL, 
Mackenzie Collection of Manuscripts 15.12, pp. 229-30. 
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Why were the Marathas such enthusiastic patrons of religious sites both within and beyond 

their territorial limits? In spite of Shivaji's famed opposition to Aurangzeb the Marathas were not 

obvious candidates for the role of defenders of Hinduism. Shahji and later his son Shivaji (1630-80) 

began to build up the power of the Marathas during the relatively tolerant reign of Shahjahan. 

Aurangzeb's anti-Hindu zeal did not make itself felt until well into Shivaji's period of ascendancy 

when, if anything, it appears to have been Shivaji's audacity that provoked Aurangzeb's ire rather than 

a Hindu rebellion against Muslim oppressiom43 Old Maratha families and even Shahji himself had 

received favours from the Deccani Muslim princes, so am there was no objection to Muslim rule per 

se. 44 And later, when the Marathas had consolidated their gains, they actively sought legitimation of 

their political position from the Mughals. 

Instead the Marathas' very conspicuous support of Hinduism appears to have derived its 

impetus from within the religion. Under Shivaji the Marathas were a heterogeneous group; the label 

'Maratha' indicated no fixed position within the caste hierarchy, stretching as it did to accommodate 

both warriors, traditionally of Ksatriya status, and kunbis, Maharashtrin cultivators who, by the same 

token, ought to have been Sudrasý5 Its ill-definition was both a boon and a disadvantage to Shivaji as 

he carved out a kingdom for himself. For his soldiers of humble origins, peasants and artisans, it 

promised a much higher social status. But the taint of the agriculturist threatened Shivaji's own claim 

to pure Ksatriya status and hence his right to rule as an independent Hindu sovereign. 46 He did not 

skirt around the issue. In 1674 he had himself crowned as a Hindu king after Gaga Bhatta, one of the 

leading Maharashtrian pandits of Benares, had formally declared him to be descended from Raiput 

43 Aurangzeb had reigned for over a decade before ordering in 1669 the demolition of the famous Vishvanatha 
temple of Benares along with other temples and schools in the city that he feared were harbouring enemies of 
Islam and the Empire. In particular it seems to have been the persistent rumours; that the Marathas were 
sending large sums of money to the Brahmans in Benares and that Shivaji himself had dared to pay a visit 
there that excited Aurangzeb's anger against the city's Hindus. Before this his policy had been one of 
allowing existing Hindu institutions to function without molestation from imperial officials. A Jarman of 1659 survives in which Aurangzeb instructs the Governor of Benares to ensure that Brahmans there are not disturbed in the possession of their rights in the city's ancient temples. S. N. Sinha, Subah of Allahabad 
under the Great Mughals (New Delhi, 1974). pp. 65-8. 
44 Satish Chandra. 'Social background to the rise of the Wratha movement during the 17th century in India'. 
Indian Economic and Social History Review, 10 (1973). pp. 209-10. 
45 For a more sophisticated discussion of the many different ways of interpreting the label 'Maratha' see Rosalind O'Hanlon. Caste, conflict and ideology: Mahatma Jotirao Phule and low caste protest in 
nineteenth-century western India (Cambridge, 1985), pp. 16-21. 
46 Chandra. 'Social background to the rise of the Maratha movement'. pp. 214-16. Chandra quotes from the 
contemporary Tarikh-i-lbrahim Khan on the composition of the Maratha army: '... most of the men in the 
Mahratta army are unendowed with the excellence of illustrious birth. and husbandmen, carpenters and shop- keepers abound among their soldiery. ' Ibid., p. 217. 
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Ksatriya stock. 47 Not everyone was convinced of Shivaji's high caste status; the Rajputana rajas 

continued to treat the Bhosales as an inferior clan and enough uncertainty remained to fuel many debates 

between elite Marathas and Maharashtrian Brahmans about the status of the former. 

It is this question mark over the Marathas' caste status that seems to have inspired their 

exw"dinary displays of piety. Before the Bhosales lost control of their state to their Brahman prime- 

ministers, the Peshwas, they used every opportunity to prove their worthiness as Hindu kings. The 

traditions of patronage were continued, indeed heightened, under the Peshwas' rule, but the foundations 

lay in Shivaji's reign. The rise in the eighteenth century of such families as the Sindhias of Gwalior, 

descended from peasants, and the Holkars of More, shepherds by caste, shows that even then there was 

room in the Maratha world for people of humble birth to win kingdoms by combining military skill 

with conspicuous piety. 48 

The pious duty of the Maratha kings is laid out in the Ajitapatra, a document expounding the 

principles of the Maratha state. It was produced by Ramachandrapant Amatya (c. 1650-c. 1717), a great 

Maratha administrator who helped Shivaji establish his kingdom and remained at its helm until his 

death in 1717. It was issued in 1716 by Sambhaji of Kholapur (r. 1712-60). 49 

lie Ajnapatra begins with a history of the reigns of Shivaji and Rajaram (r. 1689-1700), 

stressing that one of Shivaji's greatest achievements was his restoration of dharma and the 

establishment of ft Gods and the Brahmans in 'their due places'. 50 At a general level of principle the 

Maratha king is enjoined first and foremost to practise the dharma of his ancestors: 

47 Ibid., p. 214; O'Hanlon, Caste, conflict and ideology. pp. 19-21; Shastri, Takshini Pandits at Benares'. 
p. 12. 
49 A comparison with the behaviour of the nascent Rajas of Benares in the mid-cighteenth century is valid. 
As Thumiliars', BTahmans who had resorted to the pollution of the plough. the Benares Rajas were not ideal 
royal material, especially as they derived their authority from a series of tenuous links with the Mughal 
Emperor through the Nawab of Awadh. More suitable candidates for princely status. such as the strong Rajput 
lineages in the region. also threatened the attempts of the first Raja, Balwant Singh, to assert royal 
authority. Philip Lutgendorf has argued that the Rajas' enthusiastic patronage of aspects of the bhakti 
Ramaite tradition 'reflected among other things their need to cultivate an explicitly Hindu symbol of royal 
legitimacy' which would help them 'achieve ideological as well as political independence from the Nawabs. ' 
Lutgendorf attributes specifically to the Rajas' patronage of Tulsidas's Ramacaritmanas the awakening of 
elite interest in this vernacular epic, which already had a large following among people of low social status. 
Philip Lutgendorf. 'Ram's story in Shiva's city: public arenas and private patronage' in Culture and power in 
Banaras: community, performance and environment, 1800-1980. Sandria B. Freitag (ed. ) (Berkeley, 1989), 
p 39-43. 
4 S. V. Puntambekar (trans. and ed. ), 'The Ajnapatra or Royal Edict - Relating to the Principles of Maratha 
State Policy', Journal of Indian History, V111 (1929), pp. 81-105,207-33. 
50 Ibid., P. 88. Puntambekar's translation reads: 'He rescued the Dharma, established Gods and Brahmanas 
in their due places and maintained the six-fold duties of sacrifice. officiating at sacrifice and others (study and 
tealing. giving and receiving gifts) according to the division of the (four) varnas (castes)., 
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Believing with a fu-m confidence that the practice of Dharma, the worship of God, the 
acquisition of the favour of saintly persons, the attaininent of the welfare of all, and the 
prosperity of the dynasty of the kingdom should be uninterrupted and regulated, he should 
settle grants according to their special religious merit on temples of Gods, places of 
pilgrimage, holy centres of religion, hermitages of saints and places of samadhi [burial 
sites of holy men], so that the daily ablution of water. worship, offerings, annual 
pilgritnages (and) great festivals may be well performed; and he should continue them 
uninterruptedly by making firequent kindly inquiries. 51 

The king ought to seek out holy men and 'acquire their blessings for the increase of his 

welfare', but he should avoid false holy men. Although giving parcels of land as rewards for political 

services (inam) is frowned upon in the Ajnapatra, 'ttlo give a gift of land for the purpose of 

maintenance of Dharma is an act of eternal merit. ' However the circumstances of the gift must be fully 

investigated; no fkaudulent claims promoting adharma should be admiM&52 

The Ajnapxra's emphasis on the religious duty of the king is justified by the oft-repeated 

observation that the king only holds office and the state only flourishes at the pleasure of God. Fail to 

uphold dharma and the state crumbles. 7berefore, although the Marathas' famed piety was indeed part 

of their state-building strategy, it is a simplification of its inspiration to see in it only a pragmatic 

attempt to lure Hindus and Hindu states away from their allegiance to Mughal authority. And yet there 

is no doubt that the Marathas, in parading their piety very publicly, did assume the role of the southern 

defenders of Hinduism in Muslim-ruled north India. As Hindus, rather than Marathas, they lay claim to 

a larger constituency than their territorial gains would have admitted, and they seized every opportunity 

to emphasize the justness of their claims to this constituency. With the demise of Mughal authority 

these claims could be made more boldly, and with more chance of realization. Secret financial support 

for the Brahmans of Benares in Shivaji's time became open protest against Muslim rule of pilgrimage 

sites in the eighteenth-century era of the Peshwasý3 

51 Ibid., p. 95. 
52 Ibid., p. 218. The passage reads: 'Grants of Tevenue-free villages or land should be made at Parvas [holy 
days in lunar months] and other auspicious times or in great holy places for the protection of the good to 
those Brahmanas who are Srotis (well versed in sacred lore), family men, and those well conversant with the 
Vedasastm and possessing no income of their own. and whose leaving the house for begging alms would lead 
to a loss (of) religious duties and merit. Similarly. villages or lands should be granted to great temples where 
divine presence is felt. to hermitages of saints, to places of samadhi where for the purpose of worship, 
offerings, pilgrimages and other things distribution of food is regularly maintained. ' 
53 Puntambekar. translator of the Ajnapatra, has written of this period: 'It is well-known that one of the 
great aims of early Maratha rulers like Shivaji. Sambhaji. and Rajaram was to release, to rebuild and to restore 
the great holy temples of Benares, Mathura, etc.. which were demolished during Mughal rule. I'lie early 
Peshwas also entertained strongly the same aims. ' S. V. Puntambekar, 'The political and religious policy of 
the first two Peshwas in the north'. Indian Historical Records Conunission, XXII (1945), p. 30. 
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In 1836 Peshwa Baji Rao set out his demands in a letter to his agents in Delhi. He wanted 

the Emperor to grant Allahabad, Benares, Gaya and Mathura as jagirs to the Mmdias so that the 

restoration of the demolished temples could begin. 54 In the 1740s Peshwa Balaji Bajirao (r. 1740-61) 

put pressure on the Raja of Jaipur to persuade the Mughals to abolish the pilgrim tax at Allahabad and 

to cede Benares to the Marathas. 55 In the 1750s he stepped up his efforts to gain control of the three 

big holy sites, displaying an eagerness that one researcher has acidly described as 'pious greed'. 56 In 

1754 the Marathas experienced their first tangible success in these endeavours when the new Emperor, 

Alamgir H (r. 1754 -59). issued afarman entrusting to Maratha agents the collection of pilgrim taxes at 

Gaya and Kurukshetra (in present day Haryana). 57 Their next formal success was not until 1789 when 

Mahadaji Sindhia received from Shah Alarn afarman nominating the Peshwa as Muhktar (Regent of 

the Emperor) and confirming Sindhia in the hereditary deputy-ship of this posL A second and a third 

farman granted Mathura and Brindavan to the Peshwa as inam altamgha (royal grant of holy land) and 

ordered a general prohibition of cow-killing. 58 In the 1803-04 treaty negotiations with the British the 

retention of these provisions proved to be of major concern to Mahadaji's successor, Daulat Rao 

Sindhia. After the signing of the Defensive Alliance on 27 February 1804, Resident John Malcolm 

54 Ibid. 
55 G. S. Sardesai, New history of the Marathas ('ý3 vols, Bombay, 1948), H, p. 201. 
56 K. R. Qanungo, 'Some side-lights on the history of Benares, political and social, thrown by the selections 
from the Peshwas' Daftar, Poona', Indian Historical Records Conintission, )aV (1937), pp. 66-7. In 1751 
the Brahmans of Benares were reported to be terrified by nimours of Malharrao Holkar's intention to march on 
the city and pull down -the grand mosque of Aurangzeb, erected on the site of the VishvanaLha temple. 
Malharrao was camped in the Doab and given his then friendly relations with Safdar Jang of Awadh there 
seemed every possibility that he could effect his pious threat. I'lie Bralunans dreaded the prospect of the 
Muslim backlash once the liberating army had departed. But they were saved - the rumours came to nought. 
Sardesai, New history of the Marathas, II, p. 363. 
57 Ibid., p. 380. 'There was an element of a pay-off to the Marathas in this. Alamgir U had been put on the 
throne by the Vazir, Gliazi-tid-din, only with the help of Raghunath Rao, a member of the Peshwa's family 
who would briefly, in 1774, be Peshwa himself. Alarrigir U acknowledged Maratha sensitivity on the issue of 
Muslim rule of Hindu holy sites by assuring Raghunath Rao that were it not for Safdar Jang the Mughals 
would hand over immediately management of Benares and Allahabad to the Marathas. 
58 Delhi Journal to the Peshwa, despatched 7 Dec. 1789, J. N. Sarkar (ed. ), Sindhia as Regent of Delhi (1787 
& 1789-91). Persian Records of Maratha History, II (Bombay. 1954), p. 27. In the intervening period the 
Marathas did not lose sight of their pious goals. Madhav Rao I (r. 1761-72). the Peshwa who presided over 
the Marathas' painful climb back to military and political consequence after the devastating battle of Panipat 
in 1761, specified in his will that: '71e two holy places Prayag and Benares should be released from Muslim 
control. This was the ardent desire of my sires and now is the time to carry it out. ' He also asked that his 
mother's wish to go to Benares be effected as soon as possible and that the 'annuities assigned to the worthy 
Brahmans of Benares should be regularly paid and continued in hereditary. ' Sardesai, New history of the 
Marathas, 11, p. 542. In 1781 Peshwas Madhav Rao Narayan dictated his terms for a treaty with the British; 
it was specified that Kashi and Prayag be sold to the Peshwa 'as they are held sacred by him'. In the same 
context he demanded a guarantee that the British would not 'disturb' Cuttack, the site of the famed Jagarmath 
temple then tenuously under the control of the Bhosales of Nagpur. 71e Peshwa's terms for a treaty are 
enclosed in a letter from John Holland to the Government, 21 Nov. 1781, Imperial Record Department (later 
National Archives of India), Calendar of Persian Correspondence (I I vols, Calcutta, 1911-30, Delhi, 1938- 
69), VI, p. 111. 
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continued to represent to the Governor-General Sindhia's agitation about the loss of Mathura and 

Brindavan and the lapse of the cow-killing prohibition. Sindhia had also asked that Hardwar be 

assigned to him to satisfy his need for a place of worship on the River Bhagirathi (the Ganga). 59 His 

final request was of particular relevance to his role as protector and sponsor of his dependants' religious 

activities: 'Pilgrims bearing the Maharajah's dastak (pass) to Kashi and Gaya and other places of Hindu 

worship will be allowed to pass free from all duties. '60 It. like the other requests, remained unfulfilled. 

The large royal pilgrimages also date from the era of Peshwa rule. With the decline of the 

Mughals and the increasing formality of Maratha power, Maratha nobles were able to travel north 

without fear of detention. In 1719 Balaji Vishvanath (r. 1714-20) became the first Peshwa to visit the 

north when he waited upon the Emperor to receive grants confirming the Maradm' rights in several 

territories. Before returning to SaLara he went on a quick pilgrimage to Benares. 61 

In 1735 Radha Bal. Balaji Vishvanath's widow, embarked from Pune on a long circular 

pilgrimage up through the Raiput states, through Mathura, Kurukshetra, onto Prayag, Benares and 

Gaya, and back to Pune via Bundelkhand sixteen months later. As much a diplomat as a pilgrim, 

Radha Bai met with many rajas, distributing presents and courtesy and accepting in turn compliments 

for herself and her son the Peshwa. 62 

In 1743 Peshwa BalaJi Bajirao visited Allahabad as a pilgrim whilst en route to repulse 

Raghuji Bhosale's onslaught on Bengal. A newsletter of I February 1743 reported that the Peshwa 

'had a holy bath along with his whole following of 75 thousand at Triveni near the Allahabad fort.... 

What a wonderful achievement never before attempted by anybody else, for such a concourse to have a 

successful pilgrimage thus attaining the highest bliss of life. '63 'Me Peshwa hurried to Benares and 

Gaya for private religious ceremonies, before moving on to confront Raghuji. 

59 1. Malcolm to the Governor-General, 18 Mar. 1804, and 'An abstract of the parts in which the original 
demands of Sindhia differed from the peace treaty', Raghubir Sinh (ed. ý The Treaty of Bassein and the Angto- 
Maratha War in the Deccan 1802-1804. Poona Residency Correspondence, 10 (Bombay. 1951). pp. 228-9. 
Hereafter PRC 10. 
60 Ibid. 
61 Sardesaý New history of the Marathas, U4 p. 47. 
62 Ibid, pp. 147-9; K. A. Acharya, Maratha-Rajput relations froin 1720 to 1795 A. D. (Akola. 1978), pp. 
168-70. 
63 Sardesai, New history of the Marathas, H. p. 216. 
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In the mid-1740s Kashi Bai, the mother of Balaji Bajirao, set off on an immensely lengthy 

pilgdmge to Benares. She departed with a sizeable Maratha escort and humfies (bankers' notes) worth 

Rs. 1.00,000.64 She travelled via Mathura, Allahabad and Ajudhia to Benares where her arrival in 1747 

caused Raja Balwant Singh no little anxiety. He feared that she would use her pilgrim army to try to 

install his uncle, Dasa Ram, in his territories, and to forestall such aggressive piety he was forced to 

appeal to Nawab Safdar Jang and the imperial court to warn her off. 65 

Throughout the eighteenth century the big pilgrirnages of the Peshwas and the members of 

their immediate families were copied in only slightly less grandiose form by other Maratha nobles and 

warriors. 'Me Sindhias, the Holkars; and the Bhosales of Nagpur threw up innumerable noble and 

wealthy pilgrims who crisscrossed north India on their religious joumeys. 66 These elite long-distance 

pilgrimages all conformed to a certain style which was moulded largely by security and political 

considerations. I have chosen to denominate pilgrimages in this style as state-sponsored pilgrimages 

for reasons which will become clear. Most of the evidence here is drawn from Maratha experiences, but 

the style will be shown to be applicable to other Hindu states as well. 

The characteristics of elite long-distance pilgrimage 

In state-sponsored pilgrimages die king or a member of the royal household, a high-ranking 

minister or perhaps a military commander would lead a party that was of sufficient size and variety (in 

64 D. B. Parasnis (ed. ), Selections from the Salara Rajas and the Peshwas' Diaries (9 vols, Bombay. 1906- 
11). E[[ p. 104. 
65 Qanungo, 'Some side-lights on the history of Benares', pp. 65-6. 
66 These pilgrimages are too numerous for all of them to be listed separately; however, the details of a few 
should suffice to illustrate the extent of the practice. In the 1750s Saguna Bai, sister-in-law of Peshwa Balaji 
Bajirao, travelled to the north. She complained bitterly of the tolls that were exacted from her party on its 
journey through Biltar to Gaya: Rs. 65.000, of which she had to pay Rs. 10,000. Qanungo, 'Some side-lights 
on the history of Benares', p. 67. 

In 1746 Narayan Dikshit Patankar, presumably one of the Peshwa's advisers or administrators, reported to 
the Peshwa that he had successfully completed the pilgrimage of Prayag with a following of ten thousand 
people, and that the local Muslim officer, Mir Babar, had made satisfactory arrangements for the party. G. S. 
Sardesai (ed. ), Selections from the Peshwas' Daftar (45 vols. Bombay, 1930-34). 27, p. 3523. 

Bala Bao, a Maratha sardar, travelled with a thousand compartions to Gaya in 1777-78. Letter to Bala 
Bao. 10 OcL 1777, Cakndar of Persian Correspondence, 14 p. 101. 

In 1783 Vithal Rao, a general in Mahadaji Sindhia's army, travelled to Allahabad. Benares and Gaya. In 
the same year the daughter of Mudhoji Bhosale of Nagpur, Bala Bai. travelled to the same three sites. Her 
official entourage contained nearly 550 men. Calendar of Persian Correspondence, VI, pp. 254,304,312, 
331,412. 

In 1785 MahipaL Rao, Peshwa Madhav Rao Narayan's uncle, came on a pilgrimage to the north with two 
thousand followers. Five to six thousand people accompanied Appaji Raghunath Chitriis. a Brahman officer 
with Sindhia, on his pilgrimage to Allahabad, Benares and Gaya in 1786. Calendar of Persian 
Correspondence, VII, pp. 129,136,170,183. 
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terms of infantry, matchlock men, cavalry, etc. ) to validate the lead individual's claim to high status 

and to ensure the group's safbty against bandits and wild animals along long and often poorly-trafficked 

routes. Ultimately all power and responsibility were funnelled through the leader. While he (or she) 

derived status and security from the retinue, the followers were dependent upon him for the smooth 

running of the pilgrimage. It was his duty, or that of an appointed deputy, to secure from the host 

powers the right of way for the party and any necessary guides, to procure encampment grounds, fresh 

supplies and fodder at reasonable prices, and to negotiate with the rulers and priests at the sacred 

destinations the party's liability for pilgrim taxes and priestly charges. Sometimes the lead pilgrim's 

duty extended to the payment of these costs, in accordance with a long-standing tradition that a pilgrim 

ought to pay according to his means. 67 A large entourage was as much a declaration of means as of 

status, and both the state's representatives and the priests at the sites tended to adjust their levies 

according to their appraisal of the lead pilgrim's resources. 68 This practice was prevalent among 

government officers even at those sites where there was an official scale of government charges. 69 In 

1806 when the Board of Revenue decided to introduce a flat-rate tax of one rupee at Allahabad the 

Collector protested strongly against the contravention of established practice. The Board thought his 

67 In 1779 Warren Hastings received a complaint that Mudhoji Bhosale's pandit had been hindered in his 
pilgrimage to Benares and Allahabad by the pilgrim tax farmers demanding a rate far superior to the 
established dues. Ile Benares Resident, Thomas Graham, who was called upon to investigate the allegations, 
reported that the rates were only a guide to what the pilgrims paid the government. Of Benares he said 'I 
know the Exactions of the Rajah's Farmer on that account are not so much regulated by what is by Custom 
established as by the Ability and condition of the Persons who come to Worship. * Thomas Graham, Resident 
Benares, to Warren Hastings, 11 Sept. 1779,101, Mss. Eur. G. 3, Letter book of the Resident of Benares, 
1775-1786. pp. 102-3. 
68 In 1803 the sister of Raghuji Bhosale, on a pilgrimage to Benares. petitioned Resident Neave's assistance 
when faced with a demand from the priests that she considered exorbitant. George, Viscount Valentia, 
Voyages and Travels to India, Ceylon, the Red Sea, Abyssinia, and Egypt, in the years 1802,1803.1804. 
1805, and 1806 (2 vols, London, 1809). 1. p. 107. Francis Buchanan writes at length on the power of the 
priests at Gaya to withhold formal completion of the ceremonies until the pilgrim had agreed to the sum 
levied. He notes that this was supposed to have ceased under British rule, but that even in 1811 he could find 
two embittered pilgrims, one unhappy at the sum that he had felt compelled to give the Gayawals and the 
other fearful of the demands that might be made of him once he started upon his pilgrim round. Hamilton- 
Buchanan, A history of eastern India, L pp. 55,65. 
69 In 1784Thomas Law was appointed as the Collector of Gaya, then hugely resorted to by Marathas after the 
cessation of the recent wars, and he set about systematizing the myriad of local customs dues and pilgrim 
taxes. He discovered that many Marathas had had no idea of the approximate rates of dues that they ought to 
have been paying and that in consequence they had paid heavily. James Anderson. the Resident with Sindhia, 
reported back to Law that Sindhia had been very pleased to receive notification of Law's new rates, observing 
that 'Their former ignorance on this Head had exposed them to the oppressions of the Aumils [amils, or 
revenue farmers], who under colour of demanding the Government Fees had exacted whatever they pleased 
from them. ' James Anderson, Resident with Sindhia, to Thomas Law, Collector Rohtas, 13 Apr. 1784, IOR, 
Bengal Revenue Consultations P/50/54,15 Oct. 1794, letter recd no. 349, enclosure. 'Me lucrativeness of 
the pilgrim tax farm is suggested by the fact that when Law decided to withdraw the pilgrim taxes from the 
revenue fanner's contract and to manage them directly the farmer, Kallab Ali Khan, refused to re-engage for 
the revenue. D. Anderson and Members of Revenue Committee to Warren Hastings, Governor-General, 29 
Nov. 1794, and enclosures, IOR, Bengal Revenue Consultations P/50/57,3 Mar. 1785, letter recd no. 66. 
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concern ill-placed; it was expected that. motivated by charity, the wealthier pilgrims would continue as 

before to subsidize the poorer ones. 70 

If the lead pilgrim did pay all the taxes and/or priests' fees (or have the former waived by the 

host state), then the saving to the poorer pilgrims of the party, especially those with few cash 

resources, would have been considerable. It would have made the difference for many pilgrims between 

a viable and a non-viable pilgrimage. 71 

Not all of the pilgrims travelling with a notable were invited followers. Wherever an elite 

pilgrim travelled with an armed escort thousands of non-elites followed. Official camps were hugely 

swollen by these hangers-on, who, even if somewhat troublesome in the matter of supplies, greatly 

added to the prestige of the chief pilgrim. There is an indication of the convenience and perhaps even 

auspiciousness that camp followers derived from making a pilgrimage under the wing of a notable in 

the records of Peshwa Bajirao 11's 1807 pilgrimage to Kartikswarni in south-ewt India. Company 

servants tried to limit the number of people crossing into their territory in the delicate pre-harvest 

period, but even so the Peshwa's party swelled to some 25,000 unruly pilgrims. The Pune Resident 

excused the Peshwa on the grounds that most of the pilgrims were uninvited extras 'who were returning 

from the annual festival at Tripity, heard of his Highness's arrival at Havenoor on his way to Sondoor, 

and conceiving it to be a favourable occasion to pay their devotions at the temple, there hastily 

followed his line of march., 72 

70 Board of Revenue to G. H. Barlow, 3 June 1806, IOR, Bengal Revenue Council P/54/55,12 June 1806, no. 
30. 
71 See below for details of goverranent charges at Allahabad and Gaya. 
72 Barry Close, Resident Pune, to N. B. Edmonstone, Secy to Govt, 2 Dec. 1807, G. S. Sardesai (ed. ), Poona 
Affairs (1801-1810) (Close's Embassy), Poona Residency Correspondence, 7 (Bombay, 1940), p. 323. 
Hereafter PRC 7. There are glimpses of this happening on other big pilgrimages as well which suggests that 
it was a wide-spread phenomenon. For example, in 1746 one of the officers travelling with Kashi Bai on her 
northern pilgrimage informed the Peshwa that the party with her 'has now swollen to 10,000 pilgrims' and 
that there were difficulties in getting passports from Delhi for such a crowd. Sardesai, Selections ftom the 
Peshwas' Daftar, 40, pp. 6864-5. 

In 1785 the British explained to a dependant of the Peshwa, Moroba Pandit. that he could have pilgrim tax 
exemptions for all of his party en rowe to Gaya as long as he provided a list of them beforehand; a blanket 
exemption in his name would result in too many hangers-on claiming the concession. Calendar of Persian 
Correspondence, VIII, pp. 32,50,51,77. 

In 1792, the Company, in dealing with a pilgrim of much higher rank, Raghuji Bhosale's mother, had no 
choice but to allow her whatever exemptions from the Gaya tax that she thought fit to apply for. Instead of 
applying for exemptions on behalf of her immediate entourage only, Chimna Bai offered to assist anyone 
who had joined in with her camp either whilst it was on the road Or since it had settled in Gaya. After ten 
thousand pilgrims had thus gained tax-free entry to Gaya. Collector Seton attempted to stem the flow by 
suggesting to the Rani that she was cheapening her concession from the British. She was unmoved and the 
pilgrims kept on con-drig. A. Seton, Collector Bihar, to Hon. Charles Stewart, 9 Apr. 1792, IOR. Bengal 
Political Consultations P/114/57,18 Apr. 1792. letter recd no. 9. 
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In practice this centralization of authority did not necessarily deprive the more humble 

followers of their capacity for independent behaviour, especially at halts where supplies or fodder were 

scarce and the pilgrims were inclined to loot bazaars or turn their livestock onto a village's fields. 73 

This set up a fine tension between the lead pilgrim and the host power. Ile former could promise to 

control his party in return for guarantees of reasonably-priced provisions; there would be an implicit 

threat of looting if such a request were not met. But if his authority was shown to be merely nominal 

and his followers proved unresponsive to his orders of restraint, then the host power stood to gain little 

from a conciliatory policy. Surreptitious attacks on the camp were likely to prove an effective 

retaliation. 

Group travel was common to 'ordinary' pilgrims also on long-distance pilgrimage, although 

here the rationale appears to have been chiefly one of mutual safety and companionship with few of the 

connotations of status and authority attaching to elite-led groups. Ile problem of security for pilgrims 

on the road was perhaps one of the most important factors in determining how and where pilgrims 

travelled. For an elite pilgrim a large entourage served the purpose of an army and, indeed, often was 

an army. 74 For pilgrims without access to that sort of defensive resource the scope for long-distance 

73 As many of the elite Maratha pilgrims, and to a lesser extent the Rajputs, travelled with thousands of 
followers mid many carts, horses and elephants, the effect of one of these pilgrimages moving through the 
countryside was no different to that of an army on the march. The potential for damage to agriculture and 
local resources was just as greatý especially as most long-&tance pilgrimages started out in the autumn, after 
the monsoon and just when the kharif crops were nearing harvest. See, for example, the complaints of a 
Madras collector that followers of the Peshwa on the 1807 pilgrimage to Kjkrdlr wami had set their cattle to 
graze in fields ready for harvest, stuffed bags full of heads of ripe grain, and plundered the village houses of 
their thatch and rafters for firewood. He took a dim view of the pilgrims' piety, insisting that very few of 
them could have been seeking salvation: 'die rest are all freebooters who always follow a large camp; some 
looking for service, others for what they can pick up and who pay no regard to fields of grain, gardens, or 
inclosures of any kind. but make their way through everything plundering as they go. ' Hector Shaw to Secy 
to Govt Madras. Pol. Dept, 18 Nov. 1807, Calendar of Persian Correspondence, VII, pp. 320-1. In 1792 the 
Collector of Shahabad (in Bihar) shuddered at the prospect of Raghuji Bhosale's mother and 20,000 pilgrims 
bearing down on Gaya. He was sure that the district could not provide the necessary supplies and he called for 
two companies of sipahis to protect the locals from being pillaged. Thomas Brooke, Collector Shahabad. to 
Edward Hay, Secy to Govt. 19 Feb. 1792, IOR, Bengal Political Consultations P/114/57,2 Mar. 1792, letter 
recd no. 6. 
74 Sardesai has observed of the Marathas that pilgrims 'took advantage of the constant movement of troops 
that journeyed to and back from their homeland for military purposes' and joined in with them, 'often 
encumbering the operations as in the case of Panipat'. New history of the Marathas, U, p. 243. At Panipat 
many of the Maratha generals and nobility had their wives and children with them who had been intent upon 
visiting as many holy sites as possible whilst touring the north with the army. This severely hampered the 
Marathas' ability to cut and run when they were boxed in at Panipat by Shah Abdul Durrani's forces. See the 
Marathi Chronicle of Bhausaheb, trans. by Ian Raeside as The Decade of Panipat (1751-61) (Bombay, 1984). 

Apparently Raja Balwant Singh of Benares never forgot the lesson of Kashi Bai's pilgrim 'invasion' of 
1747. In 1795 Jonathan Duncan reported that the Company had been unwise to break with Balwant Singh's 

constant precaution' of denying large Maratha camps entry to the city. When the Bhosale family had come 
on pilgrimage in 1792 they had had with them three thousand fighting men 'who all lodged within the city, 
and who could not probably have been driven out of it without much trouble and bloodshed. of which they 
were so sensible, that they did not scruple in more ways than one to domineer in it. ' Extract of letter from the 
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travel was severely circumscribed. Until well into the nineteenth century Company records and 

travellers' accounts bear witness to the hazards faced by travellers who moved in groups too small to 

fend off dacoits and wild animals. On 15 April 1793 the European Customs Master at Sarun wrote to 

the Benares Resident that a small party of Bengali pilgrims reauning from Brindavan and Allahabad had 

been ferociously attacked by bandits; two were not expected to survive. In consequence merchants of 

the area were refusing to travel west until they could get a large enough group together. 75 Thomas 

Twining's account of his 1794 journey up-country to Delhi is remarkable for the tension which it 

evokes. The trip was marked by a constant fear of wolves and bandits; everyone had to stay together 

and the party travelled at night through jungle, rather than risk the exposure of daylight and the 

plains. 76 Police in the Western Provinces believed that Jaunpur District posed a particular danger to 

pilgrims; it was traversed by those going west to Hardwar, Mathura or Brindavan, and by those 

coming from the west and north-west to Benares, Gaya and Jagannath. In the early years of the 

nineteenth century the number of pilgrim murders in the district led the authorities to suspect the 

presence of some thag-like association there. 77 In February 1825, travelling south-west from Jaipur, 

Bishop Heber found his camp steadily increasing as small knots of pilgrims joined in for the 

comparative safety of a large caravan. Some going to Ajmere had been trailing Heber's caravan since 

Meerut. 78 The Bishop realized, however. that an amount of apprehension accompanied unlooked-for 

travelling fellows; one was never quite sure that they were not the very people that one was trying to 

avoid. 

The travails of the long-distance traveller are well illustrated by the extraordinary journey of 

Sobha Ram, vakil of the Raja of Travancore, who travelled north in 1800-01 to collect gangajal from 

Allahabad and salagrants (a stone common in the River Gandak and worshipped as a form of Vishnu) 

late Resident of Benares to the Governor-General in Council, 30 July 1795, IOR. Bengal Political 
Consultations P/115/51,15 Apr. 1796, no. 5. para. 51. As late as 1811 Francis Buchanan observed of the 
Maratha pilgrims at Gaya that some of the great Marathas 'have rather armies with them than guards'. A 
history of Eastern India, 1, pp. 55-6. 
75 W. Oldham, Historical and statistical memoir of the Ghazeepoor District (2 vols, Allahabad. 1870-76), 11. 

184. 
Revd W. H. G. Twining (ed. ), Travels in India a hundred years ago with a visit to the United States (London. 

1893), pp. 179-95. 
77 John Shakespear, Actg Supt of Police, Western Provinces, 'Observations regarding Bhadeks and Thegs', 
from a report dated 30 Apr. 1816, Asiatick Researches, XIII (1820), p. 291. 
78 R. Heber, Narrative of a journey through the Upper Provinces of India, from Calcutta to Bombay, 1824- 
1825 (2 vols. London. 1828). 11, p. 43. 
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for his master. En route the vakil was caught in a flash flood near the Kistna River. Six men were 

killed and most of his horses, the jars for the water, and the provisions for the journey were swept 

away. Ulness detained him for three months at Chinsur, on the banks of the Godavari, and at Rewa he 

was attacked by bandits who carried off his few remaining possessions, his bankers' notes and his 

customs pass for Benares. Only because of his high rank was he able to fulrd his purpose: Company 

officers rescued him from each subsequent disaster, lent him money and sent him on his way. No 

ordinary pilgrim party would have had recourse to such extensive support. 79 

It is difficult to estimate the volume of long-distance pilgrimage at the turn of the century. 

Most of the figures available are notoriously impressionistic. We have already seen that Bajirao II's 

1807 pilgrimage had an unofficial population of 25,000. This may have been small in comparison 

with Maratha groups of the late eighteenth century, when some were reputed to number 30 to 

40,000.80 This would not be extraordinary given the report of Balaji Bajirao's 75,000-strong holy 

bath in 1743. In 1766 the Peshwa's newswriter in Delhi reported that 1,00,000 Sikh horsemen had 

gathered at Amritsar for the festival of Diwali. 81 In 1798 William Tennant witnessed the arrival of a 

party of 12,000 Marathas at Allahabad. 82 Estimates of the numbers accompanying Raghuji Bhosale's 

mother on her 1792 pilgrimage fluctuat between fifteen and twenty thousand. 

It is rare, however, to find mention of parties larger than 10,000 after 1800; references to 

parties of several hundreds or thousands are much more common. 83 Even in reduced form large-scale 

79 Translation of a memorial from Sobha Ram, Vakil of Raja of Malabar, to Mr Neave, Resident Benares, 25 
Aug. 1801,10R, Bengal Political Consultations P/1 17/21,22 Oct. 1801, no. 13, enclosure. Destitute 
pilgrims did occasionally get support from sympathetic officers. In 1803 five Bengali pilgrims returning 
Erom Mathura to Calcutta were induced to take some food from two people who had accompanied them for part 
of the way. They were unconscious for nearly two days and upon recovery were destitute of all their 
belongings. The Magistrate of Cawnpore took pity on them and gave them three rupees each to help them 
get home. J. Stacey, Magistrate Cawnpore, to John Fombelle, Secy to Govt for Coded Provinces, 15 Aug. 
1803, IOR, Bengal Revenue Board (Judicial Ceded Provinces) P/90/68.25 Aug. 1803, no. 8. 
80'Mar-tta 

and the English'. 10R. Home Miscellaneous 610(2). p. 845. 
81 J. N. Sarkar (ed. ), Delhi Affairs (1761-1788), Persian Records of Maratha History, I (Bombay, 1953). p. 6. 
82 William Tennant, Indian Recreations; consisting chiefly of strictures on the domestic and rural economy 
of the Mahomedans and Hindoos (2nd edn. 2 vols, London, 1804), 11. p. 249. 
83 Tennant writes of a party of 4,000 'Maharattas ftom Guzerat' at Allahabad in 1798, the retinue of a woman 
who had brought the bones of her husband for immersion at the sacred confluence. Ibid., p. 247. In 1808 the 
Magistrate at Saharanpur reported bands of 3-4,000 Sikhs crossing Company territory en route to Hardwar. 
'The Envoy to Lahore directed to remonstrate with Rajah Runjeet Sing for having suffered considerable bodies 
of armed Men to pass from his Territories through the Doab to Hurdwar', 10R, Board's Collections F/4/304 
(6999), pp. 12-13. The Benares Magistrate wrote in 1814 of 'Marhatta Hindoes of Rank on pilgrimage to 
the City, [who were] not unfTequently attended by bodies of armed men, sometimes amounting to rive or six 
thousand'. 'Benares City', IOR, Home Miscellaneous 775, p. 500. A search through the Company's 
Political Consultations quickly reveals many pilgrim parties of some two or three hundred. 
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and state-sponsored pilgrimage accounted for a considerable amount of the total pilgrim traffic, over 

long distances at leasL In 1811 Francis Gillanders, farmer of the pilgrim tax at Gaya, told Buchanan 

that the average annual pilgrim population of about 100,000 could be doubled in any one year by the 

arrival of several large Maratha camps. This had been the case in 1811.84 

Special festivals could draw very large crowds. Captain Hardwicke estimated that some two 

and a half million people attended the Kumbh Mela at Hardwar in 1796. Even allowing for gross 

exaggeration - and Hardwicke believed that he was under rather than over the mark - the estimate still 

suggests an enormous turn out. 85 Captain Raper, present at the next Hardwar Kumbh Mela in 1808, 

suggested two million as a crowd estimate likely to fall short of the real tow. 86 At the 1813 

Allahabad Magh Mela, said to be the largest in 28 years, 2,18,792 pilgrim licences were distributed, 

but one officer noticed that thousands of pilgrims broke down the barriers and bathed without paying 

the one rupee tax. 87 This fair was preceded by numerous requests from pilgrims of rank for 

exemptions from the tax. 88 A majority of the pilgrims attending these sort of fairs would have been 

peasants from the mmunding region. Even so, when considering numbers of this magnitude, it is 

important to note how efficient the means for conveying information about festivals of peculiarly 

auspicious timing must have been. A journey of some weeks or months required considerable planning 

in advance, and the agents of priests often travelled far and wide months before the occasion to draw in 

as many pilgrims as possible. 

State-sponsored pilgrimage 

Elite pilgrimage was state-sponsored pilgrimage, according to my del mition, when a dependant 

of a state travelled with the blessings and the assistance of the head of state or one of his advisers. In 

84 Hamilton-Buchanan. A history of Eastern India, 1, pp. 55-6. 
85 Thomas Hardwicke, 'Narrative of a journey to Sirinagur', Asiatick Researches, VI (2nd edn. 1801), p. 312. 
Hardwicke based his estimate on the registers of the taxes collected at all the watering sites. Kumbh Melas 
are huge bathing festivals held every three years at one of four sites in rotation: Hardwar. Allahabad, Nasik 
(Trimbak) and Uijain. Hence each site has a Kmnbh Mela once in twelve years. 
86 Raper, 'Narrative of a Survey'. p. 453. 
87 Account of Meer Behur duties May 1812-April 1813. TOR, Board's Collections F14/451 (10858), 
'Receipts & Disbursements on account of the Duties levied from Pilgrims resorting to Allahabad in 1811/12 
& 1812113'. p. 4; Extract G. T. Brown, Actg Judge Allahabad, to Capt. Benson, 12 Mar. 1829. 'Pilgrim Tax', 
TOR, Board's Collections F/4/1306 (51856). 
88 'Measures adopted in consequence of numerous applications from Persons of Rank for exemptions from 
the Tax on Pilgrims'. TOR. Board's Collections F/4/421 (10371), pp. 1-7. 
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its ultimate form, the pilgrimage of a king in his capacity as the state's chief administrator, the act of 

religious journeying set up a mobile arena of sovereignty. Automatically many of the issues of the 

state were at hand. At a less-exalted level military men, administrators, ambassadors and prominent 

bankers and merchants would be given permission to absent themselves from the state for weeks or 

months at a time to pursue their religious goals. They would take with them letters of 

recommendation and passports procured by the home state to ease their passage through and reception 

in foreign states. Another variation of state-sponsored pilgrimage was the deputing of priests to 

various holy sites to fulfil life-cycle rites for the king who was unable to travel there himself. There 

are many examples in the eighteenth and nineteenth centuries of Maratha and Rajput princes sending 

their royal priests to Allahabad to immerse the ashes of a relative or a former sovereign in the Ganga or 

to Gaya to propitiate the spirits of royal ancestors. 

From this brief outline it should be clear that, whatever the spiritual goals, state-sponsored 

pilgrimages were political events. concerned with affairs both inside and outside the state. This posed 

particular problems for the British in their dealings with Hindu powers, especially the Marathas. 

Eighteenth century Company servants often witnessed activities that claimed a religious sanction and 

yet fulfilled purposes which they would have described as secular or political. As non-Hindus these 

Company men were in no position of moral authority to contradict or challenge the religious 

justification for such behaviour. 'Me Erusti-ation this engendered is most apparent in the complaints of 

the Residents who served with the last Peshwa, Bajirao II (r. 1796-1818), who was effectively a 

dependant of the British after 1803. Residents Elphinstone and Close in particular felt that Bajirao II 

and his ministers, resentful of the power of the British, deliberately delayed their business on account of 

transparently convenient religious callings. In 1803, shortly after the Peshwa's restoration to a shaky 

authority, Close complained to the Governor-General that he met with the 'utmost difficulty' in 

transacting any business with the darbar. 

His Highness's habits incline him to the society of Bramins and the celebration of 
religious festivals; the dispensing of charities and the performance of stated devotions 
added to the discrimination of hours into good or bad, afford him abundant pleas for every 
species of temporal neglects. 89 

89 Col. Close, Resident Pune, to Governor-General, 9 Mar. 1803, PRC 7. p. 51. See also M. Elphinstone, 
Resident Pune, to Governor-General, 23 June 1812, in G. S. Sardesai (ed. ). Poona Affairs (Elphinsione's 
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The Residents were unsympathetic to and indeed non-comprehending of a world view which 

assumed divine intervention of a quite specific and immediate nature, as in the sense that some places, 

some objects, some times and some people were more sacred, more impregnated with divine powers, 

than others. Working from a perspective which assumed separation of the divine from the tangible, 

material world, European observers were limited to a vocabulary or terminology that, when describing 

activities with a religious sanction, implied a certain unholy manipulation of spirituality. 

Consequently their capacity to distinguish variety within Hindu religious behaviour was limited. 

Where Hindus themselves would see different inspirations and priorities and identify acts of religious 

subterfuge, Company servants could only see more of the same. 

The difficulty with the terms 'religious' and 'secular' when discussing elite pilgrim 

motivation is that they suggest that behaviour that claimed inspiration from a religious tradition could 

not exhibit advantages of a secular nature without compromising the integrity of the spiritual rationale. 

This would be a denial of the Hindu custom of undertaking pilgrimage in the hope of attaining a reward 

of an immediate and tangible nature, e. g., the birth of an heir, the cure of an illness, the success of a 

military venture. 

Ronald Inden, in unraveHing the components of mediaeval Hindu kingship, is impressed with 

the complexity of royal religious duties and responsibilities: 

Royal authority in the Indian context was inextricably bound up with notions of divine 

power, material prosperity, moral well-being, and cosmic regulation ... ritual encompassed 
many more kinds of activities in the Hindu tradition than in the Christian. 90 

This is important for our discussion of the interweaving of politics and religion in state- 

sponsored pilgrimage. Inden goes on to discuss the installation rituals of the ideal Hindu king in terms 

of oscillations between two apparently contradictory poles: that of the Idng as a transcendent divinity, 

passive and withdrawn from day to day affairs; and that of him as a human agent of the transcendent 

divinity, an 'immanent administrator' whose chief function was to act for the material and spiritual 

Embassy) (Part 1,1811-1815), Poona Residency Correspondence. 12 (Bombay, 1950), p. 168. Hereafter 
PRC 12. This is not to take issue with the Residents' belief that they were being subjected to delaying 

tactics, but it does reject their assessment of the means as inherently irreligious and inimically opposed to 
the interests of the state. 
90 R. Inden, 'Ritual, authority, and cyclic time in Hindu Kingship'. in J. F. Richards (ed. ), Kingship and 
Authority in South Asia (2nd edn, Madison. 1981), p. 28. 
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prosperity of the state. 91 Inden ties this osciUation (the term is his) in with the annual cycles of day 

and night; the 'night' of the year being the four month rainy season, caturmasya. during which time 

the king was to retire to a private religious retreat, having suspended the administration of the state. 92 

I he king's re-entry into his active state was heralded by lustration rituals - Inden calls them forerunners 

of the modem Navaratri, Dasehra and Diwali festivals - designed to reconstitute the state after the 

decentralizing trends of the earlier months. 93 Certainly there is sufficient evidence to show that in the 

eighteenth century Dasehra served the Marathas as a 'recentralizing' institution after the rainy season, 

which forced periods of inactivity and dispersal on armies in particular. 94 

Certain royal pilgrimages invite comparison with Inden's model of active, administrative 

divinity, directed to win for both king and state a range of material and spiritual benefits, as it behoved 

the king to do. Such an appreciation of royal pilgrimage offers an alternative to the prejudice of 

contemporary British observers that ostentatious religious activity could only detract from the affairs of 

state. 'Mis does not restrict us to pilgrimages of the king himself, but includes those sanctioned or 

supported by him. It also covers the royal maintenance of pilgrimage sites, an act of benefit to all 

people, as the Ajhapatra made clear. 

But there were also state-sponsored pilgrimages that seem to have come closer to Inden's 

model of transcendent, withdrawn divinity. In short, the two extremes of activity are represented: a 

91 Ibid., pp. 28-73. but see especially pp. 29,36,55-60. 
92 Inden puts caturmasya between the full moon days of Asadh (June/July) and Kartik (October-November). 
Ibid., p. 59. Other authorities date it between the bright elevenths of each of these months. See Ruth S. and 
Stanley A. Freed, 'Calendars, ceremonies, and festivals in a north Indian village: necessary calendric 
information for fieldwork'. Southwestern Journal of Anthropology. 20 (1964). pp. 85-6-, M. M. Underhill. 
The Hindu Religious Year (Calcutta. 1921). p. 24. In either calculation caturmasya falls wholly within 
dakshinayana. that half of the year in which the sun travels south; it is held to be the inauspicious half of the 
year. Ibid, p. 30. 

Shahu (r. 170849). the Satara Icing whose reign saw the transfer of power from the sovereign to his 
Brahman chief minister, the Peshwa, lived the ideal life of a Hindu king even when he no longer had any 
authority. Every rainy season until his death he retired from his palace-curn-prison to a hut thatched with hay 
to pass the caturmasya in quiet contemplation. Sardesai, Selections frorn the Peshwas' Daffar. 8, pp. 865-7. 
93 Indeu 'Ritual, authority and cyclic time', p. 59. 
94 As late as 1809 the Resident with Daulat Rao Sindhia observed that: The force of .. 

this army ... will, in all 
probability, soon be increased on account of the approaching Dassera, a period at which it is customary to 
collect together the troops not otherwise particularly engaged ... it is natural to suppose some employment 
will be found for the army after the Dassera, which is considered as the breaking of the rains. ' R. Close to 
Earl of Minto, 30 Sept. 1809, PRC 14, p. 17. In September 1810 the Resident at Pune observed that one of 
the Peshwa*s southern jagirdars had been recalled Erom a pilgrimage to 'attend his Highness on the occasion 
of the Dusserah, an annual festival. at which according to the ancient custom of the Marhatta government, all 
the different chieftains ought to be in attendance upon the Paishwa. ' Henry Russell to Governor-General, 11 
Sept. 1810. PRC 7, p. 491. See also A. Anderson to General Jones, 3 Sept. 1802, for the plans of Holkar and 
Sindhia to take to the field after Daschra. Ibid., p. 23. Ilie 1766 Diwali season was the occasion for the 
regrouping of Sikh horsemen in Amritsar; nearly one lakh gathered and after the festival they moved off in 
smaller groups to do battle. Sarkar, Delhi Affairs (1761-1788). p. 6. 
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state-sponsored pilgrimage might have constituted either an extension of the administrative duties of 

the state or else a withdrawal from such by the king or his dependant. into personal, private worship. 

The distinction is by no means a clear one, but it helps to explain why some pilgrimages were 

characterized by behaviour that would have seemed out of place in others. As a general rule, it appears 

that greater flexibility in pilgrimage timing encouraged the incorporation of state affairs into the event, 

making it an act of worship in which the interests of the whole community were represented. The 

personal, private worship very often took place at the site of the pilgrim's tutelary deity, which was 

usually within a few days' march of the pilgrim's home. The Marathas lavished patronage on the 

temples of their tutelary deities, although they were not well-known to Hindus outside of the region, 

and in doing so gave an enormous boost to Marathi devotional worship. 95 In contrast, the occasions 

of grand, public pilgrimages, especially in the case of the Marathas, tended to be to the 'big' sites of 

Hinduism, tirths famed throughout India and immediately recognizable by name to all Hindus. 

The least flexible of pilgrimages were those which culminated in a particular observance at a 

set time on a set day. Forernost among these were journeys taken to rivers to coincide with solar and 

lunar eclipses and other noteworthy constellations. In Hinduism eclipses had long been occasions for 

ritual bathing; the skill of the astrologers in forecasting them and in promoting them well in advance 

gave rise to huge eclipse melas at some tirths. 96 Central to the efficacy of eclipse bathing was the 

need to enter the water at the declared time of most auspiciousness. Records survive of Mahadaji's 

95 Peshwa Bajirao II's tutelary deity was at Wai (Wahy) near Pune. The Holkar family's tutelary deity was 
Khandoba/Malhari at Jejuri, also near Pune, while the Bhosales of Nagpur frequented Rarntek, near Nagpur 

city. In the early nineteenth-century Richard Jenkins wrote of Ramtek as a site of Rama worship with a huge 

ten-day jatra at the time of Kartik purnmashi (October-November full moon): 'It is frequented by persons 
from all parts of the Nagpore territories, and from the Nizam's districts, north of the Godavery, and in 

peaceable Limes, about one hundred thousand are supposed to resort thither at these periods. ' Jenkins, Report 

on the territories of the Rajah of Nagpore, p. 53. Bala Bai, daughter of Mahadaji Sindhia, identified Mathura 

as her place of worship, although her ancestors traditionally looked upon Nathdwara, near Ajmere, as their 
intimate place of worship. It was not only elites who had tutelary deities. Every Hindu had (and has) a site 
which he saw as being of particular and intimate relevance to himself because of some patrimonial. regional 
or sectarian affiliation. and it would be at this temple that regular worship and sometimes life-cycle rites were 
performed. In support of this there is Francis Buchanan's interesting observation of the early 1800s that the 
locals of Gaya showed few intimate links with the famous tirthas of that city, preferring instead the less- 
renowned site of nearby Rajagriha for the celebrations of special days. Hamilton-Buchanan, A history of 
eastern India, L p. 194. 
96 Well over a quarter of a million people bathed at Allahabad during an eclipse of the sun in 1813. G. T. 
Brown. Actg Judge Allahabad, to Capt. Benson, 12 May 1829, IOR, Board's Collections F/4/1306 (51856), 
'Pilgrim Tax'. The missionary James Kennedy saw the largest concourse of pilgrims in his long years in 
India at an eclipse of the moon at Benues in 1841. He attributed the huge crowd to the advertising skills of 
the Benares pandits and their agents: 'Brahman missionaries go great distances to inform the people the 
eclipse is to take place, and to press on them the benefit they will receive by bathing at Benares on that 
occasion. On their return they are accompanied by those whom they have succeeded in persuading. ' J. 
Kennedy, Life and work in Benares and Kumaon, 1839-1877 (London. 1884), pp. 97-8. 
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Sindhia's marches to the Ganga for the lunar eclipse of 23 October 1771 (possibly at either Ramghat or 

Soron) and the solar eclipse of 17 November 1789 at RamghaL97 Bajirao Il retired to Wai, source of 

the Kistna River, for ablutions on the lunar eclipse of 21 May 1807ý8 and for the solar eclipse in 

February 1813 Daulat Rao Sindhia journeyed to the Ganga at Singhi Rampur. 99 In each case the 

entire journey consumed no more than two or dim weeks, sometimes less, and the destinations lay 

within the pilgrim's territory (or that of a neighbouring, friendly power, as in the case of Daulat Rao's 

1813 pilgrimage), being only a few days' march from the seat of state. 

These features also characterized other royal pilgrimages of an inflexible nature, such as 

Bajirao Il's annual journeys to Pandharpur for the Vithoba festival. 100 Although the Residents were 

quick to complain about Bajirao's ftequent pilgrimages, he does not seem to have been immune to the 

demands of state as he was accused. Non-urgent pilgrimages were often postponed, 101 and of those 

that would not admit delay Bajirao was careful to inform the Resident of his willingness to return 

immediately to Pune should matters of state demand 1102 

97 Letter to the Peshwa, 7 Nov. 1771, Sarkar, Delhi Affairs (1761-1788), p. 45; Delhi journal to the Peshwa, 
despatched 7 Dec. 1789, Sarkar, Sindhia as Regent of Delhi (1787 & 1789-91), p. 28. It has to be adn-dtted 
that this pilgrimage did offer occasion for a display of political belligerence by Sindhia. Rarnghat was 
exactly on the frontier between his territory and that of the Nawab of Awadh. Sindhia took with him 20.000 
horse and foot and 25 guns, so that it was a sizable gathering for the bathing. He stayed only a week before 
beginning his return to his Mathura camp. but during that time the Nawab's agentý Almas Ali Khan, was 
encamped on the opposite bank of the Ganga with a force capable of repelling any incursions into the 
Nawab's territory. 
98 Barry Close, Resident Purie, to GovernoT-GeneraL 30 May 1807, PRC 7. pp. 305-6. 
99 R. Strachey, Resident with Sindhia, to Secy to Govt, 27 Jan. 1813, PRC 14, pp. 173-4. 
100 Barry Close, Resident Pune, to Governor-General, 14 Aug. 1807, PRC 7. pp. 308-9. Pandharpur is home 
to the Vaishnavite god Vithoba, a seat of devotional bhakti worship and one of the most popular tirths in 
Maharashtra. Many of the Marathi poet-saints who wrote in the vernacular, notably Tukararn and 
Dnyanesvar, glorified Pandharpur as another Kasi (Benares) and its river Bhima as the equal of the Ganga. 
Many of the regional gods and goddesses were well patronized by the Marathas, but Vithoba most so, and 
there is no doubt that Pandharpur saw an enormous increase in its popularity in the early nineteenth century. 
See J. Murray Mitchell, In western India: recollections of my early missionary life (Edinburgh, 1899). pp. 
222-46, for a detailed description of the type of devotionalism practised at Pandharpur in the 1850s. Irawad 
Karve9s, 'On the road: a Maharashtrian pilgrimage', Journal of Asian Studies, 22 (1962), 13-29, is a first- 
hand account of a pilgrim march in which foot-images, padukas, of Vithoba are brought to Pandharpur for one 
of the annual yatras. 
101 In 1805 the Resident at Pune reported to the Governor-General that he had allowed the Peshwa to leave on 
a short religious journey that he had been wanting to take for a long time. 77homas Sydenham, Resident Pune, 
to Marquess Wellesley, 27 May 1805, PRC 7, p. 235. In 1815 Resident Elphinstone reported thaiý after 
having discouraged a certain pilgrimage for some time, he had given the Peshwa approval to leave now that 
the pressure of state affairs had relaxed and would permit his absence. M. Elphinstone, Resident Pune. to 
Governor-General, 29 Apr. 1815, PRC lZ p. 367. 
102 M. Elphinstone, Resident Pune, to Governor-General, 29 Nov. 1811, ibid., p. 129; same to same, 10 
Feb. 1812, ibid. 

9 p. 142. It was rare that an inflexible pilgrimage would take the Peshwa more than several 
days' journey from his capital. One which did, a festival in 1814 at Kopargauni, for which the Peshwa 
proposed an absence of three months, occurred only once every twelve years. Bajirao's annual journeys to 
Kopargaum were much mom flexible and were often postponed. M. Elphinstone, Resident Pune, to Governor- 
General, 10 Feb. 1812, ibid.. p. 142. 
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Inflexible pilgrimages were resistant to the incorporation of state affairs. They come closest 

to the private devotions of the king as Inden has described him in his passive, transcendcnt state, 

worshipping at sites of intimate relevance. Symbols of administration were frequently excluded here 

where they would not have been on other pilgrimages. As a rule, the presence of the Resident was 

neither required nor desired when the Peshwa journeyed either to Wai or to Pandharpur, nor was it 

essential given the proximity of these sites to Pune. Ibis withdrawal from a public position is 

emphasized in Resident Strachey's account of Daulat Rao Sindhia's pilgrimage to Singhi Rampur for 

the 1813 eclipse. Strachey travelled ahead of Sindhia to make the necessary arrangements for his entry 

into British territory, but he found his requirements to be modest: 

Since the arrival of Daulat Rao Sindhia at this place on the Ist instant, His 
Highness has been almost exclusively engaged in the object of his pilgrimage, passing 
the greatest part of his time at the river and seldom returning to his tents from the ghat 
until nighL 

Having only provided the Maharajah with forage and occasionally with fruit and 
vegetable, I thought it Tight on our arrival here to send His Highness 500 Rupees as a 
ziafat, accompanied by a present of fruit. I also offered him an entertainment at the 
residency on the part of the Right Honourable the Governor General. I had refrained from 
providing other supplies as it appeared likely that the unavoidable expence had I adopted 
that plan would have been too heavy. His Highness refused the money in very civil 
terms and he desired the Munshi (by whom I had sent it with a suitable message) to 
inform me that as he was here merely for the purposes of devotion he was anxious not to 
receive anything during his stay on the bank of the Ganges, desirous of employing 
himself in distributing charity; moreover that he wished to decline it considering the 
inconvenience and expence which his journey must otherwise occasion. 103 

This attitude was not characteristic of all state-sponsored pilgrimages. In those which were 

amenable to delay we find the symbols and issues of the state taking a much bigger role. Pilgrimages 

connected with vow fulfilment appear to have been some of the most flexible both in timing and in 

their potential political content, a circumstance well illustrated in a pilgrimage of the Satara royal 

family. In 1810 the Rani of Salara, mother to the nominal head of the NIaratha confederacy, expressed 

a desire to fulfil a long-standing vow, but, as the Resident explained to the Governor-General, the 

Peshwa was not entirely comfortable with her plans: 

'Me Rajah's mother had told him that she had many years ago made a vow that if she 
should ever have any male children, she would pay her devotions and offer up her thanks 
in person at the temple of Vithoba at Punderpore, that of Khundy Row at Jejoory and at a 
celebrated temple dedicated to Shumboo Mahadeo, about a hundred miles to the southward 
of Poona; and that having now two sons both of them grown tip, she earnestly entreated 

103 R. Strachey, Resident with Sindhia. to John Adam. Secy to Govt. 5 Feb. 1813. PRC 14. p. 174. 
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that the Paishwa would allow her to discharge the obligation of her vow. TIIe Paishwa 
told me he was apprehensive that if he did not comply with the Ranee's desire, and if any 
accident should happen to either of her sons, his refusal to allow her to perform her vow 
would be considered as in some degree the cause of it. 104 

The Peshwa's cautious response to this apparently innocent request stemmed from the Rani's 

desire to take her sons, including the current Raja. on her pilgrimage. For several generations the 

Satara Rajas had served the Maratha state in a ceremonial capacity only, overseeing the investiture of 

the Peshwas, the Brahman ministers in whose hands real power lay. 11ey had been confined to the 

Satara fort for many years and were only brought out on occasions of the Peshwa's initiative. Now, at 

a time, when the Peshwa's power was severely circumscribed by the terms of his treaty with the 

British, the Rani was initiating an excursion which would put the Raja on sustained public display. 

Bajirao could not refuse her pious request, but it is not surprising that the six week pilgrimage in 

September and October 1,910 was reported as the pilgrimage of the Raja of Satara, not that of his 

mother. 105 The Peshwa took great care to greet the Raja with all due etiquette and respect. He was 

escorted on his travels by four thousand of the Peshwa's most trusted soldiery. The presence of these 

troops, half cavalry and half infantry, highlight the double-edged nature of the pilgrimage. On the one 

hand, the Raja had to be provided with a splendid retinue - anything less would have been humiliating 

for him and his 'servant'. the Peshwa. But, on the other hand, the escort which Bajirao supplied 

doubled as security for himself-, he chose troops that were either in his own pay or that of his chief 

minister because it was in them that he reposed most confidence. 106 

Pilgrimages connected with the failure or restoration of health were also amenable to delay and 

hence to the incorporation of state affairs. In 1807 BaJirao's Chief Minister, Sadasheo Maunkaisur, set 

out on a journey to several tirths along the Kistna River. He intended giving thanks to his deity for 

the cure of a recent illness and it was hoped that the act of travel would further aid his recuperation. 

But Sadashoo timed his journey so that he could meet with some of the Peshwa's notoriously refractory 

southern jagirdars, and upon his return he carried with him many arrears of tribute from these 

chiefs. 107 

104 H. Russell, Resident Pune. to Governor-GeneraL 25 Aug. 1810, PRC 7. p. 486. 
105 Same to same, 30 Sept. 1810, ibid., pp. 500-03. 
106 Same to same, 25 Aug. 1810, ibid.. p. 487. 
107 Colonel Close to Governor-General, 24 Feb. 1907, ibid., pp. 283-7; same to swne. 14 Aug. 1807. ibid., 
pp. 308-09. 
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A most revealing pilgrimage of this sort concerned Jaswant Rao Holkar's attempts in 1809 to 

visit his tutelary deity at Jejuri in the Peshwa's territory. Holkar had last been to Jejuri in 1802-03 at 

the time of his attempt to install Bajirao's half-brother as Peshwa. Bajirao never forgave this act of 

aggression and, restored to power by the British, he was able to prevent Holkar from ever visiting 

Jejuri again, though the latter expressed many a desire to do so. Tben, in November 1809, Bajirao was 

informed that Holkar had been possessed by his deity and that only an immediate visit to Jejuri could 

placate the offended deity and thus restore the ailing man to his senses. It was said that he was already 

on his way. 108 Bajirao was extremely disturbed by the news, fearing another invasion by Holkar, this 

time in concert with Amir Khan. Resident Russell observed that: 

His ffighness was more strongly convinced than ever that Holkar's avowed intention of 
visiting the temple of his tutelary deity was merely a pretext, under the cover of which 
were meditated designs of the most dangerous and extensive nature. 109 

But Holkar did not attempt to enter the Peshwa's territory without the latter's permission. 

With the increasingly desperate tone of his pleas it transpired that the aging general was indeed very ill 

and in pitiful need of a visit to his deity. He urged the issue on his vakil in Pune, stressing the 

innocence of his intentions: 

7be illness from the deity having transmigrated into my body, forces me to visit him, and 
the expediency of this, must be evident to every one, that I do not come immediately 
when now the season is passing away, is occasioned by guarding against all suspicion 
from arising in any one's mind, by sending letters to them. As moreover I esteem the 
sight of the Peshwa equal to that of the deity, and to him the state of my health is well 
known, and he will concur in my wish. The coming into his country and all my actions 
both good and bad without the permission of the Peshwa and the concurrence of my allies 
the English, I do nothing, this is my intention. In short, let there be no doubt or 
suspicion either in my coming or in anything else. 110 

In 1811 the Peshwa relented and HoUcar was given permission to travel to Jejuri, but there 

were strict limits imposed on the size of his entourage and, like the Raja of Savara, he was escorted by 

108 Translation of an Ackbar from the Camp of Jeswunt Row Holkar at Bilwara, in the Purgunna of Dhur, 
dated 7th November 1809, PRC 7, p. 434. The founder of the Holkar line, Malharrao (1724-67), had invested 
a lot of money in temple-building at JejurL the chief seat in Maharashtra of the Shaivite god, Khandoba or 
Khanderao. In the nineteenth century it was a particularly popular shrine with peasantsý pastoralists and 
fishermen. See Mitchell. In western India, pp. 268-307, for a description of a twice-yearly festival there in 
the 1850s. 
109 H. Russell, Resident Pune, to Governor-General, 24 Nov. 1809, ibid., p. 436. The Peshwa had a right to 
feel apprehensive; in 1802 Holkar had advanced slowly but deliberately on Jejuri, reassuring the Peshwa all 
the while with presents and promises that his only intention was to worsWp the idol. See B. Close. Resident 
Pune, to Governor-General, 4 June 1802, PRC 10, pp. 11-12. 
110 Translation of a letter from Jaswant Rao Holkar to his Vakeel Khando Pant at Pune, 21 Zilheýe = 29 Jan, 
1810, enc. in H. Russell, Resident Flune, to Secy to Govtý 9 Apr. 1810, PRC 149 p. 52. 
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a large body of Bajirao's best soldiers. At first Bajirao refused to see Holkar until the latter revealed a 

hitherto hidden object of his pilgrimage - the Peshwa's grant of a khilat of investiture to his son 

Malhar Rao, an act which would fix the line of succession after Holkar's own fast-approaching death. 

The British immediately vetoed this; it implied recognition of the Maratha confederdcy which the 1802 

Treaty of Bassein was supposed to have dissolved. 111 Holkar died in mid-1811 and, spurred by the 

promise of a lucrative nazrana, BaJirao made preparations with his ministers for the investiture of his 

son to be carried out in secret. Had not Resident Elphinstone been forewarned of the plan, there is no 

doubt that all of the purposes of Holkar's pilgrimage eventually would have been met. 112 

This last example also throws some light on the interplay of different types of pilgrimage and 

their destinations. A greater flexibility in timing allowed a greater flexibility in the territory of the 

observance; pilgrimages could be delayed until external relations per mitted peaceful interstate travel. 

Holkar was unusual in having his tutelary deity at such a distance from his seat of power and, as we 

have seen, it greatly inconvenienced him. Religious journeys associated with a site of such intimacy 

ought to have been frequent and not subject to delay. 1 13 

Normally interstate pilgrimage operated on a much larger scale. Numerous examples survive 

of very long distance state-sponsored pilgrimages, involving entry into one or more foreign territories. 

Pilgrims on these journeys conform most to Inden's delineation of the king in his public, 

administrative role. These pilgrimages were often the most flexible of all; the long distances 

necessitated an absence of months, often over a year, and hence the participation of an important person 

of the state meant that they had to be fitted in around state affairs. 1 14 It is interesting to consider in 

this light the many pilgrimages undertaken by women of rank. Often the immediate demands of the 

111 C. T. Metcalfe, Resident DeN, to Secy to Govtý 13 July 18 11. ibid., p. 85. 
112 M. Elphinstone, Resident Pune, to Governor-General, 10 Feb. 1812, PRC 12, p. 140. 
113 In general, it was considered an act of aggression for the representatives of one state to enter another's 
territory without first seeking the permission of the latter, regardless of the inspiration of the visit. In 
Holkar's case the Resident and the Peshwa's Minister both intended to remind the vakil that: 'it was not 
customary for the princes and chieftains of this country to enter the territories of each other without having 
previously obtained express permission for the purpose'. H. Russell, Resident Pune. to Governor-General, 
24 Nov. 1809. PRC 7, p. 436. In 1808 the Envoy at Lahore, Metcalfe, was instructed to protest to Ranjit 
Singh about allowing large bodies of his armed men to cross Company territory en route to a Hardwar mela 
without first seeking British permission. 'The Envoy to Lahore directed to remonstrate with Raja Runjeet 
Sing for having suffered considerable bodies of armed Men to pass from his Territories through the Doab to 
Hurdwar'. IOR, Board's Collections F/4/3(9 (6999X pp. 19-20. 
114 The Rao Raja of Bundi's 1842 pilgrimage to Mathura, Allahabad, Benares, Gaya and Jagannath had been 
planned for some eight or nine years earlier, but was long delayed owing to pressures of state. 'Desire of the 
Rao Rajah of Boondee to proceed an a Pilgrimage to Gya and Juggernath', TOR, Board's Collections 
F14/1984 (87464). pp. 6-7. 
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state pressed more lightly on them than on the male members of their families and it was they who 

could advertise the piety of the leading members of the state by lavishing their patronage on pilgrimage 

sites. Of these, Allahabad, Benares and Gaya once again stand out, although in any journey involving 

these three sites it is very likely that sites such as Mathura, Soron and Ajudhia were also visited. In 

addition to the journeys of Radha Bai (1736), Kashi Bai (1740s), and Saguna Bai (1750s) records 

survive of northern pilgrimages undertaken by: Ahilya Bai Holkar (1769-70), 115 the mothers-in-law 

of Raja Mudhoji Bhosale and his successor Raghuji (1782), 116 the mother of Jan Rao Iswant and 

Sakharam Udwant, servants of Mudhoji Bhosale (1783), 117 Bala Bai, daughter of Mudhoji Bhosale 

(1783-4), 118 the mother of Bhao Bakhshi, Mahadaji Sindhia's chief minister (1784). 119 the 

Maharani of Jaipur, queen of Pratap Singh (1786), 120 the mother and brother of an officer of the 

Nizam of Hyderabad (1787), 121 the mother of Raja Deshmukh, a dependant of Mahadaji Sindhia 

(1788), 122 the mother of Roorjee Sindhia, a principal sardar in Mahadaji's army (1790-91), 123 

Chimna Bai, the mother of Raghuji Bhosale (1792), 124 Durga Bai, the Peshwa's grandmother (1793- 

5), 125 Tai Bai, the mother of Appaji Rai (1798-9), 126 the mother of Sadasheo Rao, Subahdar of 

Cuttack (1800), 127 the mother of Rajeshari Narayan, a vakil to the Peshwa (1802), 128 the sister of 

Raghuji Bhosale (1803), 129 Tainma Bai, aunt of the Raja of Nagpur (1807), 130 the Rani of 

115 Calendar of Persian Correspondence, II, p. 427. 
116 Calendar of Persian Correspondence, VI, p. 129. 
117 Ibid., p. 295. 
118 Ibid., pp. 312,364-5.412. 
119 Statement of duties exempted the Pilgrims by Order of Government. from the first of Assun to the 23rd of 
Sawun 1191 Fussily, signed by the Canongoes and sealed by the Cawzy, IOR, Bengal Revenue Consultations 
P/50/54.15 Oct. 1794, letter recd no. 349, enclosure. 
120 Calendar of Persian Corre spondence, VIL pp. 160-1.166. 
121 Ibid.. p. 322. 
122 Ibid., pp. 244-5.267.268,379. 
123 William Palmer, Resident with Sindhia. to A. Seton, Collector Bihar. 23 Oct. 1790. IOR, Bengal 
Political Consultations P/114/46,24 Dec. 1790, no. 3. 
124 Calendar of Persian Correspondence, IX, pp. 307,314,326; Calendar of Persian Correspondence. X, pp. 
4.48,65,68-9,194. 
125 Calendar of Persian Correspondence, X4 pp. 4Z 49,65,178,187,209,224,232. 
126 J. Lumsden. Resident Lucknow. to Persian Translator, 17 Oct. 1798, IOR, Bengal Political 
Consultations P/116/49.12 Nov. 1798, no. 35. 
127 Letter from Sadasheo Rao, Subahdar of Cuttack. to Governor-General, recd 15 Nov. 1799. IOR, Bengal 
Political Consultations P/116/58,26 Nov. 1799, no. 2. 
128 National Archives of India, Descriptive list of Persian Correspondence (2 vols. Delhi, 1974-84), 11 
(1802). p. 40. 
129 Valentia, Voyages and Travels to India, I, p. 107. 
130 Extract of letter from Resident at Nagpur. 8 Dec. 1806, IOR, Bengal Revenue Board of Commissioners 
C&CP P/90/57,13 Jan. 1807, no. 12. 
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Sambhalpur (1809), 131 SauHiau (? ) Bai, Daulat Rao Sindhia's aunt (1812), 132 and Bala Bai, daughter 

of Mahadaji Sindhia (1813). 133 We also know that the last-named travelled to Mathura, Ramghat and 

Garhmuktesar in 1810.134 In 1786 the mother of Bishambhar Pandit, Mudhoji Bhosale's vakil with 

the British. travelled to Jagannath; it is probable that this was also a destination for many other 

women of rank, especially for women from Nagpur. 135 

If a minister or an army official undertook one of these lengthy pilgrimages then 

considerations of state were quite important. The would-be pilgrim was either not needed for duties at 

that time or else it was hoped that he could accomplish some mission, often of a diplomatic nature, 

during his absence. In this way the pilgrim conformed to the textual injunctions that one should never 

seek out a drih at the expense of one's duties in life. Under these 'state-approved' conditions the lead 

pilgrim would be sent off with the blessings of the royal head, often effected by the presentation of a 

khilat of leave by the head, whose responsibility it was to support the pilgrim's case for dastaks 

(passports) and to ask foreign states for exemptions from pilgrim taxes and customs dues. If a pilgrim 

travelling under " degree of patronage was well treated by the host territory it was seen as a reflection 

of the latter's respect for the patron. Similarly, maltreatment was sm to indicate a lack of respect for 

the pilgrim's state of origin. 136 

131 Extract proceedings in the Pol. Dept, 17 Oct. 1809, IOR, Bengal Revenue Council P/55/24,27 Oct. 
1809, no. 42. 
132 Extract of letter from Persian Secretary, 11 Dec. 1812, IOR, Bengal Revenue Board of Commissioners 
C&CP P/92/10,31 Dec. 1812, no. 10B. 
133 R. Strachey, Resident with Sindhia, to Lord Minto, 18 Jan. 1813. PRC 14, p. 173. 
134 C. Metcalfe. Resident with Sindhia. to N. B. Edmonstone. Secy to Govt, 27 Oct. 1810, ibid.. p. 69. 
135 Calendar of Persian Correspondence, VU, p. 216. In 1799 Raghuji Bhosale's mother travelled to 
Jagannath from Nagpur. H. T. Colebrooke, Resident Nagpur, to Earl of Mornington, Governor-General, 20 
Nov. 1799, Y. M. Kale (ed. ). Nagpur affairs: 1781-1820, Poona Residency Correspondence, 5 (Bombay. 
1938), p. 41. In 1802 the mother of Babu Dwaraka Das Sahu, one of Benares' leading bankers, went on a 
pilgrimage to Jagannath. Descriptive list of Persian Correspondence, U, p. 7. In 1806 the Rani Mukhta Dai, 
late of Sambhalpur and now a jagirdar of Khurda, also went on pilgrimage to Jagannath. Capt. Roughsedge to 
James Hunter, Pilgrim Tax Collector JagannaLh. 6 Nov. 1806. IOR. Bengal Revenue Board of Commissioners 
C&CP P/90/55.21 Nov. 1806, no. 22. 
136 In 1796 Thomas Law. Collector at Gaya, refused to grant pilgrim tax exemptions to a party of the 
Maharani of Jaipur until he had received an official letter to that effect from Calcutta. Impatient at the delay, 
the Maharani paid a certain sum so that she could perform her ceremonies. but the ministers and servants of 
the Maharaja who were in charge of her entourage said that they were frightened to allow payment for all of 
the party because it would amount to an insult to the Maharaja and a negation of friendly relations between 
Jaipur and the British. Calendar of Persian Correspondence, VII. p. 160. 

If a prominent member of a state embarked on a pilgrimage without first obtaining the permission of the 
head this was seen, within varying degrees, as an oct of disobedience and disrespect. In 1765 Malharrao 
Holkar learnt that his daughter-in-law, Ahilya Bai, was planning a visit to Mathura instead of marching 
straight to Gwalior with her troops as iristructed. In consternation, he wrote to her: 'you have not done well 
in halting at Mathura against the orders given to you ... 

If you have not to listen to us and do what comes to 
your mind then you may well visit holy places ... you should not stop at Mathura even to drink water, but 
proceed to Gwalior after crossing the Chambal. ' M. V. Kibe, 'Fragments from the records of Devi Shri Ahilya 
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These lengthy and flexible pilgrimages could also serve as a form of political retreat-cum- 

exile. For out-of-favour elites a long pilgrimage promised meritorious use of otherwise uncomfortable 

and unproductive months. Towards the end of his long career as senior minister to the Peshwas, Nana 

Fadnis found himself increasingly devoid of supporters. At times of greatest isolation he threatened to 

retire on a pilgrimage to Benares. 137 That he never carried out this threat is perhaps an indication that 

the degree of remove would have been too great for his purposes. Amrit Rao, the brother who took 

over Bajirao's place in Pune in 1802, was no longer suffered to remain in the Peshwa's territory upon 

his restoration. While the British tried to arrange an amicable retirement and pension for Amrit Rao, 

he went on a long and very expensive pilgrimage to Benares, one which eventually stretched into 

years. 138 

Two examples of long-distance pilgrimages by heads of state will bring out all of these issues 

in more detail. In 1807 Peshwa Bajirao 11 travelled to Kanikswami, a pilgrimage which took him into 

both the Company's Madras territory and the state of Mysore. In 1942 the Rao Raja of Bundi 

journeyed from his Rajputana capital across north India to Jagannath in the east. The second 

pilgrimage was a much smaller affair, by the mid-nineteenth century the British were much less 

tolerant of large royal tours and the Rao Raja had to ask for many of the concessions that the Peshwa 

took as his right some thirty-five years before. Nevertheless in the similarity of the expectations of the 

two leaders we can see just how a pilgrimage of this style and duration was meant to serve the interests 

of the sm. 

Both leaders wanted to be accompanied by British officials of importance. 139 In the Peshwa's 

case this was granted automatically, but the British would not assign a European officer to the Rao 

Raja's camp until he, grossly insulted by the withholding of this honour, halted his march and refused 

to proceed any further without one. His determination won him the officer and also an agreement that 

Bai Holkar', Indian Historical Records Commission, XM (1930), pp. 132-3. A more deliberate act of 
disrespect was committed in 1810 when Bajirao's brother. rarely on good terms with him, left on a short 
pilgrimage without informing the Peshwa of his intention. Bajirao was most offended. H. Russell, Resident 
Pune, to Governor-General, 17 Nov. 1810, PRC 7, pp. 517-8. 
137 J. Duncan, Resident Benares, to C. Malet, Resident Pune, 30 June 1789. PRC 2. p. 150. 
138 Amrit Rao to Governor-General Wellesley, 26 May 1805, PRC 7, pp. 2,41-3. 
139 1 have use one main source for each of these pilgrimages: for the Peshwa's journey, the series of letters 
from the accompanying officials and the Pune Resident, sent between 10 September and 22 December 1807, 
and reprinted in PRC 7. pp. 313-25; and for the Rao Raja's journey, the thiTty-page collection of letters in 
10R, Board's Collections F/4/1984 (87464), 'Desire of the Rao Rajah of Boondee to proceed on a Pilgrimage 
to Gya and Juggernath. ' 
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he could continue with five thousand followers rather than the three thousand that the British had 

originally allowed. Both points highlight the diplomatic nature of these top-level, interstate 

pilgrimages. The lead pilgrims expected to be greeted with ceremony at every border and major 

settlement, as would befit a leader of high status. Gun salutes and official receptions set the tone for a 

highly-publicized tour. In addition to these honours, the Peshwa's return to Pune was heralded by the 

royal salute and the presentation of arms by the Company's brigade stationed there. 'Me Rao Raja took 

with him two cannons to sound the morning and evening salutes and to mark his arrival at and 

departure from a halt. 

These efforts to win acknowledgement of importance and rank from the host territories were 

not only geared towards external relations. In both of our examples the rulers took with them most, if 

not all, of their subordinate chiefs, who in turn were accompanied by the followers of their choosing. 

This set up a giant, highly-visible network of patronage for the pilgrimage; in effect the state's 

complete leadership moved with the king. It could well be argued that only a foolhardy ruler would 

contemplate an absence of some months without taking all of his nobles and their soldiers with him. 

This in turn implied that the state had to be in a very satisfactory state of stability before the king 

could consider undertaking such a pilgrimage. In Bajirao's pilgrimage, the longest of his Peshwaship, 

his rebellious southern jagirdars were given a prominent role, and the fact that they travelled with 

Bajirao right back to Pune in the north before returning to their jagirs was considered an act of 

dipkxnatic triumph. 

'Me more customary power that the king could retain while his 'state' was mobile, the more 

impervious his sovereignty would be shown to be. Both the Peshwa and the Rao Raja wanted to 

establish the right to judge and punish members of their own camp who might have committed 

offences in the host territories. The Peshwa was allowed this privilege, at least in practice, but the Rao 

Raja's request for the same was flatly rejected. So too, not surprisingly, was his request that he be 

allowed to deal with any residents of the host states who might have offended against his people. 

In short, there can be no suggestion that the religious character, as we might see it, of these 

pilgrimages was any less important than that of the quieter, more personal pilgrimages considered 

earlier in this section. However, there was a difference in the sphere of impact that the meritorious 

behaviour was intended to effect. The spectacular, long-distance royal pilgrimage was an act of worship 
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directed towards the benefit of the entire state. Its smaller, shorter. less-publicized counterpart brought 

benefit to the state only in an indirect fashion, in that the king or his dependants, while worshipping 

privately, were better fitting themselves for their public roles. 
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THE PILGRIMAGE SITES 

Pre-eighteenth-century priests and tax collectors 

Thus far we have concentrated on the pilgrims at the expense of their destinations. But the 

tirths, their priests and their governors were as much determinants of the pilgrimage process as the 

travellers themselves. Ile pilgrim experience varied from site to site, not only in its emotional and 

spiritual quality, but also in the more quantifiable impact of material demands and concessions. Most 

of the easily accessible information about this aspect of pilgrimage relates to the government taxation 

and policing of pilgrims, and that circumstance is heavily reflected in the discussion that follows. First 

of all, though, it may be helpful to provide an oudine of the relations between pilgrim. priest and 

government officers in the big northern tirths upto and including the eighteenth century. 

The priests 

The oldest extant records show that it was usual for priests at pilgrimage sites to have a set 

list of patrons. These patrons, often registered in a series of documents or a book, would have been 

inherited from an ancestor or benefactor, likewise successive generations of pilgrims would return to 

the same family of priests. The pilgrim registers recorded not only the names of a pilgrim's ancestors 

who had come on earlier pilgrimages, but also details of the gifts that had been made to the priest 

serving them. Where pilgrims had got into debt at the pilgrimage site, there were details of the sums 

lent by the priest and of the repayments. 140 

When a family started up a tradition of pilgrimage to a site the priest was not chosen at 

random. Most prieýsts had regional specialities, perhaps as narrow as a concentration on a particular 

village or suburb of a city, and then again, within that limitation, caste and sub-caste preferences. It 

140 In the 1960s B. N. Goswarny began studying the priests' records at Kurukshetra and Hardwar. amongst 
other places, for information about families of Punjab hill painters. He discovered that such records had been 
'maintained with remarkable continuity over the past three hundred and fifty years or so', i. e., from the early 
seventeenth century. Chief amongst the pandas' records are the bahis or pothis, the pilgrim registers listing 
each pilgrim's place of origin, his place of residence. his caste, his name, and the names and exact 
relationships of the male members of his family stretching back to his grandfather. IMe date and occasion of 
his visit are also recorded and in this way the pandas can forecast from which region most pilgrims will come 
for a particular festival. A single bahi may contain tens of thousands of names, and each panda may have 
dozens of bahis, some 'current' and many more in storage. Each bahi will represent a geographical 
specialization; the pilgrims from that area will be listed in it according to a loose caste hierarchy. In this 
way the pandas of a famous site like Hardwar will between them have bahis covering every comer of Hindu 
India. B. N. Goswamy, 'The records kept by priests at centres of pilgrimage as a source of social and 
economic history', Indian Economic and Social History Review, 3 (1966), pp. 174-94. 
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was possible for a pilgrim to arrive unannounced at a tirth and, within a few minutes, to be assigned to 

a particular priest because of his place of origin and caste. He then began a family tradition in his own 

right. At times of rapid social change. however, when pilgrim numbers might be increasing or 

decreasing rapidly this system did not work neatly and priests and their agents often fought over new 

affivaLs. 

The speciali-tion of the priests meant that they endowed the tirth with the heterogeneity of 

its entire pilgrim population. at the very big sites setting up a microcosm of Hindu India. 141 The 

internal politics of the pilgrim site could be lively because of the many interest groups thus created. 142 

Moreover, the regional and caste specialization enabled individual priests to go out and drum up 

business (or else to depute an agent to do so) with the promise of a good return on their investment in 

the joumey. Ilis could take the form either of inviting pilgrims to the site or, in the case of 

established patrons, of 'taking the site' to them. 143 

141 A study of the organization of services in the Bhubaneswar (Orissa) temple of Lingaraj shows how 43 
families of pandas shared all of the pilgrims between them according to each pilgrim's place of origin. For 
example, families numbered 23 and 24 received pilgrims from Danpara state, while family number 26 took 
pilgrims from Banki in Orissa. The researchers note: 'An arrangement which prevails among the Baru 
Servants is to distribute among themselves by mutual agreement pilgrims coming from various parts of 
India. ' Nirmal Kumar Bose, Nityananda Patnaik and Ajit Kishore Ray, 'Organization of services in the 
temple of Lingaraj in Bhubaneswar'. Journal of the Asiatic Society. XXIV, 2 (1958). p. 129. 
142 A minor example of such internal politicking survives from the records of Radha Bai's 1735-36 
pilgrimage to Benares. We know that Shivaji and subsequent Satara Rajas, as Ksatriyas, had been quite 
liberal in their donations to the Maharashtrian Brahmans in Benares. But there were complaints to the 
Peshwa about Radha Bai's largesse because she only distributed dakshina to Bralunans of her ownjati, the 
Chitpavans, and ignored the other Maharashtrian Brahmans. Some Chitpavans were said to have received 
upto Rs. 10. whilst others received nothing. One Deshastha Brahman accused Radha Bai of sowing 
dissension amongst the Maharashtrian community in Benares. Qanungo, 'Some side-lights on the history of 
Benares', p. 67. 
143 Peter van der Veer has found that this latter practice, 'inverted pilgrimage' as he calls it, is not 
uncommonly performed by the pandas of Ajudhia: 'In such cases the panda is the hereditary Ayodhya-priest 
of Hindu families living in different parts of - mainly - North India. When visiting his jajman 

... the priest 
brings sacred articles like Sarayu-water, some red paste which is smeared over Hanuman and distributed among 
devotees. prasad (lit. 'grace'): some food or fruit that has been offered to Ram, etc. Moreover. he himself is 
the representative of the sacred place and by worshipping him the Aman worships Ayodhya. In this way a 
jajman can keep in touch with the tirtha without visiting Ayodhya ... Often gifts are given to the panda in a 
special ritual, but in addition the panda is in each case given some payment in cash or kind for his services. ' 
Van der Veer, Gods on earth, p. 185. Vidyarthi's work on Gaya provides examples of this practice. One of 
his Gayawal informants speaks of a long pilgrimage he took across northern India: 'After staying at Kashi, 
Prayag. Mathura, Brindaban, RawalpindL KarachL Peshawar. we went up to Kabul in Afghanistan. We used to 
meet and stay with our jajman in all the places of pilgrimage.... We were specially invited by rich pilgrims of 
these places. They met all our expenditures and escorted us to their respective places .... 

At the time of 
departure, they used to give us all types of clothes, money in cash and a large variety of things. Wherever I 
went, I was very much respected. ' Vidyarthi, The sacred complex in Hindu Gaya, p. 150. 

An interesting case of a successful speculative journey made by a priest's agent is recorded on a copper 
plate found at Puri. 7liere is no date but as it concerns Amrit Rao, Peshwa Bajirao Il's adopted 'brother', it 
presumably dates from the late-eighteenth or early-nincteenth century. The plate is inscribed in Marathi and 
reads: 'To Gaurang Pande, resident of the Kshetra of Puroshottama Jagannatha. Amritrao Raghunatha. with 
compliments, informs that at the request of Jagannatha HaTihara, your agenL who requested His grace in camp 
for the conferring of the dignity of his Tirthopadhyaya [i. e. firthpurohit]. he is pleased to confer on you in 
writing die game. Hence if any of our family visit this sacred place they will continue to patronize you. This 
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The earliest evidence of this jaimani (client-patron) relationship comes from copper-plate 

inscriptions of a king or prince's gift to his priest. Some of these date from the tenth century. More 

commonly there are paper records of such relationships from the early sixteenth century. A priest who 

served a royal family was fortunately situated. The gifts he received were liberal, the high rank of his 

jajman ensured him a position of influence at the site, and hisjajman's followers were a source of new 

customers. 144 Here at the site, as well as on the road, the existence of elite pilgrims helped to 

establish patterns of non-elite pilgrimage. This is particularly important for our periodL the turn of the 

eighteenth and nineteenth centuries saw a marked shift from grand royal pilgrimages to more modest, 

individual efforts, but very often these humbler pilgrims drew upon links with pilgrimage sites that had 

been established by the elites of their community. 

Religious specialists at tirths were (and still are) differentiated according to their specific 

function. Broadly speaking, any Brahman who receives a gift (dan) for absolving a pilgrim of his sins 

is considered to be less pure than a Brahman who avoids these transactions. 145 In accepting the gift 

(in cash or kind) the priest takes on some of the worshipper's impurity, and even his own status as a 

Brahman does not entirely protect him from the taint. 146 Moreover those Brahmans who do accept dan 

are ranked according to the services that they provide and the caste status of their patrons. Lowest of 

charter should be considered null and void if any one else is able to produce a document (confeýýg the same 
priesthood) by any of our forefathers. Ist day of Shawal; Let this be known. ' K. N. Dikshit, 'Marathi 
copper-plate of Puri'. The Journal of the Bihar and Orissa Research Society. V (1919), pp. 216-17. 
144 Goswamy writes of the pattas and farmans 'carefully preserved' in their hundreds by the pandas whose 
livelihood partly depends upon them: "I'lie pattas received by the pandas from the Rajas of yesteryear, 
recording gifts made, or grants endowed, or again, confirming their status as family priests, were a source of 
great pride for the pandas, for their status in their own community depended considerably on the status of 
their yajrnanas or clients. ' Goswamy, 'The records kept by priests at centres of pilgrimage', p. 181. Peter 
van der Veer has also discussed the importance of royal patrons for pandas: 'When a panda had a ruling 
dynasty as his jajman than [sic] he had the right to have all the subsequent jajmani-bonds with the pilgrims 
from the king's realm. This situation was clearly expressed in the rule: "Uska raja, Uski praja, meaning: 
Whose King. whose people"'. Van der Veer, Gods on earth, p. 214. 
145 Theoretically there is a big difference between the gifts (dan) that may be given to a priest and the fee 
(dakshina) which it is his right to receive in payment for having performed a ritual. It is the former that are 
reckoned tainted, not the latter. Ibid., pp. 220-1. Nominally dakshina is low; Buchanan records a ritual 
repetition of the demand 'give me a paysa' at Pretashila (the rock of the ghost) in Gaya, noting that had 
anyone offered just that sum it would have been rejected with scom. Hamilton-Buchanan, A history ofeastern 
India, p. 65. At Jagannath and Gaya the British tried to set up rules whereby the pilgrims would not have to 
pay more than the declared rate of dakshina. However, certainly in British reportage and possibly in the eyes 
of many pilgrims them was a confusion between what was being paid as a fee and what was being volunteered 
to a Brahman as a way of worshipping the gods or their own ancestors. 
146 Jonathan Parry's 'Ghosts, greed and sin: the occupational identity of the Benares Funeral Priests'. Man 
(N. S. ), 15 (1980). pp. 88-111, is probably the best modem discussion of the ambiguous status of the priestly 
Brahman. In his summary of this article he writes: 'the status of the priest is irremediably compromised by 
his calling. So far from being a paragon of purity he is an absorber of the sins of his patrons, which are 
transmitted through their gifts. The perfect Brahman could theoretically "digest" these sins without jeopardy 
to himself-, but the paradox is that he is precisely the one who spurns the priesthoqd. Those who accept 
priestly offerings are liable to a ghastly death. ' 
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the low in the eyes of all other Brahmans are the Mahabrahmans, the priests who oversee cremations 

and see to the welfare of the malignant spirits of the recently-departed. Of less impure status are the 

priests who perform riverside rituals, amongst them the Prayagwals of Allahabad, the Gayawals of 

Gaya, the Gangaputra. (lit. 'sons of the Ganga') communities of Benares and Ajudhia, the Chaubes of 

Mathura and the Gaur Brahmans of Hardwar. As we have seen, holy rivers represent a bridge between 

heaven and earth; hence they are excellent sites for rituals associated with death. At Allahabad it is 

common for the Prayagwals to oversee the immersion of a person's ashes at the sacred confluence and 

at Gaya the Gayawals specialize in the worship of ancestral spirits. Ancestor rituals are commonly 

performed at all of north India's river tirihs. 147 Temple priests tend to have a higher status than the 

preceding groups. This may be because they have little connection with the pollution of death; on a 

more prosaic level, it may reflect their degree of remove from the often violent competition for 

pilgrims between the riverside priests. 148 Most elevated of all are the ascetics who may teach a 

pilgrim disciple by instruction and example but are not contaminated by a direct transaction of sin and 

merit. An ascetic or a scholar who is supported by a wealthy patron is not sullied in the way that a 

priest is in taking a gift from a pilgrim who needs professional assistance to purify himself. 

It is the riverside priests and the temple priests, particularly the former, that are of most 

interest here. Both groups are often referred to as pandas. an elastic classification derived from the 

Sanskrit panXta, meaning 'he who has knowledge'. 149 In Benares Jonathan Parry has observed that 

pre-eminent amongst the pandas is the tirthpuroa, 'die hereditary pilgrimage priest', but that the tide 

147 Parry has summed up the difference in purity between a priest who deals with the 'disembodied ghost', 
preta, the state of the soul immediately after death, and a priest who deals with the ancestral spirit, pi1r, which 
much less malignant state a preta should ideally attain: 'Rites addressed to the preta-ghost are presided over 
by a specialist subcaste of highly degraded Brahman Funeral Priests known as Mahabrahmans; while those 
addressed to the ancestral-pitr are conducted by priestly Brahmans with a rather less equivocal status. ' 
Jonathan Parry. 'Death and digestion: the symbolism of food and eating in north Indian mortuary rites'. Man 
(N. S. ), 20 (1985), p. 615. 

Gaya's symbolic version of the Mahabrahman appears to be the Dhamins, guardians of the sites around 
the Ramshila and Pretashila hills where the pilgrims make offerings in the name of Yama, the God of Hell, 
and several deities of ghosts and spirits. VidyarthL in The sacred carnplex in Hindu Gaya, p. 82, notes that 
the Dhamins live an isolated and outcaste life and are not known for their adherence to Brahmanic ideals of 
abstinence. 71tey call themselves 'Pretiya Brahmans' or Brahmans associated with ghosts, one of the less- 
flattering epithets that Parry found was applied to Mahabrahmans in Benares. Parry, 'Ghosts, greed and sin', 
p. 108, n. 7 
148 The latter is the type of analysis preferred by Peter van der Veer. Whilst acknowledging the importance 
of the recent work of anthropologists like Parry in questioning Dumont's purityrimpUrity rationale of 
Hinduism, he asks that a little history be imported into the discussion. He believes that the particularly hard 
times of the late twentieth century for Hinduism's pilgrimage priests has as much to do with their lowly 
reputation as an ahistorical assessment of the priestly Brahman's impurity. Van der Veer, Gods on earth, pp. 
186-7,197-211. 
149 ]bid., p. 183. 
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stretches to include the tirthpurohit's gumasta or agent, who collects the pilgrims from the bus or 

railway station and nearby pilgrimage centres, or rounds them up from their homes, and the ghadyas, 

priests who shelter under umbrellas at the riverside and watch over the belongings of the bathers and 

preside over the offerings that they make to their ancestors. 150 

By the late-nineteenth century all over north India the different groups of religious specialists 

operated in what were, in effect, 'closed shops', def ined by caste and justified by ancient usage and 

myth. Peter van der Veer argues that for Ajudhia at least this was not always the case, but that the 

definition of professional rights and the establishment of endogamous caste exclusivity was a 

development only of the nineteenth century, following on from the great period of expansion in the 

pilgrimage industry around the turn of the century. 151 One of the main proofs Van der Veer advances 

in support of this theory is the amount of violence and disputation between different groups of 

zirthpurohits in Ajudhia in the nineteenth century as each tried to shore up its rights in the shifting and 

expanding trade and, after 1856, attempt to prove them to the satisfaction of the British. 152 Although 

the Prayagwals and Gayawals do seem to have bad fixed priestly lineages by the late-eighteenth century, 

in the early-nineteenLh century they too were notorious for their disputes over the distribution of 

patrons and income and for their readiness to take such disputes into the new British courts. 153 At 

150 Parry. Ghosts. greed and sin, pp. 92-3. 
151 Van der Veer writes: 'Before the nineteenth century there was probably never a clearly demarcated group 
or caste of Brahmans calling themselves Gangaputras. The documents [their pilgrim registers and statements 
of gifts from elite jajmans] mention all kinds of Brahmans with a great variety of names who act as pandas for 
jaJmans, but from the fog of history a few lineages gradually emerge as the core of the later group of pandas 
who call themselves Gangaputra. I would speculate that there have always been families of the Sarayuparin 
caste of Brahmans, which forms the great majority of Ayodhya's Brahman population. specializing in the 
pilgrimage trade. They entered the profession and maybe they sometimes left it as welL but there were no 
clear boundaries between those who did and those who did not. The Gangaputras are therefore not originally 
an endogamous caste, but an occupational group of Sarayuparin Brahmans who had specialized in the 
pilgrimage trade. ' Gods on earth, p. 215. See also pp. 227-9. 
152 Ibid.. pp. 217-37. 
153 When Thomas Law became the Collector of Gaya in 1794 he was strident in his condemnation of the 
amount of disputation between the Gayawals. At first he believed that the Gayawals were victims of the local 
revenue farmer who. as he claimed a percentage from every dispute he settled about the sharing of rights, 
profits and patrons, could be seen to have a clear interest in fomenting disputes. Law wanted to believe that, 
left to their own devices, the Gayawals would co-exist peaceably, dividing any disputed or joint income 
between themselves without recourse to outside adjudication. Although he never changed his opinion about 
the impropriety of the amil's behaviour, Law did later come to believe that the Gayawals were not the 
innocent victims of state oppression that he had thought them to be, and he acknowledged that it served the 
financial interests of some of them to work against resolution of disputes. Thomas Law, Collr Rohtas, to 
David Anderson, President, and Members of the Rev. Comtee, 11 Aug. 1794, TOR, Bengal Revenue 
Consultations P/50/54,15 Oct. 1794, letter recd no. 349, enclosure. Thomas Law. Collr Rohtas, to Warren 
Hastings. Governor-General. n. d., ibid. Thomas Law, CoUr Rohtas, to William Cowper and Members of Rev. 
Comteeý 18 Apr. 1785, TOR, Bengal Revenue Consultations P/50/58,10 May 1785, letter recd no. 148, 
enclosure. 
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Benares the whole of the eighteenth and nineteenth centuries were marked by conflict between the 

Gangaputras, the Panch Dravids (priests who had migrated to Benares; from the Deccan and the south to 

minister to the pilgrims from those areas) and the ghadyas. Many of the ghadyas appear to have been 

newcomers to the priesthood and by setting themselves up on the riverside hoped to pick up new, 

'uncommitted pilgrims' before the representatives of the more established priestly groups got to 

them. 154 

The tax-collectors 

The interest that pre-eighteenth-century governments took in Hindu pilgrimage sites is mainly 

traceable through their pilgrim taxation policies. It is inviting to liken the taxation of Hindu pilgrims 

by Muslim rulers to the imposition of the jizya, or poll tax, on non-Muslims, but the comparison is 

difficult to sustain. Exaction or abolition of thefizya by Muslim rulers always reflected an element of 

the ruler's religious policy, from its introduction in 712 by Muhammad bin Qasim. Arab conqueror of 

Sind, to its abolition under Akbar in 1564, and its eventual reintroduction by Aurangzeb in 1679.155 

The decision to tax Hindu pilgrims, on the other hand, only occasionally seems to have been directed 

by religious policy. 156 Economic and political considerations largely determined the incidence and 

level of pilgrim taxation. Pilgrims entering a city represented an influx of wealth and, accordingly, 

they were taxed as other imports would have been. Reductions in or abolition of pilgrim taxes tended 

to reflect short-term political objectives. With the exception of Akbar's abolition of pilgrim taxes in 

154 H. R. Nevill, Benares: A Gazetteer (Allahabad. 1909). pp. 68-70; W. O. Salmon, Benares Collr, to M. 
Moore, Actg Secy to Revenue Board of Comrs C&CP, 28 Nov. 1810, IOR. Bengal Revenue Board of Comrs 
C&CP P/91/51,28 Dec. 1810, no. 17. 
15SAurangzeb reintroduced the jizya with harsher conditions than any of his predecessors. All healthy non- 
Muslim males, including those in feudatory states under Hindu rule and those rulers themselves, were meant to 
pay it. Previous Muslim rulers had only collected the tax from non-Mushms living under their direct rule. 
'Me jizya had to be paid to the revenue officials in person; Hindus of high rank were not supposed to be able 
to pay by proxy. Sri Ram Sharma, The religious policy of the Mughal Emperors (2nd edn. London, 1962). 
pp. 1-8.152-62. Khaliq Ahmad Nizarni has written at length on the origins of the jizya as a tax that non- 
Muslims, who were not conscripted into the armies of Muslint states, paid for the protection they received 
from their Muslim rulers. But he notes that it changed rapidly to acquire its more familiar reputation as a 
punitive tax exacted from people who would not convert to Islam.. Khaliq Ahmad Nizami, Some aspects of 
religion and politics in India during the thirteenth century (Aligarh, 1961). pp. 310-15. Sharma has pointed 
out that, as the ji. -ya was applied under Aurangzeb, there were no traces of its origins as a tax paid by citizens 
who were exempted from military service. Muslims were not conscripted, and never had been in Muslim-ruled 
India, and those Hindus who were in the Mughal army were still expected to pay the tax. The religious policy 
of the Mughal Emperors, pp. 153-4. 
156 At most the taxation of pilgrims by Muslim governments can be seen as an act of religious tolerance, a 
compromise whereby Muslim rulers would not be seen to be allowing idolatrous practices to continue 
unhindered. A particularly zealous ruler, Feroz Shah Tughlaq, outlawed pilgrim taxation because it implied 
government recognition of idolatry. He also tried to ban all Hindu festivals and pilgrimage. Ibid., pp. 2-3. 
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the 1560s, other Emperors lightened the btuden on pilgrims when they wanted to conciliate particular 

individuals or groups. We have already seen above that a Maharashtrian pandit persuaded Shah Jahan to 

abolish pilgrim taxes at Allahabad and Benares. Pilgrim taxes must have been reimposed under 

Aurangzeb, for in 1714 and 1716 the Saiyid brothers forbade the collection of pilgrim taxes at 

Allahabad, Agra and other places. In 1719-20 Farrukhsiyar issued another farman forbidding the 

collection of a pilgrim tax on Hindus crossing the Ganga at Benares after pleas from Gujarati and 

Maratha merchants and travellers to this effeCLI57 

T'he repeated abolition of pilgrim taxes at the imperial level suggests that they had a way of 

snealdrig back onto the local or regional fund-raising agenda once the initial impact of the imperial 

order had faded. Moreover the nature of pilgrim taxes was not always distinct. Local revenue collectors 

and tax farmers were able to exact a myriad of customs dues, taxes on vehicles and taxes on 'strangers'; 

and visitors to a city such as Allahabad or Benares were not always readily identifiable as pilgrims 

rather than merchants or traders. Local landholders en route to a site often exacted protection money 

from pilgrim parties, subtly threatening them with plunder unless they paid up. T'his too was 

experienced by the pilgrims as a form of pilgrim tax, although it had no official status as such. It was 

a form of taxation that increased sharply in the eighteenth century with the decline of Mughal authority 

and the creation of shady border areas between regional successor states. The routes from Benares to 

Gaya and from Bengal to Jagannath were notorious for the exaction of protection tolls. 158 

Pilgrim taxation was not only levied by Muslim governments. Ile Peshwas urged its 

abolition whenever they could but they seem to have been alone in their aims and not very 

157 Balmukund Narna, vans. and ed. by Satish Chandra as Letters of a King-Maker of the eighteenth century 
(Aligarh. 1972)ý p. 99. 
159 In 1907 the Company finally decided a compensation claim in favour of the Rani of Moharbhanj who had 
been in the habit of collecting protection money from Bengali pilgrims travelling south through her jungly 
territory to Cuttack. The Commissioner of Cuttack reported that this arrangement had enjoyed the unofficial 
approval of the Nagpur state which, although it controlled Cuttack. did not have sufficient resources to 
protect its access roads. He noted that: 'Me Mahratta Government it is probable had it in their power to have 
prevented or interrupted any regular collection of that tax [ie., that levied by the Moharbhanj authority]; but 
if they could not at die same time have entirely removed the annoyance, to which pilgrims were exposed such 
impediment would have operated greatly to the diminution of their own collections at the temple; they 
appear therefore to have consented to the tax, on condition of the Moharbhanj authority becoming 
responsible for robberies committed on pilgrims. ' J. Melvill. Late Comr Cuttaclcý to G. Dowdeswell, Secy to 
Govt. Rev. Dept, 20 May 1807. in H. N. Sinha (ed. ý Selections ftorn the Nagpur Residency Records (3 vols. 
Nagpur, 1950-3). 11, pp. 65-8. 
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successful. 159 Other Hindu rulers openly declared their economic interest and collected taxes without 

admitting any suggestion that such behaviour harmed Hindu interests. Moderate pilgrim taxes 

continued to be levied at Benares throughout the independent reign of the Benares Rajas, and the Nagpur 

Rajas had no qualms about maintaining pilgrim taxation at the shrine of Jagannath. At Hardwar the 

Sindhias did not tax pilgrims per se, but they taxed the vehicles and the animals which conveyed them 

hither. 71ere were also numerous smaller pilgrimage sites and shrines throughout the north where the 

local power-brokers, regardless of religious affiliation, demanded a share of the pilgrimage proceeds. 160 

As a prelude to a discussion of the taxation systems inherited by the British, however, it is 

safe to argue that pilgrim taxes, whether levied by Muslims or Hindus, were most organized in their 

collection and moderate in their demands where the imperial or regional govemment was strongest and 

most able to keep a close watch on its collection agency. High and complicated rates of pilgrim 

taxation were not proof of a rapacious Muslim government's intent to squeeze infidel pilgrims, but 

rather a legacy of any government's declining power: middle-men were always ready to seize the 

opportunity to milk the pilgrims of their wealth. A corollary of strong government was the power that 

its officers exerted over the religious functionaries to ensure that pilgrims did not manage to perform 

their ceremonies without first paying the government tax. Very often this was formalized to the extent 

159 In 1754 the Peshwa attached a chauki near Trimbak when it was discovered that the chaukidar there was 
exacting transit tolls from pilgrims going to Trimbak. D. B. Parasnis (ed. ), Selectionsfrom the Satara Rajas' 
and Peshwas' Diaries (9 vols. Poona. 1906-11). U. p. 206. 

When the Marathas were granted control of the sacred sites of Gaya and Kurukshetra, also in 1754, the new 
manager of the sites, Damodar Mahadev, was instructed firmly to take no pilgrim taxes. Ibid., 1, p. 53. 
However. as far as Gaya was concerned, the Mughals were handing over something which had long since 
ceased to be under their control. The Marathas never took permanent charge of Gaya and the exorbitant 
pilgrim taxes there, in themselves a reflection of the lack of any single authority in the area, continued to be 
exacted. 
160 The Mughal district of Etawah. annexed by the Nawab of Awadh in 1774, stretched out between the Ganga 
and the Jumna. At several of the ghats on the Ganga pilgrims paid a variety of taxes: a tax on the shaving 
ceremony. a tax on sealed lotahs of gangajal, a tax on bullocks and vehicles bringing pilgrims to bathe. 
W. O. Salmon, Collr Etawah. to Charles Buller, Secy to Bd of Rev., 29 Mar. 1805,10R, Bengal Revenue 
Board of Comrs C&CP P/90/47,26 Apr. 1805. no. 6. These taxes were particularly well-developed at the 
town of Soron, where hundreds of thousands of pilgrims gathered at a mela in the month of Kuar, but in the 
early years of British rule Company servants discovered that for years most of the income had disappeared 
into the pockets of the darogah of customs. T. Fortescue, Actg Collr Etawah, to H. Newnham, Actg Secy to 
Revenue Board of Comrs, 17 Apr. 1810,10R, Bengal Revenue Board of Comrs C&CP P191/42,27 Apr. 1810, 
no. 53A. 

At the top of the Company's northern division of Moradabad Company savants discovered four Sitala 
Devi shrines, two in Kasipur pargana, and one each in Sarkara and Sambhal parganas, at which it was 
customary to divide the pilgrims' offerings between the government and the local priests, the lion's share 
going to the former. This practice dated from the Nawab of Awadh's rule of Rohilkhand4 but-once again the 
government's take seems to have been dictated entirely by economic motives; the priests of the shrines were 
Hindus but the devotees were a mixture of Muslims and Hindus. H. Batson, CoUr Moradabad4 'An Account of 
the origin of the Collections made at the Shrine denominated Racen Suttee in the Pergunnah of Kasheepoor', 
22 Feb. 1827,10R, Board's Collections F/4/1239 (40593), 'Abolition of the Pilgrim tax at Sorone'. 
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that pilgrim guides, priests, barbers and lotah-closers signed undertakings to this effect, forfeiting part 

of their income if they were discovered to have served an unlicensed pilgrim. Under strong 

governments, tirthpurohits such as the Gayawals were often subjected to some form of taxation; at the 

very least across-the-board exemptions on the grounds of a group's religious character were not 

commonplace. As we shall see below, the priests seem to have been treated as occupational groups 

rather than as specifically religious ones. This type of control also slackened in times of political 

turmoil. 

Pilgrim taxation systems inherited by the British 

Despite the variety of pilgrim taxation systems inherited by the Company in the late- 

eighteenth century two points are common to the experiences of all the pilgrims. First, as we have 

already seen above, it was accepted that a pilgrim ought to pay both priest and government according to 

his ability. However, representatives of these two groups of power-holders commanded quite different 

resources to effect their financial expectations. Priests, by virtue of their religious authority, held the 

key to the success or failure of the months of effort and expense in a long-distance pilgrimage. They 

could withhold formal completion of a pilgrim's ceremonies until the sum demanded had been paid, or 

they could frighten recalcitrant devotees with threats of self-mutilation. 161 Government officials had 

strictly earthly means at their disposal- a combination of executive force and registers of pilgrim 

charges. The flexibility that both priests and officials customarily exercised in assessing the dues to be 

paid often led to arguments with pilgrims. It seems however that a pilgrim was more likely to resist 

the demands of a government representative than those of a priest. Several examples survive of pilgrim 

parties evading government taxes, 162 but I have found none of pilgrims actively avoiding priestly 

161 In 1799 William Tennant saw the Brahmans of Allahabad threaten to wound themselves in an attempt to 
get a certain party of pilgrims to agree to a higher fee. The attempt was successful. William Tennant, Indian 
Recreations (2nd edn, 2 vols, London, 1804), 1. p. 159. 
162 In 1806 the Collector at Allahabad complained that the Company's sipahis were 'forcibly bathing' 
without obtaining a licence. 'Native Soldiery exempted from the Tax levied on Pilgrims bathing at the 
Conflux. of the Jumna and Ganges'. 10R. Board's Collections F/4/229 (5150). 

At a huge mela in Allahabad in 1813 many pilgrims broke down the barriers and bathed without paying 
the licence fee. G. T. Brown, Actg Judge Allahabad, to Capt. Benson, 12 Mar. 1829,10R, Board's 
Collections F/4/1306 (51856). 'Pilgrim Tax'. 

In 1833 the son of the Raja of Rewa and his entourage bathed at Allahabad a little down from the sacred 
territory of the confluence. thus avoiding the licensing establishment. IOR. F/4/1573 (64239). 'Evasion of 
the Pilgrim Tax. by the Son of the Rajah of Rewah'. 

In 1834 the wife of a European officer in the Company's service noted the response of one of her servants 
to the government's one rupee tax at Allahabad: 'One of our sirdar-bearers seemed highly delighted at having 
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dues. At best resistance to them was passive, even though complaints against the rapacity of priests, 

particularly at Gaya, were legion. It is probable that priests encountered little active resistance because 

of the sacred nature of the pilgrim's journey. People who might otherwise have commanded authority 

were in no position when on a pilgrimage to countermand Brahmanic demands. As we have seen 

above, metaphorical bathing in manastirthas was considered the necessary counterpart of bathing at 

iirths proper. to resist the authority of a priest would have undermined the purified state of mind and 

heart that was to be maintained throughout the journey. 

Second, when a pilgrim was of a particularly high social, political or religious rank, it was an 

act of courtesy and diplomacy to exempt him Erom the goverrunent dues. However, there was no 

similar expectation regarding the donations to the priests. 7be grander the pilgrim the more generous 

the patronage of the religious institutions and their functionaries ought to have been. 

A&djabad 

European observers of the late-eighteenth century tended to view the Nawab of Awadh's 

pilgrim taxes at Allahabad as repressive, although few people could substantiate their belief. In 1776 

Francis Fowke, Resident of Benares, condemned the Allahabad pilgrim taxes as a dampener on 

interstate travel; pilgrims from the Deccan, he said, were being discouraged by the high rates. 163 

Although Asaf-ud-Daula supposedly retained control of his internal affairs under the terms of Awadh's 

subsidiary alliance with the Company, pilgrimage, especially that involving the Marathas, was enough 

of an external affair for the British to exert pressure on him to reduce his taxes. On several occasions 

Asaf-ud-Daula fended off Company criticism of his taxation policy without actually revealing what the 

rateswere. He resented keenly the inference that he was exploiting the pilgrims. 164 

been able to cheat the revenue; as he said, that, by dipping a little below the usual spot, he had avoided the 
tribute, and had only paid four annas to the Brahmin. He would not on any account. he Wd. injure the padre, 
but he did not see any use in giving money to "John Company"'. Harriette Ashmore, Narrative of a three 
months' march in India and a residence in the Dooab by the wife of an offwer in the 16th foot (London, 
1841). p. 206. 

See below, chapter 3, for a discussion of evasion of pilgrim taxes in the latter half of the nineteenth 
century. 
163 Francis Fowke. Resident Benares, to Warren Hastings, Governor General, 7 Mar. 1776,101, Mss. Eur. 
G. 3, Letter book of the Resident of Benares, 1775-86, pp. 21-2. 
164 Nawab Asaf-ud-Daula to Resident Lucknow, recd I Aug. 1789, Calendar of Persian Correspondence, VIII, 
p. 563. Asaf-ud-Daula repeatedly pointed to the concessions he had made to the pilgrims in his years as 
Nawab. In view of the proven readiness of pilgrims to resist government charges, it is tempting to suggest 
that one of the Nawab's concessions - for several years he collected no pilgrim taxes at all during Magh 
(January-February), the month of Allahabad's big bathing festival - was prompted by the difficulties of 
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Eventually. in 1790, the Resident at Lucknow secured a schedule of new, lower taxes to be 

levied upon Maratha and Gujarati pilgrims. With it were details of the old, higher rates which Asaf-ud- 

Daula had reluctantly abandoned. 165 Both schedules provide insights into the politics of pilgrim 

taxation, the most obvious of which is the existence of special rates for pilgrims of different states of 

origin. Although Resident Ives did not clarify the point it is safe to assume that the rates for pilgrims 

from the Deccan and Gujarat were higher than those for pilgrims of less-distant origins. 166 Awadh 

was not alone in making this sort of distinction. During the period in which Jagannath was under the 

control of the Bhosales of Nagpur pilgrims coming from the Deccan paid Rs. 6 in tax, whereas Bengalis 

were charged Rs. 10. A European observer's comment that this arrangement prevailed because of the 

greater wealth of the Bengalis167 sits unhappily with Buchanan's appreciation of the Marathas as more 

extravagant than the Bengalis in their pilgrimages at Gaya. 168 It was not perceptions of wealth which 

dictated different rates of tax. but rather degrees of foreignness. This was a sound policy for several 

reasons: first. it made sense to favour one's own subjects and regional allies, as did the Nagpur Rajas 

at Jagannath; second, it was reasonable to assume that the more time and money a pilgrim had 

invested in travelling to a site the less likely he was to surrender the object of his journey because of a 

government impost; and third, pilgrims coming from afar were likely to have more money than those 

living within only a few days' journey of a site. Pilgrims from distant states were also unlikely to 

repeat their journeys frequently, if at all. 

The Allahabad tax schedules also bring out the close relationship between the pilgrim's 

payments to the state and to his priest. On the old schedule Awadh's dues during the month of Magh 

(January-February, the month of Allahabad's big bathing festival) had four components: an arrival 

charge; a departure charge; 'hunda', an administrative charge of either Rs. 2 or Rs. 5 for every pilgrim, 

levying taxes on tens and hundreds of thousands of pilgrims at any one Lime. lie logistics of Collection 
could sometimes be horrendous, as the British were to discover. 
165 'Statement of Duties to be collected at Allahabad on the Marattah and Guzzerat Pilgrims shewing the 
former established Duties, & the remissions now granted therein'. TOR, Bengal Political Consultations 
P/1 14/42,7 July 1790, no. 5. 
166 This assumption is borne out by an account of the Nawab's collection practices made in 1810 by the 
Collector of Allahabad which includes the statement that 'Pilgrims from the Punjab paid more than those 
from the Dooab'. H. G. Christian, Actg Collr Allahabad, to H. Newnham, Actg Secy to Revenue Board of 
Comrs C&CP, 5 Sept. 1810, TOR, Bengal Revenue Board of Comrs C&CP P/91/48,18 Sept. 1810, no. 1. 
167 D. R. Leckie, 'Journal of a route to Nagpore by the way of Cuttac, Burrosumber, Dongur Ghur and the 
southern Bunjare Ghat. in the months of March, April, May, to the 3rd June, 1790' in Early European 
travellers in the Nagpur territories (Nagpur, 1930). p. 56. 
168 Buchanan-Hamilton, The history of eastern India, I, p. 54. 
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animal and vehicle; and 'hashtum', the state's share of the fees given by the pilgrim to the priest 

off iciating at his ceremonies. 7be first three charges were paid by the pilgrim, but the fourth was 

collected through the priests. All the charges increased in line with perceived rises in a pilgrim's status 

and wealth, but the fourth charge increased disproportionately. For example a pilgrim arriving on foot 

in Magh ought to have brought the state Rs. 6/4/-: Rs. 1/4/- on arrival; Rs. 2 on departure; Rs. 2 as 

hunda; and Re. 1 as hashtum. However, a pilgrim who arrived either on a horse or in a palanquin, 

clearly a person of much greater means than a foot pilgrim, would have brought the state an extra 

Rs. 23/11/-: Rs. 2/3/- on arrival; RsA on departure; Rs. 2 as hunda; and a whopping Rs. 15/8/- as 

hashtum. Obviously if the government was hoping to make this much out of the pilgrim then the 

priest must have had his sights set even higher. 169 At seasons other than Magh the state's earnings 

were lower, largely because of the remission of the hunda and reduced arrival and departure charges; 

there was almost no difference in the amounts due under the heading of hashtum. By this means the 

state ensured that it benefited from the arrival of wealthy pilgrims without having to expend much 

energy on collection. Its direct charges were modest compared with that which it claimed through the 

priests and, as we have seen, priests were less likely than secular officials to encounter resistance to 

demands for money. 170 At the same time the state was levying an income tax on the priests which 

required remarkably little independent assessment work. 

In spite of the apparent simplicity of the scheme there may have been problems in 

administering it, especially as the Nawab of Awadh leased out the pilgrim tax to a fanner. In Asaf-ud- 

Daula's new schedule of rates the charges of hunda and hashtum were abolished, thus giving the 

impression of very much lower dues overall without admitting much of a reduction in the charges paid 

directly to the government. This suggests that the chief advantage of the hashtum - its indirect mode of 

collection - was also its biggest drawback, and that income under this head was perhaps not very secure, 

Asaf-ud-Daula preferring to retain the most reliable part of the collections. However, the effect of 

169 Even more lucrative for the state was a pilgrim arriving in a bahli, a two-wheeled vehicle drawn by two 
oxen. Another Rs. 51/7/6 were collected on top of the basic foot pilgrim rate: Rs. 517/6 on arrival; Rs. 10 on 
departure; Rs. 5 as hunda; and Rs3I as hashturn. 
170 71eTe was another advantage in taxing the pilgrims through the priests. Pilgrims did not necessarily 
have large reserves of cash. 'Ihey had to pay the government's demands in cash. but they often paid their 
priests in kind: brass vessels, jewellery, cows, etc. This meant that it fell to the priests to convert the goods 
into cash to meet the goventment's demands, thus saving either the government or its revenue farmer the 
trouble of collecting scarce cash directly from the pilgrims. 
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abolishing the hashturn ought not to be underestimated. Overnight the state's administrative and 

financial demands on Allahabad's priests were swept away. It does not appear that new controls 

replaced them, for the British inherited a priesthood unfettered by government demands. 

Under either schedule the pressure for pilgrim tax exemptions must have been considerable. 

Asaf-ud-Daula only introduced the new rates on the understanding that the Marathas would stop 

expecting to receive certificates of exemption. But as the government's direct charges barely decreased 

and as there is no evidence that the priests passed on their unexpected boon to the pilgrims, the cash 

demands on the pilgrims must have changed little. A Maratha cavalryman arriving in Magh would still 

have had to pay Rs. 9/7/-, and his companion on foot, Rs. 3/4/-. At other seasons these charges would 

have been Rs. 4 and Rs. 1/8/- respectively. It is understandable therefore that, although the Maratha 

leaders were instructed by the British to press no longer for such extensive exemptions from 

government charges, there was no discernible decrease in these demands. 171 

Bemres 

Information about pilgrim taxes at Benares is patchy, but what is known provides an 

interesting contrast to the more elaborate systems prevailing in Allahabad and Gaya. Despite its 

abolition by imperialfarman in 1719-20 a pilgrim tax was collected at Benares during the reign of the 

independent Benares Rajas, but its incidence was never reckoned heavy. 172 During the early years of 

the British residency the tax was farmed, but the proximity of the Raja and the vigilance of the 

Resident ensured that any complaints about excessive taxation received prompt attention. 173 Like the 

taxation at Allahabad a distinction was made between 'strangers', principally Nfarathas, Rajputs and 

171 It also appears that the Nawab did not have the authority to resist the demands; in 1799 the Resident at 
Lucknow reported that there was 'almost indiscriminate exemption of Duties in favour of Maratha Sirdars'. 
William Scott, Resident Lucimow. to G. H. Barton. Secy to Govt, 18 Aug. 1799, IOR, Bengal Political 
Consultations P/116/57,29 Aug. 1799, no. 1. 
172 In 1776 when Francis Fowke complained of the repressive pilgrim taxes in force at Allahabad he did not 
rate the evil so great at Benares. Francis Fowke, Resident Benares, to Warren Hastings. Governor-General, 7 
Mar. 1776, TOL, Mss. Eur. G. 3, Utter book of the Resident of Benares, 1775-86, pp. 21-2. 
173 In 1779. when Mudhoji Bhosale lodged a complaint with Warren Hastings about the treatment meted out 
to his pandit who was on a pilgrimage to Allahabad, Benares and Gaya, the Resident of Benares, Thomas 
Graham, immediately pressured the tax farmer at Benares to reduce his demands. The Benares Raja, Chait 
Singh. did the same, although it was recognized that the greater harassmcrt had occurred at Allahabad. 
Graham and Chait Singh both approached the Nawab's amil with requests that he be more reasonable in his 
demands in future. Thomas Graham. Resident Benares, to Warren Hastings, Governor-General, 11 Sept. 
1779. ibid., pp. 102-03. 
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Gujaratis, and pilgrims arriving from north of the Ganga and from Bengal. In 1781, after Chait 

Singh's rebellion, Hastings abolished the 'brokerage from strangers'. thus granting free entry to the 

long-distance pilgrims. 174 A nineteenth-century historian, Wilton Oldham, has suggested that the 

'brokerage from strangers' was actually a licence tax taken from the pilgrim guides of Benares, and that 

there was a second, direct charge taken from the pilgrims and other travellers. the talashi (lit. search), 

which was also abolished by Hastings in 1781.175 11is is probably correct as it tallies with the 

system employed in Allahabad, with the state collecting some pilgrim taxes directly and others 

indirectly. It means that here too, with the indigenous government under pressure from the British, 

religious professionals were suddenly freed of their obligations to the state. 176 

Gaya 

At Gaya, a site famed throughout Hinduism for shraddha, or ancestor propitiation, the pilgrim 

taxation system was very complicated and subject to frequent adjustment in the eighteenth century. 

"ne basic principle of taxing people according to t heir ability to pay was preserved in the high rates 

that were charged for the more elaborate pilgrimages. Pilgrims at Gaya had long been divided into four 

main classes: 1) Kauper pilgrims, who visited the most drihs, between 45 and 54, depending upon the 

authority cited; 2) Darshani pilgrims who visited fewer tirths. although still between 38 and 40; 3) 

PhaIgu Vishnupada pilgrims who performed ceremonies only at the River Phalgu and the Vishnupada 

temple; and 4) Phalgu pilgrims, who visited only the Phalgu. Most authorities also acknowledge the 

existence of a fifth category of pilgrimage: the Pinda Balu -a super-cheap means of ancestor worship 

174 C. U. Aitchison, A Collection of Treaties, Engagements and Sanads relating to India and Neighbouring 
Countries (5th edn, 14 vols, Calcutta, 1929-33). 13, p. 80. The new Raja. Mahip Narayan, attempted to claim 
some compensation, in the form of a deduction of the amount to be paid in his jamma to the British, for the 
loss of this revenue. On one occasion the Resident of Benares, then William Markham, represented Mahip 
Narayan's case with a description of the tax as the 'Dilloby Pairdaissie... a Tax collected on all Travellers - 
people coming from the Decan to Benares on Religious purposes &c &c - which the Governor General forbid 
to be collected as great impositions were made on the people that [were] coming to Benares. William 
Markham, Resident Benares, to Warren Hastings, Governor-General, 16 ]an. 1783. IOL, Mss. Eur. G. 3. Letter 
book of the Resident of Benares, 1775-1786, pp. 152-3. 
175 Oldham. Memoir of the Ghazeepoor District, 11, p. 7. 
176 After Hastings's 1781 changes, taxes still remained in force on Bengali pilgrims; in 1787 Jonathan 
Duncan extended Hastings's concessions to pilgrims from the Company's territories. Duncan informed 
Cornwallis that he had ordered that 'all Bengal pilgrims, not being merchants or traders. shall be excused 
from the payment of any toll. for merely passing through the Zemindaree. ' J. Duncan. Resident Benares, to 
Earl Cornwallis, Governor-General, 25 Feb. 1788, in A. Shakespear, Selections from the Duncan Records (2 
vols, Benares, 1873), 11, p. 54. From this date officially-sanctioned pilgrim taxes ceased to be collected in 
Benares. They were not to be reimposed for another century. 
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for those who could not afford any of the fees associated with the other tirths. 177 On this basic 

structure imperial amils and local power-brokers imposed a bewildering array of 'government' charges, 

the variety and excesses of which reflected the political turbulence around Gaya in the eighteenth 

century and the prolonged absence of any single authority. 

Ile eighteenth century saw the rise of many powerful chieftains in Bihar, who, whenever 

opportunity allowed, held back the revenues from the imperial representatives. These chieftains, 

among them Sundar Singh (d. 1760) of Tikari in the centre of Gaya district, the brothers Kamgar and 

Namdar Khan to the east, and the Raja of Ramgarh in the hills to the south, steadily built up small 

standing armies and entrenched themselves in small forts. As early as 1730 Alivardi Khan, Subahdar of 

Bihar, invaded the arm to try to teach Sundar Singh and Namdar Khan a sense of their imperial dudes. 

He succeeded for a time, but was unable to maintain the pressure. 178 Ten years later, as he himself 

was establishing his independence from imperial authority, Alivardi Khan again invaded the area, this 

time attempting to subdue the Raja of Ramgarh. Twice the Marathas invaded Bihar, first in 1743, and 

again in 1745. On each occasion the invading armies levied contributions from the locals, plundering 

any towns unwise enough to resist their demands. 179 Ile troubles of Alivardi Khan's successor, 

Siraj-ud-Daula, with the British brought yet more uncertainty to the region. For Ram Narayan, Naib 

Diwan of Bihar for much of this transitional period, it was a constant struggle to get revenue out of 

Gaya's rebellious zamindars. In 1759 and 1760 the Shahzada, soon to be the Emperor Shah Alam, 

invaded Bihar in an attempt to reassert imperial authority over the area. Gaya district bore the brunt of 

the imperial army's ravages in the months prior to a settlement with the British and Mir Kasim of 

Bengal; in particular the opposition of Sundar Singh's successor to the Shalizada's cause cost the area 

dearly in terms of imperial revenge, 

These revolutions in government and the consequent uncertainty of revenue collection did not 

cease with the granting of the diwani to the Company in 1765. For some years the British continued 

to collect the revenue through Indian agents; their Naib Diwan in Bihar had enough freedom of activity 

177 A pinda is a ball of rice or flour essential in shraddha ceremonies, and balu means sand, hence a Pinda 
Balu pilgrim was one of extreme poverty, reduced to propitiating his ancestors with a make-do pinda. 
178 LS. S. O'Malley, Bengal District Gazetleers: Gaya (Calcutta, 1906), pp. 234. 
179 Ibid. See P. J. Marshall, Bengal: The British Bridgehead. Eastern India, 1740-1828, The New 
Cambridge History of India. 11,2 (Cambridge, 1987), pp. 71-92, for a concise history of Bengal and Bihar 
during this period and an estimation of the impact that the political turmoil had on die region's economy. 
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to alienate the lands of Gaya's semi-independent chieftains, in some cases impoverishing and 

imprisoning them. Many British observers were not surprised when several of them rallied around 

Chait Singh in 1781. 

Although the Court of Directors ordered the Company to take direct control of its revenues in 

1771, the sayer collections at Gaya, including the pilgrim tax, do not seem to have come under 

European scrutiny until the appointment in 1784 of Thomas Law as Collector of Rohtas 'with special 

instructions to inform himself of the mode by which the Taxes and other fees of whatever nature are 

levied on Foreigners resorting to Gya and the Nature of the Grievances of which they complain. ' 180 

Ile authorities in Patna and at Fort William had been embarrassed by the steady stream of complaints 

about official harassment of pilgrims at Gaya, especially from Maratha elites, and were worried that an 

apparent increase in pilgrim numbers was not reflected in the revenue returns which were frequently 'a 

part of the accumulating Arrears of the Collections of the Behar Province'. 181 

The effect of fifty years of political flux on pilgrim taxation at Gaya is well brought out in 

Warren Hastings's 'On Hindoo Pilgrims', an essay about Gaya's pilgrimage industry which drew upon 

his early postings in nearby Murshidabad and Patna. 182 Hastings's history of the pilgrim tax shows 

the relative independence of the Raja of Tikari under the Nawabs of Bengal. He notes that, before 

Sundar Singh's rise to power, pilgrim taxes amounting to Rs. 8/8/- were collected from Kauper 

pilgrims and Rs. 1/9/` from Darshani pilgrims. All other pilgrims were exempt. 183 But Sundar 

Singh's amils, probably revenue farmers who had contracted to pay the Raja a certain sum, introduced 

charges on the Phalgu Vishnupada and Phalgu pilgrims, Rs. 2/10/- and Rs. 1/6/` respectively. (This 

implies, although Hastings does not mention it, that the rates went up for Darshani pilgrims at the 

same time. ) Additional road duties (rahdan) appear to have stayed the same for all the pilgrims: Rs. 3 

on coming and Rs. 3 on going. 

In 1770 a new amil, Mirza Zehooralla Beg, answerable to the Company's Naib Diwan, 

attempted to rationalize the existing scheme by amalgamating the rahdari and pilgrim tax collections. 

180 Rev. Board's Minute and Resolution on Mr. Law's Appointment, 6 Feb. 1784, IOR. Bengal Revenue 
Consultations P/50/50.6 Feb. 1794, unnumbered. 
181 Ibid. 
182 'On Hindoo Pilgrims', BM, Add. Mss. 29233, Warren Hastings Papers - Political and Literary Essays & 
Papers, fols. 75-87. 
183 Ibid.. fol. 76. 
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Under him Kauper pilgrims were meant to pay Rs. 12/1 1/1, Darshani pilgrims Rs. 5/-/6, Phalgu 

Vishnupada pilgrims Rs. 2110/- and Phalgu pilgrims Rs. 116/-. 71bese however were still only the basic 

rates; they were doubled for any pilgrim with a vehicle, riding animal or palanquin. These rates had to 

be paid in cash at Morapore chauki, on the outskirts of Gaya. At Gaya proper there were some more 

smaller dues to be paid which went to the local administrative staff. In all classes of pilgrimage these 

dues were trebled if the pilgrim was accompanied by a vehicle, etc. The following table shows what 

Hastings believed to have been the off icial demands on pilgrims, c. 1 770. 
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Table 1: Official Pilgrim Taxes at Gaya, c. 1770* 

Type of Pilgrim Cash demand at Morapore Cash Demand at Gaya 

Kauper Rs. 12/11/1 x2 if with 12 tungahs/25 dams x3 if with 
vehicle, etc. vehicle, etc. 

Darshani Rs. 5146 x2 if with vehicle 10 tungahs/18 dams x3 if with 
etc. vehicle etc. 

Phalgu Vishnupada Rs. 2/10/- x2 if with vehicle 10 tungahs/18 dams x3 if with 
etc. vehicle etc. 

Phalgu Rs. 116/- x2 if with vehicle 10 tungahs/18 dams x3 if with 
etc. vehicle etc. 

Pinda Balu 3 tungahs** I tungah 

Hastings, 'On Hindoo Pilgriffis', fols. 76-7. 
A tungah was a copper coin equal to two Lachcha pice. A dam (or dawn) was equal to a 24Lh part of a 

paisa. 

Local officials had ample scope to enhance these rates, as lbomas Law discovered in the mid- 

1780s. Although the basic Morapore charges as given by Law and Hastings are almost identical, Law 

uncovered a host of 'extra collections', the existence of which was ample proof of insufficient 

supervision over the collecting authority. All were designed to extract extra money from pilgrims who 

advertised their wealth and some of them clearly doubled up on the standard charges outlined above. 1 84 

184 Tliomas Law includes a sixth category of pilgrim for taxation purposes in his documentation of the sayer 
duties at Gaya. He believed that Kumarthis (Comartoos), 'professional pilgrims' who travelled from tirtha to 
firtha collecting holy water and anointing the gods with it. were taxed Rs-9/2/6 at MorapoTe. If correct, and 
Law's information tallies well with Hastings and Buchanan, this would be more evidence of a taxation system 
operating without adequate supervision. Traditionally, Kumarthis were regarded as very holy and very poor; 
they were usually allowed free access to all holy sites. Tbomas Law, Collr Rohtas. to Rev. Comtee, 13 Nov. 
1784, IOR, Bengal Revenue Consultations P/50/57,3 Mar. 1785, letter recd no. 65. 
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Table III: 'Extra Collections' on pilgrims at Gaya in the mid-1780s* 

Upon hiring a carriage to go to the places of worship Re. -/6/3 

Upon each coolie accompanying a pilgrim Re. -/4/` 

Upon each bangywal]O* Re. -/8/- 

Upon each bullock and horse Re. 1 

Upon each carriage Rs. 3 

Upon each camel Rs. 3 

Upon each elephant Rs. 5 

Salami fi-om guides conducting pilgrims from Benares Rs. 1/12/- 

Salami from guides conducting pilgrims from Bengal Rs. 5/61- 

Upon hiring a carriage to return hme Rs. 1/9/- 

Upon each coolie hired for return to Benares Re. -/I/- 

Upon each bangywalla hired for return to Benares Re. -/2/- 

Upon each bullock hired for return to Renares Re. -/4/- 

Upon each Deccani child accompanying its father Rs. 5 

Upon each Bengali child accompanying its father Re. 1 

Upon making out a replacement pass Re. -/4/- 

For the Darogah of the Sayer for fixing his seal Re. -/-/6 

* Thomas Law, Collector of Rohtas, to Rev. Comtee, 13 Nov. 1784, IOR, Ben. Rev. Cons. 
P/50/57,3 Mar. 1785, letter recd no. 65. IMe category 'pilgrims from Benares' would have 
included pilgrims from the Deccan, Gujarat. Raiputans and a good part of the north west; they 
all travelled first to Benares and then to Gaya. 
** A bangywaUa was a man who carried loads suspended from either end of a long bamboo pole 
which was slung across a shoulder. 

Law also discovered that within ten miles of Gaya there were at least twelve rahdari chaukis 

levying unsanctioned road toUS. 185 All of these extra collections and tolls encouraged wealthy 

pilgrims to leave their vehicles, their baggage and most of their servants behind in Benares before 

coming on to Gaya. 

185 Thomas Law, ColIr Rohtas, to William Cowper and Members of Rev. Comtee, 18 Apr. 1785, IOR, 
Bengal Revenue Consultations P/50/58,10 May 1785, letter recd no. 148, enclosure. 
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Another consequence of the eighteenth-century political turmoil was the erosion of state 

control over Gaya's religious specialists. We have already seen how rulers under pressure surrendered 

their control over priests in Allahabad and Benares. Gaya does not appear to have been an exception. 

Since the time of Aurangzeb, the Gayawals had been obliged to pay Rs. 14,000 annually into the 

imperial coffers, but they were relieved of this burden in the 1750s as a result of their 'appeal' to a 

local Hindu power-broker, Raja Rain Narayan, Naib Diwan of Bihar. The Naib had come as a Kauper 

pilgrim to Gaya, only to find that the Gayawals refused to pronounce his ceremonies complete until he 

remitted the mmual tribute. This he did by ordering the local rajas and zamindars to split the obligation 

between them, thus freeing the Gayawals from the tax. 186 Taxes were never reimposed on the 

Gayawals, although some lesser groups of religious professionals, especially pilgrim guides who were 

hired to go out and round up pilgrims for business, were taxed. 187 Some control did remain in place 

over the Gayawals, nominally at least. Bonds were taken from them by the tax farmer to ensure that 

they did not foster tax evasion by servicing unlicensed pilgrims, 188 and by Thomas Law's time the 

farmer was aLso claiming the right to solve the Gayawals' frequent internal disputes over the 

distribution of dakshina, aaaching between 1/7th and 1/10th of the disputed money as an adjudication 

fee. 189 

A parallel development in this period was the growth of the Gayawals' ability to defend 

themselves from physical onslaught. In the eighteenth century Gaya's citizens, particularly its wealthy 

priests, fortified their town, took up arms, and earned themselves a reputation as tenacious defenders of 

the tirth. In spite of the numerous invasions of Bihar in the middle part of the century and in spite of 

the town's obvious wealth, it was never once raided or sacked. 190 In the nineteenth century, despite 

186 Hastings, 'On Hindoo Pilgrims'. fol. 82. 
187 Hastings says that the Jotishees who traditionafly brought pilgrims Erom the immediate region. from 
the east, the west and the north. and from Bengal, Bihar and Orissa generally, received a fee (dakshina) from 
the pilgrims, but paid no tax to the govenunent. Guides who brought pilgrims from Nagpur, Satara and Pune, 
however, were supposed to pay the government Rs. 62 for every pilgrim procured, an extraordinary sum which 
reflects the perception in the north of the Marathas as the econon-dc: and political leaders of the day. Ibid. 
188 Ibid., fols. 86-7. 
189 71ornas Law 

, 
CoUr Rohtas, to Wiffiam Cowper and Members of Rev. Comtee, 18 Apr. 1785, IOR, 

Bengal Revenue Consultations P/50/58,10 May 1785, letter recd no. 148. enclosure. 
190 In 1811-12 Francis Buchanan reponed that Gaya was a substantial and wealLhy town, with 6000 houses 
in the time of I'homas Law, most of them of brick and stone and many of them two Or three stoTeys high. 
Buchanan says that old Gaya, the residence of the Gayawals. was often attacked but that its predators were 
always repulsed. Of the Nagpur and Pune armies, he writes that 'when these invaded the district, the priests 
boldly formed themselves into 14 companies, to each of which was entrusted the def-ance of an entrance into 
the town. ' Hamilton-Buchanan, A history of eastern India, 1, pp. 49-50. 
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the new era of Pax Britannica. the Gayawals' kept up their traditions of defensiveness, much to the 

concern of the officers stationed in the district. 

Company administration of pilgrimage sites, 1780-1840 

Although the management of pilgrimage sites, and indeed that of all native religious 

institutions, was later to stand out as a separate administrative issue in the Company's affairs, at the 

time of their acquisition the pilgrimage sites of north India were just one more of many new 

responsibilities taken on by the Company. Decisions affecting their management were not dictated by 

any distinct religious policy, but according to the overall political tone of the times. IMe treatment of 

the two early acquisitions, Gaya (1765) and Benares (1775), reflects the curious combination of 

pragmatism and Enlightenment thought that prevailed in the Company's government of the late- 

eighteenth century, whereas the administration of the two big later acquisitions, Allahabad (1802) and 

Jagannath (1803), was clearly shaped by the more centralized and more self-conscious bureaucracy of 

the nineteenth century. The early lack of a distinct religious policy does not mean that British attitudes 

to Indian religion were unimportant in the administration of the sites; it is merely a warning not to 

take their government out of context. 

Nancy CasseUs in her study of pilgrim taxation and Company government has rightly stressed 

the reverberations of the Company's undertaking to protect Indian religious customs and institutions 

and to administer justice according to ffindu and Muslim law. 191 The policy, codified by Cornwallis 

in 1793 but in existence as a principle of Company rule from a much earlier date, was to lay the 

foundations of a much-vaunted tradition of religious tolerance throughout the era of British rule in 

India. But the policy was essentially pragmatic in its origins. Early British rulers, few in number and 

heavily dependent upon Indians to advance capital for trade and to collect the land revenue, were wary of 

alienating their barely-subject populations with innovatory social and judicial practices. What was 

spawned by necessity rather than conviction could never legitimately claim a sound ideological base and 

it is not surprising that, although subsequent generations of British officers all claimed to be pursuing 

the ideals of religious tolerance, the substance of the policy changed markedly with different stages of 

191 N. G. Cassells, Religion and pilgrimage tax under the Company Raj (New DeUd, 1988). pp. 1-2. 
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colonial rule. Religious tolerance served as the ultimate sanction for many different approaches to 

social administration without ever imposing much definition on the policies it was underwriting. 

Warren Hastings was the archetypal Enlightenment administrator in India. Praised and damned 

within his own lifetime, Hastings combined a pragmatic - his enemies said opportunistic - approach to 

government with a practised interest in the arts of the Orient and a genuine affection for the Indians of 

his acquaintance. 192 He is justly famous for his patronage of Oriental scholarship; by improving the 

Company's pool of skills in Persian, Hindustani and Bengali he hoped to inspire in the rulers an 

appreciation of the culture and traditions of the ruled and to modify the reputation that Britons had 

acquired for unrefined greed. 193 Where later administrators would rail that Hastings and his 

contemporaries had been corrupted by Indian money and tainted by their associations with Indian 

middle-men, Hastings himself took the view that money alone was sufficient to corrupt Company 

servants who were poorly-paid and recommended by their patrons rather than their skills. His efforts at 

reforming Company government hinged on improved salaries for the Company's employees and 

commissions for good service; he was not concerned to expel Indians and Eurasians from the 

machinery of government as were later reformers, nor did he identify inherently corrupting elements in 

Hinduism. 194 

Hastings was not alone nor the first in his open-minded approach to Hinduism. Several 

scholar-administmtors of the Plassey era, notably JZ. Holwell and Alexander Dow, attempted to correct 

what they saw as the lamentable prejudice and misinformation with which Europeans approached all 

things Hindu. As Peter Marshall has observed. these early British defenders of Hinduism were 

192 In the years after his impeachment Hastings was to write an impassioned defence of the character of the 
Hindus, spurred on by the growth of illiberal evangelicalism which. according to Hastings, blackened all that 
it saw without the delicacy of discrimination or the advantage of broad experience: 'IMe Hindoos 

... are pure in 
their affections, simple in their domestic habits, gentle in intercourse, expert in business. quick of 
perception, patient of inert labour, respectful to authority, faithful and attached servants ... 

This character of 
Indians I can attest from a longer and more intimate expeTience of thern, than any other Englishman of this 
day possesses: and the impression which it has left upon my remembrance is such as exceeds in sentiment, 
though notý I trust, in principle, the attachment which I owe to my own country. ' Untitled essay. BM, 
Add. Mss. 29233, Warren Hastings Papers- Political and Literary Essays & Papers, fols. 14-15. 
193 It is typical of Hastings that he encouraged the early Sariskritists in their work, whilst acknowledging 
that 'the study of the Sanskreet cannot, like the Persian language, be applied to official profit, and improved 
with the official exercise of it'. Warren Hastings, 'Letter to Nathaniel Smith' from The Bhagvat-Geeta, dt. 4 
Oct. 1784, reprinted in PJ. Marshall, The British discovery of Hinduism in the eighteenth century 
(Cambridge, 1970). p. 190. 
194 For Hastings's attempts to reform the Company's government see P. J. Marshall, East Indian Fortunes: 
the British in Bengal in the eighteenth century (Oxford, 1976), pp. 1814. On the development of racial 
exclusivity in the government see C. A. Bayly, Imperial Meridian: the British EMpire and (he world, 1780- 
1830 (London, 1989), pp. 147-9. 
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constrained in their analyses by their reliance on Christian terminology, with the result that 'Imlindus 

emerged from their work as adhering to something akin to undogmatic Protestantism. '195 in spite of 

the Eurocentrism there remains something attractive in their spirited defence of a religious philosophy 

independent of Christianity. In the preface to the 1767 publication of his 'Shastah of Brahmah' 

Holwell observes: 

That every nation and sect should have a high and even superior opinion of the religious 
principles. under which they were born and educated, is extremely natural and just; 
provided they do not, from an intemperate zeal of religious vanity (now so much the 
fashion) presume to condemn, depreciate or invade the religious principles of others... 

Men who have been conversant with foreign countries, and made proper and 
benevolent remarks on the manners and principles of their inhabitants; will not despise 
or condemn the different ways by which they approach the Deity; but revere it still as a 
divine worship, though they may piously lament it deviates so much fi-om their own. 196 

The use of Indian agency in revenue and judicial administration helped to maintain the fiction 

of a stable traditional order at a time of rapid economic and social change. This, combined with the 

Indianized lifestyles of many post-Plassey Company servants, led many to act and to perceive their acts 

as a continuation of Indian administrative methods. 197 From one point of view, Hastings's abolition 

of the pilgrim taxes on the Marathas and other foreigners at Benares in 1781 could be seen in the 

tradition of Indian rulers being able to grant boons to their subjects. It reflected a variety of Hastings's 

concerns: the liberaftation of interstate travel and trade; an intention to sweep away the oppressive 

legacies of 'corrupt' governments, such as Chait Singh's was now seen to be; a desire to please 

foreign allies, and, not least of all, a respect for the piety of the pilgrims. Ironically Hastings appears 

to have shored up the recently-acquired privileges of the priests - their freedom from government control 

and taxation - and to have reversed the traditional taxation bias in favour of pilgrims from nearby 

territories, so that they continued to pay taxes whilst the long-distance travellers did not. This effect 

195 MarshalL The British discovery of Hindmim p. 43. 
196 John Zephaniah Holwell's chapters on 'The Religious Tenets of the Gentoos', from the 2nd part of 
Interesting Historical Events relative to the Provinces of Bengal and Me Empire of Indostan (1767), 
reproduced in Marshall, The British discovery of Hinduisn4 p. 49. For similar sentiments from Alexander 
Dow see his 'Dissertation concerning the Customs. Manners, Language, Religion and Philosophy of the 
Hindoos'. History of Hindostan, 1 (1768). ibid., pp. 107-8. 
197 Peter Marshall has argued persuasively that Clive and his fellow Britons boped not for a revolution in 
eastern Indian government after the Battle of Plassey, but for a return to the old style of accommodation and 
adjustment between Indian ruler and European trader. Their 'impeccably conservative motives', he says, 
blinded them to the significance of their victory. PJ. Marshall, Bengal: The British Bridgehead, pp. 78-81. 
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was not countered until 1787 when Jonathan Duncan abolished pilgrim taxes on Bengalis and other 

residents of the Company's territories. 

At Gaya the pilgrim tax was preserved. For years. 1765-83, the tax remained in the hands of 

an Indian revenue farmer, but, as we have seen, repeated complaints about the farmer's exactions and 

numerous requests for exemptions forced the Revenue Board to appoint a European Collector to Gaya 

with a brief to clean up the tax's administration. Thomas Law made only a few changes. He separated 

the pilgrim tax from the other revenue, establishing it as a quite distinct field of taxation, and he put it 

under direct European scrutiny. Considerations of finance were probably of greatest concern here; Law 

did not trust the Indian farmer to collect the tax fairly or to admit the extent of his profits. He feared 

that both the government and the pilgrims were losing out financially. Importantly, however, Law and 

his superiors saw nothing wrong in taxing pilgrims; Law's instructions, afterall, had been to 

rationalize the system so that fewer claims for exemptions would have to be admitted. His reforms 

therefore were not radical. In line with the Company's desire to simplify internal customs and to 

enhance trade he abolished all of the double duties and the extra duties (see above Table 11) on servants, 

coolies, vehicles, etc., noting that these had retarded Gaya's economic progress. Elite pilgrims had 

often left their property and attendants behind in Benares. the better to resist the demands of the 

zamindars en route, the government and the priests. Law hoped that Gaya's economy would be boosted 

by the servicing that the pilgrims' 'extras' would require. But otherwise he preserved the five-tier 

structure of the pilgrim tax. Exemptions for persons of rank remained a question of diplomacy to be 

decided by the powers at Fort William. Law retained the practice of taking bonds from the Gayawals to 

prevent them from serving unlicensed pilgrims, but he did not resurrect any of the taxes that, according 

to Warren Hastings, former governments had asked of them. Indeed he prided himself on freeing the 

Gayawals from the imposts of the revenue farmer. Law viewed the Gayawals as entrepreneurs: their 

travels abroad to round up clients served the interests of the local economy. Given the rhetoric of 

internal free trade and the absence of a determined opposition to Hinduism, Law's actions at Gaya are 

entirely understandable. His aim was to foster interstate travel and the importation of wealth into the 

Company's territories. None of his changes ever appeared in print; instead a clause in a wide-ranging 
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regulation, no. XXVII of 1793, simply preserved from abolition 'the duties levied on pilgrims at 

Gaya'. 198 

Law's contemporaries shared his approach to pilgrimage. For several decades some of the 

most popular Urths lay under Company jurisdiction whilst the most prominent pilgrims were 

foreigners: substantial Hindus from the Maratha territories. These pilgrims were seen to bring with 

them cash and trade, boosting the economies of the Company's towns. 199 Company officials hoped 

that they would return to their homes with news of the tolerant and just rule of the British and 

marvelling at the respect shown to their most sacred sites. 200 Pilgrim traffic was also valued as an 

indicat of the safety of cross-country routes; where travellers motivated by piety would go, others, 

motivated by profit, would follow. 

Possession of the pilgrimage sites also brought with it a certain diplomatic leverage which 

was well suited to the political atmosphere of the hue-eighteenth century. Ever since the Company's 

explicit intervention in Benares's affairs senior officers had been at pains to sh-ess the role of Benares as 

a safehaven for dispossessed foreign notables. Cornwallis was especially keen that the British be seen 

to be protecting Benares's sanctity. He directed his arguments towards out-of-favour Maratha notables, 

instructing Malet at Pune to let it be known that: 

198 Cassells, Religion and pilgrim tax under the Company Rai, p. 16. 
199 Historically, the links between trade and pilgrimage had been much stronger, although they were now 
rapidly weakening. For most of the eighteenth century a good deal of the internal trade in valuable items, 
particularly silks, gold and precious stones, drugs and spices, KashmiTi shawls and copper, had been carried 
on by Shaivite ascetics, variously called sanyasis. Gosains or nagas. Many more were engaged in banking 
and money-lending. The Gosains' social and religious structure gave them peculiar advantages over other 
would-be traders, especially in the unseuled conditions of the eighteenth century. At several centres, notably 
Benares. Mirzapur, Murshidabad, Pune and Nagpur, there were clusters of maths or monasteries presided over 
by a mahant or head priest. A monastic way of life ensured that capital accumulated and was reinvested; less 
frequently than in a normal domestic situation was capital dissipated amongst heirs upon the death of an 
elder, and often maths acquired new capital in the form of endowments from wealthy disciples and devotees. 
Moreover the trade routes often coincided with the Gosains' pilgrimage routes and the religious fairs they 
attended en masse. especially the cycle of Kumbh Melas at Hardwar, Allahabad, Nasik and Uiiain, were big 
marts in themselves. The Gosains' religious network gave them trading partners and receiving houses all 
over north India and the Deccan. and the alternative employment of numerous fellow Gosains as mercenary 
warriom ensured that they were well protected on the hazardous cross-country routes. Mishra, Banaras in 
transition, pp. 95-100; B. S. Cohn. 'The role of the Gosains in the economy of eighteenth and nineteenth 
century Upper India', Indian Economic and Social History Review, 1 (1964). pp. 175-82; Jenkins, Report on 
: he territories of the Rajah of Nagpore, pp. 92-3; Safi Ahmad (ecL), Topography and statistics of Southern 
Districts of Awadh by Donald Butter (Delhi, 1982 reprint of Butter's 1839 original), pp. 89-90. Bayly has 
argued that the Gosains were the most flexible of the commercial communities in adapting to the demands of 
the nineteenth century and colonial rule and that they took up investment opportunities with the British and 
retained a stake in money-lending and banking. Rulers, townsmen and bazaars, pp. 241-2. 
200 'Mis was almost certainly part of the thinking behind Hastings's abolition of the pilgrim taxes at 
Benares. He was unhappy that British rule had such a bad reputation amongst Indians, that 'Every power in 
India dreads a connection with us. ' Feiling quotes from his writings that his attempts to protect the Benares 
pilgrims were intended for 'conciliating a great People to a Dominion which they see with envy and bear with 
reluctance'. Keith Feiling. Warren Hastings (1, ondon, 1954ý pp. 235-6. 
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[Me consider Benares in particular, being the principal seat of the 11indoo religion, as a 
sacred asylum for all those of that faith, who may resort to it occasionally for religious 
purposes, or for those who may choose to settle and end their days in it, on account of 
their belief in its sanctity. 201 

To the Company's chagrin, however, many of the Marathas resident in Benares refused to 

acknowledge the sovereignty of the British. Jonathan Duncan, the Resident from 1787 to 1794, was 

particularly hustrated by their sense of independence: 'the MArathas seem to consider Benares as much 

more theirs than ours, and it is looked on as a sort of Hindu republic, where all the nations of India 

consider themselves as at home., 202 Cornwallis was provoked on at least two occasions to send 

strong letters of reprimand to Ntaratha powers over the behaviour of their subjects in Benares; it was 

the deliberate by-passing of the Company's judicial procedures which most exercised his concern. 203 

However Cornwallis ought not to have been surprised in finding his own sovereignty undermined when 

he advertised Benares as a haven of indigenous religion. As we have seen, when Hindu kings and their 

representatives went on pilgrimage they effectively took their state with them; a busy pilgrimage site 

like Benares was bound to play host to many conflicting sovereignties. 204 

Not surprisingly it was again Cornwallis, with his instructions to purge the Company's 

administration, who rationalized the Company's diplomatic initiatives with pilgrim tax examptions. 

In 1796 he ruled that exemptions be allowed only to those pilgrims who could be clearly defined as 

representatives of the Company's allies. At no time were there to be more thart a hundred exemptions 

201 Earl Cornwallis, Governor-General, to Charles Malet, Resident Pune, 29 June 1789, PRC 2, p. 149. 
Expressions of a similar character am to be found in J. Duncan. Resident Benares, to Charles Malet. Resident 
Pune, 30 June 1789. ibid.. p. 150; Joshua Uhthoff, Actg Resident Pune, to Governor-General. 29 July 1797. 
PRC 6, p. 31. 
202 J. Duncan, Resident Besmresý to Charles Malet, Resident Pune, 14 Feb. 179Z in Oldhan% Memoir of the 
Ghazeepoor District, 11, p. 191. 
203 In 1792 Cornwallis accused Mahadaji Sindhia's vakils of treating the Court of Adalat with 'a degree of 
indecency and insolence' which 'no well regulated Government can suffer. ' Earl Cornwallis, Governor- 
Genend, to Major William Palmer, Resident with Sindhia, 9 Aug. 1792, PRC Z p. 246. See also Earl 
Cornwallis to Charles Malet, Resident Pune, 24 June 179Z ibid, p. 244. 

In October of the same year Cornwallis addressed Raghuji IL Raja of Nagpur. in severe terms about his 
brother's beluviour on a recent pilgrimage to Benares. Vyankoji Bhosale had deudned and caused the death 
of a British subject, one Goburdas, said to have been a debtor of his. Earl Cornwaflisý Governor-General, to 
Raghuji Bhosale. 9 Oct. 1792, PRC 5. pp. 13-15. 
204 It was in the same political atmosphere that Cornwallis and Malet were prepared to offer to the residents 
of the Nagpur territories - indeed, to all the Marathas, if necessary - free access to Gaya and Benares if this 
would facilitate the cession of Cuttack to the Company. 'Me Nagpur Rajas were to be given to understand that 
they could retain full control over the temple of Jagannath should they agree to cede the territory. Charles 
Malet, Resident Pune, to Earl Cornwallis, GovemoT-General, 21 Jan. 1789, PRC 2. pp. 135-7; Cornwallis to 
Malet, 16 Mar. 1789, ibid., pp. 13740. They did not take up the offer. 
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for any one party. 205 Cornwallis. had realized that most of the pilgrims who received exemptions, 

especially the numerous hangers-on of a party, identified riot the Company as their benefactor but - and 

quite rightly - the lead pilgrim of rank who had had the diplomatic clout with the British to win the 

exemptions. By his 1796 move he hoped to increase the prestige of the exemptions by reducing their 

availability at the same time as increasing the Company's revenue by making more people pay the 

taxes. He was not completely successful. Lesser pilgrims of rank had to accept the new rules 

gracefully, but the Maratha and Rajput royals refused to bow to a system which restrained their 

largesse. They continued to press for numerous exemptions and, as long as the big parties kept 

coming, usually enjoyed more success than Cornwallis would have liked. 206 Although the size of 

state-sponsored pilgrim parties began to shrink around the turn of the century this particular 

government policy does not seem to have been very influential. 

In spite of the initiatives that Cornwallis took with pilgrimage, his was still a pragmatic 

approach, little concerned with the rights and wrongs of British administration of an alien religion. 

This position was questioned during Wellesley's time in office, when Allahabad and Jagannath were 

acquired by the British. Wellesley's tenure was famous for its expansionism and for the continuation 

of Cornwallis's 'cleaning-up' of government - the expulsion of Indians and Eurasions from all but the 

most menial levels of the executive. 207 Wellesley's great monuments of empire, the new Government 

House and Fort William College, the latter with its emphasis on the liberating use of oriental 

languages, were the physical evidence of Britons' new consciousness of themselves as responsible 

rulers and of their subjects as natives unequal to the task of proper government. 208 

205 Extract of a minute from the Governor-General in the Political Dept, 20 May 1796, in Sinha, Selections 
from the Nagpur Residency Records, 111, pp. 11-12. 
206 This is underlined by the periodic reappearance of Cornwallis's original minute in government 
correspondence for the next twenty years or to. See. for example, Political letter from Bengal, 15 June 1813. 
IOR. Board's Collections F/4/421 (10371), 'Measures adopted in consequence of numerous applications from 
Persons of Rank for exemptions Erom the Tax on Pilgrims'. 
207 Bayly has discussed the uncomfortable relationship between the attractive notion of 'independency' in 
government service and the growth of Britons' appreciation of themselves particularly. and whites in 
general, as a superior race. Under Cornwallis and Wellesley previous debacles of British government in India 
- the corruption, the fortune-hunting, the decadent inter-racial alliances - were attributed to the connections 
with Indians themselves, amongst whom the taint of corruption was endemic. To govem fairly the 
Company's employees would have to abstain from intimate relations with Indians and cultivate honesty and 
propriety in a pure, Anglicized, preferably Protestant, environment. Bayly, Imperial Meridian, pp. 147-55. 
208 Bayly has noted how the Fort William College education in oriental languages was meant to free the 
Company's recruits from a damaging dependency upon Indian go-betweens. Ibid., p. 142. Warren Hastings 
had also stressed the value of learning oriental languages and as Governor-General he often asked the Court of 
Directors to put money into language instruction in Britain to better prepare the rc=its for their new duties. 
In 1773 it was with this aim in mind that he suggested establishing a professorship in Persian at Oxford. 
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Under Wellesley's rule pilgrimage sites lost some of their attraction. Allahabad and Jagannath 

with their complex taxation systems were particularly troublesome acquisitions, fraught with 

administrative problems and, more importantly, philosophical ones. Evangelicalism, both the 

enthusiastic Methodist and Baptist varieties and the more cautious Anglican strain, was on the rise at 

home and in India. 209 Many years previously the Company had promised to preserve the religious 

institutions of the natives, but now within that seemingly cast-iron guarantee there appeared to be 

room for debate. The debate, especially that part centring on the pilgrim tax and the propriety of a 

Christian government's connections with idolatry, did not ease until Act X of 1940 freed Hindus from 

government imposts at pilgrimage sites. 210 

At Allababad the pilgrim tax was not long kept up as it was inherited, although ironically one 

of the manifestations of the previous govenunent's weakness - the untrarnmelled existence of the 

Prayagwals - was preserved out of respect for native traditions. For the first few years the collections 

continued as part of the sayer duties, although no longer in the hands of the sayer farmer. 211 Rahdari, 

David Kopf, British Orientalism and the Bengal Renaissance: The Dynamics of Indian Modernization, 1773- 
1835 (Berkeley, 1969), pp. 17-19. Thus we can see how the same means could served radically different ends-. 
either the relatively liberal, Indianizing approach to government favoured by Hastings or the anti-Indian 
policies of Cornwallis and, even more so, Wellesley. Fort William Collegeý established in 1800, was 
Hastings's dream but it served none of his ideals. 
2()9 Although missionaries were not officially allowed into British India until the passing of the Charter Act 
of 1813 it was during Wellesley's tenure that they began their work in the Company's territories. By 1800 
missionary. work was under way in Serampur, the Danish enclave up-river from Calcutta; the famous 
'Serampore Trio', the Baptista William Carey, Joshua Marshman and William Ward, had taken refuge there 
because of the Company's hostility. But all three were excellent linguists and Carey - in India since 1793 - 
particularly so. In 1801 Wellesley appointed him professor of Sanskrit, Bengali and Marathi at the newly- 
founded Fort William College. Wellesley's admiration for the missionaries' linguistic skills persuaded him 
to let them start educational work in British territory. Within a few years there were mission schools in 
Jessore, Dinajpur and Katwa. The missionaries thus gained both an entry to British territory and, perhaps 
just as importantly, an entry to government circles in Calcutta. Together with some of Charles Grant's 

proteges in the Company's employ - such as George Udny. the Commercial Resident at Malda - they made up 
an influential evangelical community, not afraid to s=tinize and comment upon the government's 
activities. M. A. Laird4 Missionaries and education in Bengal, 1793-1837 (Oxford4 1972). pp. 63-4. 
210 This, it ought to be stressed, was not the end of pilgrim taxation in colonial India, as we shall see in the 
final section on the post-1857 adniinistration of religious fairs; but it was the end of a pilgrim taxation 
debate that employed a specifically Christian vocabulary. Nancy Cassells, in her Religion and Pilgrim Tax 

under the CwWany Raj, pp. 147-9, appears to assume that the British taxation of pilgrims ended with Act X 

of 1940 and she comments on the 'surprising' and 'ironic fact that the Government of independent India 

continues to levy a Pilgrim Tax'. Given the post-1857 history of pilgrim taxes in India as an aid to the better 

sanitary management of pilgrimage sites, the occasional continuation of Ws in independent India is not 
surprising at all. Otherwise Cassells provides a good study of the politics of the pilgrim tax debate in the 
first half of the century, with a particularly clear delineation of the irritation and resentment that many civil 
servants in India felt at the interference in their day-to-day administration by British-based, populist 
evangelicals. 
211 A proposal in 1807 to lease the tax out to a fanner again. perhaps a European. was flatly rejected by Fort 
William. It was feared that pilgrims were the most vulnerable section of the travelling population and least 

able to detect illegal imposts. Secy to Govt. Rev. Dept, to Revenue Board of Comrs C&CP, 15 Jan. 1808, 
IOR, Bengal Revenue Board of Comrs C&CP P/91/18,12 Feb. 1808, letter recd no. 2. It is interesting to 
note that at the time this decision was made the pilgrim taxes at Gaya were being farmed. Francis Gillanders 
leased the pilgrim tax farm there for some twenty years until his death in 1821. That he did so is further proof 
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or transit dues, which had cost pilgrims as well as traders, were abolished shortly after the cession. In 

these initial years the Company's revenue from the pilgrim tax never exceeded Rs. 20,000.212 There 

were complaints about the cost of the collection establishment and the difficulties of preventing tax 

evasion. 213 

In 1805 the rust big changes were mooted. 7be Board of Revenue of the Ceded and Conquered 

Provinces informed Fort William of its dislike of the 'objectionable' tax structure whereby 'the 

inhabitants of different places both in the Company's provinces, and in foreign states pay different rates 

of dutie&' Ile Board favoured a flat rate for all pilgrims, regardless of rank or state of origin. 214 This 

was turning every established principle of pilgrim taxation on its head, and not everyone shared the 

Board's enthusiasm for change. Wellesley's conservative successor at Fort William, George Barlow, 

agreed that a tax difference based on country of origin was unacceptable, but he thought that there may 

still have been room for a tax schedule reflecting a pilgrim's ability to pay. Whatever changes were 

made, Barlow wanted the new rules to be able to stand comparison with those in place at Gaya and 

Jagannath, an indication of the centralizing moves afoot within the governmenL215 In 1806 the Board 

of Revenue suggested a flat rate of one rupee on every pilgrim, arguing that such a 'moderate' duty 

would not deter attendance, but that it would stem collection abuses and taxation avoidance. The 

Allahabad Collector, F-A. Cuthbert, objected strongly to the reversal of established principles, but the 

Board's members dismissed his fears that the tax would operate unequally on people of different wealth, 

arguing that pilgrims of rank and fortune would independently subsidize the costs of indigent 

of the extent to which decisions affecting Gaya's pilgrimage industry were taken very much upon an ad hoc 
basis. reflecting the political climate of the time that it came tmdcr European control. 
212 E. A. Cuthbert. CoUT Allahabad. to Revenue Board of Conus C&CP, 15 Dec. 1807, IOR, Bengal Revenue 
Board of Comrs C&CP P/91/18,8 Jan. 1808, letter recd no. 42. 
213 R. Ahmuty, Collr Allahabadý to Charles Buller, Secy to Bd of Rev., 26 May 1804 and enclosure, IOR, 
Bengal Revenue Board of Comrs; C&CP P/90/44,4 Dec. 1804, nos. 1-2. It was a long time before the 
collection and evasion difficulties were reduced. In 1810 the Collector complained about the delays that the 
issuing of individual licences forced on the pilgrims; there were always bottIe-necks at the tax stations and 
often disturbances broke outý sometimes with pilgrims rushing the barriers. On a busy day. such as during the 
Magh Mela. upto six thousand people could arrive, completely overwhelming the collection staff and 
rendering the licensing system useless. H. G. Christim Actg CoUr Allahabad, to H. Newnham, Actg Secy to 
Revenue Board of Comrs C&CP, 6 Mar. 1810, IOR, Bengal Revenue board of Comrs C&CP P/91/44,5 June 
1810, letter Tecd no. 1; same to same, 5 Sept. 1810, IOR, Bengal Revenue Board of Comrs C&CP P/91/48, 
18 Sept. 1810, no. 1. 
214 Secy to Bd of Rev. to G. H. Barlow, Vice-President in Council, 8 OCL 1805, IOR, Bengal Revenue Board 

of Comrs C&CP P/90/50.8 Oct. 1805. letter sent no. 2. 
215 G. Dowdeswell, Secy to Govt Rev. Deptý to Thomas Graham, Actg Presidentý and Members, Revenue 
Board of Comrs C&CP, 2A Oct. 1805, IOR, Bengal Revenue Board of Comrs C&CP P/90/51, I Nov. 1805, 
letter recd no. 39. 
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pilgrimSý216 Some remnants of a wealth tax were retained: there were additional charges of Rs. 20 on 

elephants, Rs. 3 on camels, and Rs. 2 on palanquins and hackeries. 17hese rates, applicable from mid- 

1806, were formalized in Regulation XVIII of 1810, which formed the basis of pilgrim tax collection 

at Allahabad until its abolition in 1840. No control was reimposed on the Prayagwals, but the barbers 

who shaved the pilgrims before they bathed were always required to pay a registration fee and sign an 

undertaking not to serve an unlicensed pilgrim. 

77he temple of JagannaLh, Lord of the Universe, properly lies beyond the bounds of this study, 

but the debate generated by the British administration of the pilgrim tax there had so much influence on 

the fortunes of the other sites that it is necessary to consider it here, if only briefly. Tle Company's 

administration of the Jagannath temple is remarkable for its radical degree of official interference and 

regulation - in seven years the Government of Bengal passed no less than five regulations concerning 

its management - and, paradoxically, for its conscious attempts to reconstruct the past. The Jagannath 

regulations marked a turning point in the Company's appreciation of Hinduism. Although the rhetoric 

of protecting native religious institutions did not ch ange - if anything, it grew louder - the local officers 

showed a willingness to attempt to shape Hindu behaviour. In effect they had a new perception of 

themselves as instruments of social change. 

Ile pilgrims who went to Puri became part of a temple culture which, although it has its 

parallels in the grand temple complexes in the south, was unlike anything they would have experienced 

at Allahabad, Benares or Gaya. The temple employed a huge number of priests and odier religious 

specialists, and it was famed for its elaborate rituals and car (rath) festivals. Its expenses were heavy 

and it relied upon structured state patronage to maintain its grand scale of worship. Ever since the 

diirwenth century, according to a recent historian, 'it had been established that every legitimate ruler of 

Orissa must control Puri and Jagannath temple. '217 In this mutual exchange of means and authority 

the ruler, traffitionally the R* of Khurda, was responsible for the upkeep and protection of the temple. 

In 1759 that responsibility had passed to Janoji Bhosale of Nagpur, the R* having defaulted on a debt. 

The Marathas wasted no time in proving their excellence as patrons; already in 1755 they had endowed 

216 Bd of Rev. to G. H. Barlow, Governor-General in Council, 3 June 1806. IOR, Ben. Rev. Council P/54/55. 
12 June 1806, no. 30. 
217 Cassells, Religion and pilgrim tax under the Company Raj, p. 22. 
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the temple with an estate intended to bring in Rs. 27,000 annually. Much of the pilgrim tax revenue, 

estimated at between Rs. 250,000 and Rs. 500,000 a year, was ploughed back into the temple and the 

Bhosales made up any deficits with annual grants of Rs. 3040,000.218 Whereas in Allahabad. Benares 

and Gaya the pilgrim taxes went into government coffers as a part of the sayer dues and were in effect 

money taken away from the religious specialists, at Jagannath the money returned to the temple 

priests. The ruling power was intimately connected with the management of the temple and the priests 

had a vested interest in seeing the pilgrim taxes kept up. 

17hus the British inherited novel responsibilities when they took over Cuttack in 1803. For 

three years they collected no pilgrim tax at all; in their unhesitating condemnation of 'Maratha 

rapacity' they assumed that the suspension of the collections would be welcomed by the pilgrims and 

the temple's officials. 219 In 1805, after a report by Charles Groeme, Collector of the southern 

division at Puri, bad accused the temple's officials of misnumagement of funds, avoidance of duties and 

malutatment of pilgrims, the Government of Bengal decided to stick more closely to the Marathas' 

style of managemenL This included the reimposition of the pilgrim Lax, something that the temple 

officials had been requesting ever since its abolitionPO 7bere were hopes an the Government's side 

that the tax might tam a profit given the increase in pilgrim numbers at the other big pilgrimage sites 

under British control. Groerne's report introduced a spate of regulations: Regulation XII of 1805 and 

Regulations IV and V of 1806. Quite at variance with contemporary developments in pilgrim taxation 

at Allahabad, the 1806 regulations specified different rates of tax according to a pilgrim's means: 

Rs. 10 on Tal Jatris', wealthy pilgrims, and Rs. 2 on everybody else, with exemptions for mendicants, 

219 ibid., pp. 23-4,38. Gifts and endowments from individual Maratha notables like those made at Benares 

arid Gaya were also commonplace. 
219 As we have seen above, Cuttack had long topped the list of the Company's most wanted possessions and 
Wellesley was acutely aware of Jagannath's importance to Orissa and Hinduism as a whole. He therefore 
insawted the officer commanding the invasion to ensure that the temple's inhabitants and the pilgrims were 
not molested. In particular the priests were not to feel that their authority or their perquisites were threatened 
by the change of ruler. K. M. Patra, 'The management of Jagannath Temple during the East India Company's 

administration of Orissa', Bengal Past and Present, LXXXVIII, 1 (1969), pp. 61-3; Cassells, Religion and 
pilgriim tax under the Company Raj, pp. 36-7. 
220 patra, 'The management of Jagannath Temple', pp. 63.5; Cassells, Religion and pilgrim tax under the 
Company Raj, pp. 43-5. Under the Marathas, the Subahdar of Cuttack had had the right to appoint four 

custodians (parichhas) to the temple. Between them they were responsible for the management of the 
ac unts and the endowments, and they controlled all the activities in the temple and its functionaries. Ibid., 

pp. 234. 
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carriers of gangajal, residents in the surrounding 'holy land' and poverty-stricken pilgrims known as 

Kangals. Towards the end of 1806 the Rs. 2 fee was increased to Rs. 3.221 

With Regulation IV of 1806 the Company committed itself to the management of the temple. 

The Company had always accepted responsibility for the temple's income, but now it promised 

formally to appoint, pay and supervise a Council of Pandits to watch over the temple's affairs. This 

was a copy of the Marathas' administration and it came about because the British wanted the idol of 

Jagannath's seal of approval on their rule of Orissa. Not every Briton, however, was happy with this 

collaboration with idolatry. George Udny, a Council Member of evangelical inclinations and a friend 

of Charles Grant, heartily criticized the Government's readiness to manage the temple: 'The provision 

by law for such purpose, it appears to me, would operate to sanction, and tend to perpetuate a system 

of gross idolatry which Government is neither bound nor does it seem becoming in it to do. '222 

Udny's distaste and fears were matched by the Board of Revenue in Cuttack and they struck a chord with 

influential evangelicals in Britain who were already on the offensive over the Company's hostility to 

missionary activity. Their vigorous campaigning forced the Governor-General's Council both to 

modify the Company's managerial role in the temple and to curtail its fondness for pilgrim taxation. 

From now on it could only be justified as a means of conciliating the Hindus and as a source of income 

for protecting the pilgrims. By 1810 it was no longer politically safe to declare an intention to raise 

revenue from pilgrim taxation, nor was it wise to express a desire to see pilgrim numbers increase. 223 

This signalled a reversal of the official appreciation of pilgrimage that had characterized the 1780s and 

, 90S. 224 

221 Patra, 'The management of Jagannath Temple', pp. 65-6. Showing a remarkable lack of insight into the 
ascetic ideals of pilgrimage, the Pilgrim Tax Collector at this time, James Hunter, complained frequently 

about erstwhile Lal Jatris 'disguising' themselves as poor people in order to avoid the higher rate of tax. It 

was presumably to counter the disappointingly low collections of the Lal Jatri class of pilgrims that the rise 
from Rs. 2 to Rs3 was sanctioned for the other class. James Hunter, Pilgrim Tax Collr, to G. Dowdeswell, 
Secy to Govt, 14 Feb. 1806. IOR, Board's Collections F/4/223 (4892). 'Revenue derived from a Tax on 
Pilgrims resorting to the Temple of Juggernauth', p. 76. 
222 Cited in Cassells. Religion and pilgrim tax under the Company Raj, pp. 47-8. 
223 The clearest statement of this turn around came in 1814 in a letter from the Court of Directors to the 
Government of Bengal. In approving the expenditure of some of Jagannath's surplus pilgrim tax collections 

on a will at Atharanala ghat, the Court fmnly told the government that 'We do not consider the tax on 
Pilgrims as a source of Revenue but merely as a fimd for keeping the Temple in repair. ' Extract Revenue Letter 

to Bengal, 28 Oct. 1814, IOR, Board's Collections F/4/1306 (51856), 'Pilgrim Tax'. This grudging 

acceptance of pilgrim taxation by the Court had been hard won. for the Chairman and Deputy Chairman of the 
Court of Directors, Edward Parry and Charles Grant respectively, were noted evangelicals. The statement 
became the Government of Bengal's standard defence in the pilgrim tax debate for the next two decades. 

224 From here it was not such a long step to condemning pilgrimage as a social evil, an attitude eventually 

taken up even within the government in India. The following from the secretary in the legislative department 
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Regulation IV of 1809 brought the Raja of Khurda out of confinement in Midnapore and 

restored him to his old post of Superintendent of the Temple. He did not regain his independence, 

however, the British retained the right to supervise his activities and to dismiss him if the Pandits of 

their appointment proved him guilty of misbehaviouný The most influential pressure to restore the 

Raja to his old post came not from British-based evangelicals, but from the Company's officers in 

Cuttack, many of whom believed that the Ma's reappointment would go a long way towards restoring 

'discipline' in the temple. It seems that the Company's appointees had had difficulty controlling the 

temple's many religious specialists. 

In another attempt to recreate the past by legislation, Regulation IV of 1809 also altered the 

pilgrim taxes. The Lal Jatris were now divided into two classes: those who entered Puri from the 

northern ghat of Atharanala were to pay Rs. 10, and those who entered from the southern ghat of 

1, okanath were to pay Rs. 6.226 This was a duplication of the Marathas' taxation system, but without 

any of their political justification based on the distinction between foreigners and locals. Furthermore, 

although the concept of paying according to one's ability appeared to be enhanced by the new system - 

two more categories of pilgrimage were introduced to produce a gradation of pilgrims that only Gaya 

could rival - the thinking behind the new rates was radical for JagannaLh. Despairing at the amount of 

tax lost by erstwhile Lal Jatris declaring themselves to be poor, the Government had decided that the 

categories of pilgrimage should be made optional and that the reluctant Lal Jatri should be enticed out 

of his beggar's clothes with promises of much better facilities and greatly increased access to the 

idol. 227 This inspired element of manipulation and the extent to which the new rules only paid lip 

in 1839 indicates how far the pendulum was to swing: 'Leaving out of Consideration the more prominent 
Objections, in a moral and religious point of view. to the Encouragement of Idolatry, the Evils of an 
economical Nature that must inevitably result from the Habit of the lower Orden undertaking Pilgrimages of 
this Description are deserving the Attention of an enlightened Government. To say nothing of the 
considerable Proportion of Pilgrims who perish annually. on their Return from Juggemauth. from Disease 

and Famine, the Men entail upon themselves pecuniary Difficulties, from having sold or pledged their whole 
Property to raise Funds necessary for the Pilgrimage; and the Women. more numerous than the Men, having 
been allowed to leave their Homes free for once from all the Restraints which Custom and Self-respect place 
on the Indulgence of their Passions, and the Gratification of their Vanity, while living among their Family 

and Relatives. after a Carnival of some Months Continuance. and Association with all the Impuriry of Hindoo 
Worship, must return to their Homes contaminated in Morals, and unfitý for the modest Seclusion to which 
they had been before accustomed. ' Memo. by T. H. Maddock Offg Sacy to Govt of India, Legislative Dept. 16 
July 1838. PP. 1841. V, pp. 234. 
225 Ibid., pp. 66-7. 
226 patra, 'The management of Jagarmath Temple', pp. 68-9. 
227 Cassells, Religion and pilgrim tax under the Company Raj. pp. 67-8. Under Regulation IV of 1809 L&I 

Jatris were granted thirty days access to the temple. In the second category of pilgrimage, the Nim Lals, who 

paid either Rs. 5 or Rs. 3 depending upon their point of entry, were only able to stay for either ten days at the 
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service to the past both point to the increasing sureness that tile British felt in their alien environment 

as legishitors and administrators. With only a few changes, embodied in Regulation XI of 18 10, the 

essence of the 1809 rules remained intact until 1940. 

While the government continued to tax pilgrims it was open to the charge that it was 

profiting from idolatry and there were problems in finding suitable projects for the expenditure of the 

surplus. Table III shows the government's net receipts from the collections at Gaya, Allahabad and 

Jagannath for the years 1812-13 to 1827-28. Net receipts were the amounts left over after all the 

administrative and policing charges, the collectors' commissions, the monthly payments to pilgrim 

hospitals at each of the sites and, in the case of Jagannath, the cost of the temple's upkeep, had been 

deducted-fimn the gross collections. In other words, they represent pure profiL 

tirne of the Rath Jatra or seven days at any other time of the year. If a Lal Jatri paid Rs. 10 extra to the 
Collector he won admission to the temple for an unlimited amount of time. 
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Table III: Net receipts from pilgrim tax collection at Gaya, Allababad and 

jagannath, from 1812-13 to 1827-28* 

Year Gaya Allaliabad 
_ 

Jagannath 

1812-13 Rs. 253,680 Rs. 222,300 -Rs. 18,454 

1813-14 Rs. 205,505 Rs. 43,136 Rs. 23,407 

1814-15 Rs. 184,167 Rs. 64,785 Rs. 130,906 

1815-16 Rs. 208,955 Rs. 83,932 -Rs. 90,970 

1816-17 Rs. 193,947 Rs. 46,702 Rs. 2,689 

1817-18 Rs. 170,004 Rs. 37,327 Rs. 26,173 

1818-19 Rs. 247,333 Rs. 88,581 Rs. 19,688 

1819-20 Rs. 196,663 Rs. 56,614 Rs. 103,136 

1820-21 Rs. 292,502 Rs. 53,476 Rs. 6,596 

1821-22 Rs. 282,196 Rs. 63,277 Rs. 54,102 

1822-23 Rs. 238.945 Rs. 103,179 Rs. 166,206 

1823-24 Rs. 232.621 Rs. 72,224 Rs. 11,783 

1824-25 Rs. 229,005 Rs. 61,686 Rs. 16,491 

1825-26 Rs. 224,943 Rs. 127,760 Rs. 217.182 

1826-27 Rs. 265,946 Rs. 72,587 Rs. 30,388 

1827-28 Rs. 217,636 Rs. 79,871 
1 

Rs. 48,654 

* Statement of the Receipts and Charges of the Temples under the 
Presidency of Bengal, IOR, Board's Collections F/4/1306 (51857). 
'Pilgrim Tax - Appendix'. 

Even without considering per capita profit, it is clear that Gaya's tax was the most productive 

for the government. This had always been so and, during the early years of tax collection at Allahabad 

and Jagannath, the government was occasionally heard to regret the absence of a revenue like Gaya's. 

A good case could have been made out against the government for profiteering in Gaya - one officer 

estimated that the government took an average of Rs. 6/8/- off each pilgrim228 - and yet it was not 

228 A. Trotter, Collr Benares, to Capt. Benson. 16 May 1829. IOR, Board's Collections F/4/1306 (51856), 
'Pilgrim Tax'. 
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Gaya that raised the evangelicals' ire. 'Me height of the government's calumny continued to be its 

relationship with the Jagannath temple which, given the haphazard and relatively modest surpluses 

from its tax collection, suggests that the 'wages of idolatry' were not the most central of the anti- 

pilgrim tax lobby's concerns. The charge that was most frequently levelled at the government by 

Hinduism's detractors was that its careful regulation and policing of the pilgrimage sites was actually 

bolstering Hinduism, when, in the wake of the waves of civilization sweeping across the land, the 

religion ought to have been in chaos and decline. To these people a growth in pilgrimage activity was 

proof of the tragic consequences of the government's misguided defence of native religious institutions. 

It was this argument that won most support from people within the government and it was probably 

the more influential in eventually forcing the government to abolish the collections. Many officers 

who were prepared to collect pilgrim tax if it provided a revenue to police and protect the pilgrims at 

the site, were not prepared to countenance a system whereby the government seemed to be approving of 

the worship. 229 

Changes in pilgrimage in the nineteenth century 

It is clear that pilgrimage activity at the northern sites increased in the early nineteenth 

century, but there is considerable difficulty in quantifying the changes. The imperfect statistics 

amassed by the British in their sixty-odd years of pilgrim tax collection do at least provide some 

indication of the trends in the changes in the pilgrim population. The statistics for Gaya that Francis 

Buchanan obtained from Francis Gillanders, the pilgrim tax farmer there since before the turn of the 

century, are perhaps the most complete and clear. These are reproduced below in Table IV. Some of 

the pilgrim tax receipts for Gaya, Allahabad and Jagannath are reproduced, in the form of an average 

annual collection over five years, in Table V. These statistics need to be interpreted with more care. 

229 See, for example, P. D. Mangles, Actg Secy to Sudder Board of Revenue, to Depy Secy to Govt. Rev. 
Dept. no. 2.64,27 July 1832, IOR, Bengal Sudder Board of Revenue P/81/45,27 July 1832, no. 2A. 
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Table IV: 'Statement of the number of pilgrims who have received licenses to 

worship at Gaya from Ist May 1797 to 30th April 18111* 

Year Licences Issued Exemptions Granted Total of Pilgrims 

1797-98 17.577 93 17,670 

1798-99 21,583 76 21,659 

1799-1800 14,371 189 14.560 

1800-01 22,276 456 22.732 

1801-02 18,581 383 18,964 

1802-03 23,003 331 23,334 

1803-04 13,975 215 14,190 

1804-05 22,119 199 22,318 

1805-06 19,646 3,645 23,291 

1806-07 32,010 1,821 33,831 

1807-08 21.994 10,429 32,423 

1808-09 26,632 1,320 27,952 

1809-10 26,663 791 27,454 

1810-11 30,355 759 31,114 

* From the Buchanan Papers, 104 Mss. Eur. G. 18, Statistical Tables of Behar and Patna. 
Table no. 3. 

From this we can see that Gillanders had observed a big increase in the visitors to Gaya in 

his fourteen years there before Buchanan's visit and he believed that the higher collection figures 

represented more than just an improvement in the detection of tax evasion. In 1797-98, when he began 

collecting the taxes he counted 17,670 pilgrims. Thirteen years later he put the annual number of 

pilgrims at about 30,000 with another 70,000 in attendants, but noted that this 100,000 could be 

doubled with the addition of several Large Maratha camps. 230 In another fifteen years, in 1827-28, the 

average was reported to have risen to 40,000 pilgrims a year. 231 By the end of the nineteenth century, 

230 Hamilton-Buchanan, A history of eastern India. I, pp. 55-6. 
231 A. Trotter, Collr Benares, to Capt. Benson. 16 May 1829.10R, Board's Collections F/4/1306 (51856), 
'Pilgrim Tax'. 
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the compiler of Gaya's Gazetteer estimated that 300,000 visitors (whether they were all pilgrims, or 

some were attendants, he does not say) were entering Gaya each year. 232 In support of this we have 

some early collection statistics from Jonathan Duncan. In the late 1770s he found that the average 

annual collection, based on the four years 1777-1780, was Rs. 77,700.233 This, when the rates were 

considerably higher than under British administration, is much below what the British were collecting 

by 1812-13, as shown in Table V. Exemptions, at their height when Law took over in 1784, 

amounted to Rs. 75,818 in 1783-84. but these were included in the collection figures and did not 

represent extra pilgrims234. 

232 O'Malley. Bengal District Gazetteers: Gaya, p. 66. 
233 D. Anderson and Members of Revenue Committee to Warren Hastings. Governor-General, 29 Nov. 1794, 
TOR, Bengal Revenue Consultations P/50/57,3 Mar. 1784, letter recd no. 6. Duncan had the collection 
figures for 1781, Rs. 55,652, but he did not include them in his calculation because he recognized that Chait 
Singh's rebellion of that year had hampered the pilgrim traffic between Benares and Gaya. 
234 'Statement of duties exempted the Pflgrinw by Order of Government. from the first of Assun to the 23id 
of Sawun 1191 Fussily. signed by the Canongoes and sealed by the Cawzy', enclosure in Members of 
Revenue Committee to Warren Hastings, Governor-General, 6 Sept. 1784, TOR, Bengal Revenue 
Consultations P/50/54,15 OCL 1794, letter recd no. 349. 
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Table V: Five-yearly average annual gross receipts at ABababad, Jagannath and 

Gaya, from 1812-13 to 1931-32* 

Year Allahabad Jagannath CAýya 

1812-13/1816-17 **Rs. 56,665 Rs. 92,148 Rs. 231,146 

1817-18/1821-22 RS. 65,364 Rs. 104,509 Rs. 259,070 

1822-23/1826-27 RS. 95,542 Rs. 145,000 Rs. 258,639 

1827-28/1831-32 Rs. 82,170 
I 

Rs. 135,726 Rs. 241,317 

* Calculated from: Statement of the Receipts and Charges of the Temples under the 
Presidency of Bengal, IOR, F/4/1306 (51857), 'Pilgrim Tax - Appendix'; 
Comparative Statement of the Gross & Net Receipts & Disbursements of Gyah duties 
for the year 1828/29, IOR, Bengal Sudder Board of Revenue P/81/6, I Sept. 1829, no. 
41; Abstract Aect of Receipts & Charges on Meerbehr Duties at Illahabad in 1828/29, 
IOR, Bengal Sudder Board of Revenue W. P. Separate P/96/36,16 Oct. 1829, no. 72; 
Abstract of Collections, Expenses & Net Collections on acct of pilgrim tax at Gaya, 
Allahabad, Moradabad & Jagannath, 1828/30, IOR, Bengal Sudder Board of Revenue 
P/81/23,8 July 1831. no. 15; Abstract of Gross Collections, Expenses and Net 
Collections on acct of Taxes levied on Pilgrims at Gyah. Allahabad, various places in 
the dt of Moradabad and Juggemauth in Cuttack for 1830/31, IOR, Bengal Sudder Board 
of Revenue P/81/45,27 July 1832, no. 2; Abstract of Taxes levied on Pilgrims at 
Gaya and Juggemauth for 1831/32. IOR, Bengal Sudder Board of Revenue P/81/54,19 
Mar. 1833. no. 14. 
** Calculated from the four years 1813-14/1816-17 because the 1812-13 Magh Mela 
was an exceptionally large one, reputedly the largest for 28 years, attended by in 
estimated half a million people. The government took Rs. 221,066 in pilgrim taxes. 
Account of Meer Behur duties May 1812-April 1813, IOR, Board's Collections 
F/41451 (10858), 'Receipts & Disbursements on account of the Dudes levied from 
Pilgrims resorting to Allahabad in 1811/12 & 1812/13'. p. 4. 

Ile gross collections were increasing, although there is a dropping off in takings at all three 

sites in the early 1830s. However, it only for Allahabad where there was a basic flat rate of tax that an 

increase in collections can be assumed to mean an increase in pilgrims. Some comment is needed on 

the Allahabad figures. 71be early receipts. when the Nawab of Awadh's old rates were still in place, 

were abnormally low, probably because of the initial problems with collection fraud and tax avoidance: 

Rs. 29,925 for 1803-04 and Rs. 18.418 for 1804-05ý35 In the 1780s Asaf-ud-Daula was said to have 

been collecting Rs. 50,000 a year in addition to the exemptions he granted to the Nlmthas. 236 But 

235 TIomas Graham and Members of Board of Revenue, to George Barlow. Vice-President in Council, 8 Oct. 
1805, IOR, Bengal Revenue Council P/54/47,24 Oct. 1805. no. 19. Admittedly remissions granted to the 
Company's sepoys, many of whom succeeded in getting their families and friends passed the collection 
barriers with thent, did depress the collections for several years after the 1802-04 Maratha war. In 1807, the 
Collector estimated that 25,000 pilgrims a year were obtaining tax exemptions in this way. E. A. Cuthbert, 
CoUr Allahabad, to Revenue Board, 15 Dec. 1807. IOR, Bengal Revenue Board of Comrs; C&CP P/91/18,8 
Jan. 1808, letter recd no. 42. - 
236 George Forster. a Company servant from Madras, passed through Awadh in 1782, observing that the 
Nawab Vizier raised Rs. 50,000 annually from his pilgrim tax farm at Allahabad. Forster, A journey from 














































































































































































































































































































































































































