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INTRODUCTION

PuURPOSE

This study gives an account of marriage and clan rank among the
highest castes of Bengal. I use the cultural categories contained in
their genealogical records as the categories of social and historical
analysis. Many of the higher castes of India have historically been
organized into ranked clans or lineages. The highest Hindu castes
of Bengal, the Brahman or “‘priest” caste and the Kayastha or
“writer”” caste, are no exception to this widespread pattern. Like the
higher castes elsewhere, the internal organization of these castes
was complex. The Brahman and Kayastha castes of Bengal were
organized into smaller territorial units which 1 shall refer to as
“subcastes.” Though this study encompasses all of these subcastes,
it will focus on two of them, the Radhi Brahman, found in western
and southeastern Bengal, and the Daksina-radhi Kayastha, found
in southwestern Bengal.

The Radhi Brahmans were, according to their genealogies, organiz-
ed into fifty-nine clans arranged into five ranked grades. The Daksina-
radhi Kayasthas were organized into eighty-three clans arranged
into three ranked grades. The higher grades of eight clans in the
Radhi Brahman and three in the Daksina-radhi Kayastha subcastes
were referred to as Kulina, “of high clan rank™. The lower grades of
clans in the Radhi Brahman subcaste were referred to as Srotriyas,
those in the Daksina-radht Kayastha subcaste, as Maulika. These
are the two subcastes among whom I was able to do field work while
I was in India as a Foreign Area Fellow in 1964-1965. The informa-
tion I was graciously given by the modern representatives of these
subcastes and the observations I was able to make while among them
have provided me with invaluable insights into the historical organi-
zation of their ancestors.

The period of time covered by this account begins with the formal
organization of the larger Brahman and Kayastha castes into smaller
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2 INTRODUCTION

subcastes and still smaller ranked grades of clans around 1500 A.D.
and ends with the first attempts to reorganize into larger more
homogeneous units around 1850. This period, which I shall refer to
as the “middle period,” begins with the success of the Muslim rulers
of Bengal, who had conquered that region around 1200 A.D., in
consolidating their political hold over Bengal. This was achieved in
part by reaching an accommodation with the local Hindu zamindars
or landholders of Bengal, many of whom were Brahmans and
Kayasthas, and by opening up administrative posts in the regional
government to persons of these “‘elite” or ‘“‘dominant™ castes.
The succeeding, relatively stable centuries saw the expansion of the
area under rice cultivation and with it the spread of the Brahmans and
Kayasthas into the new “frontier’ areas. This expansion of a largely
rural society both by migration and by incorporating local popula-
tions seems to correlate well with the tendency on the part of the
Brahmans and Kayasthas of Bengal to organize themselves along
increasingly localized and particularistic lines during this period.
The middle period ends with the centralization of British adminis-
trative and economic control over Bengal. The centralization of
power and the transformation of Bengal’s economy, both of which
continue today in independent India and Bangladesh, have been
accompanied by an increasing tendency to unite formerly distinct
caste units or even to do away with them as the primary units of
social organization.

SOURCES

The genealogical records of the Brahmans and'Kayasthas, the major
sources for this study, are referred to in Bengali as kulaji, kula-
karika, or kula-pafijika, all of which terms mean “book of clan
rank.” These texts, written either in Bengali or Sanskrit, were not
the property of individual families but the corporate property
of the subcastes and were recited, usually from memory, on the
occasions of weddings and kept up to date by professional genealo-
gists (ghatakas). Their contents were judged for accuracy at the time
of recitation by the persons of the subcaste assembled for the wedding,
and their contents had to be approved before the genealogists received
remuneration. These texts were, thus, the corporately approved
“charters”™ of the subcastes.

The complete books of clan rank are divided into three “sections”
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(prakarana). The first relates the “creation of the clans” (kula-
srsti), beginning with the creation of the world and ending with the
division of the Brahman and Kayastha castes of Bengal into their
territorial subcastes and the arrangement of the clans into high and
low grades within the subcastes at the outset of the middle period.

The second section details the *“‘codes of the clans” (kula-karva,
kula-karma, kula-kriya, kula-dharma, dhakuri), the actions (karma)
to be performed by their members during the “‘present” (adhuna,
varttamana) of the middle period in order to preserve their clan ranks
(kula). Most of the actions prescribed here have to do with the “rules™
(vidhana) governing the “gift” (dana) and *‘acceptance”™ (grahana) of
“daughters”™ (kanya) in “‘marriage” (vivaha), including the honorific
gifts of wealth (pana) to be made on the occasion of a marriage.
In addition, this section gives the arrangements to be made for the
convening of subcaste wedding “‘councils” (samdaja, sabha), including
the criteria to be used for selecting a person to act as ““‘master of the
council” (samaja-pati) or genealogist. Often particular parts of the
code are illustrated with tales of particular persons and events in
the subcaste. These codes all presupposed knowledge of earlier
Sanskrit texts on codes for conduct, such as the dharma-sastras and
puranas, and the kulajis occasionally cite passages from them.

The third section contains the ““truth” (fattva) concerning the
“births™ (vamsa, janma) and “‘marriages™ (amsa, karma) of the clans.
As the strict *“‘genealogy” (vamsavali) portion of a book of clan rank,
it is by far the largest, containing fifty to hundred manuscript folios
and uninterrupted records of births and marriages over ten to
twenty generations during the middle period. Though these records
always include judgments on the results of the marriages made by
the male members of each clan and often include the names of the
villages where persons were settled, they very seldom refer to a
person’s occupation or “livelihood” (vreti) or to the land or other
property he might own. The moral evaluations of marriages that were
made tell whether particular persons obtained ‘‘respect” (sanmana)
or “‘disrespect™ (apamana), ‘“‘praise” (prasamsa) or “‘blame” (ninda),
“fame” (yasa) or “infamy” (apayasa) as the “fruits” or “results”
(phala) of their marriages. These records, therefore, constitute an
invaluable source for the cultural and historical study of marriage
and clan rank in Bengal.

A number of the texts used in this study exist either partly or
wholly only in unpublished, undated manuscripts. The texts contained
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in these manuscripts often date back to the fifteenth century, but
the physical manuscripts themselves must all, on paleographic
grounds, be assigned to the late eighteenth or early nineenth centuries.

I was very fortunate while in India and East Pakistan in 1964 to
find these manuscripts in the University of Dacca library. A great
interest in caste affairs arose among English-educated Brahmans
and Kayasthas around 1850 and lasted until about 1935. During
this period numerous caste associations were founded, and many
Bengalis, scholars and otherwise, spent their time collecting kulajis
and publishing histories of their caste, often claiming ranks higher
than those traditionally accorded them. Much of this activity was at
least in part a response to the attempts of the British Census Com-
missioner, Herbert H. Risley, to produce ranked lists of castes in
the Census of India. While some of these accounts are unreliable and
propagandistic, many of them contain useful ethnographic data
relating to the nineteenth century end of the middle period. I have
used them to supplement the often sketchy evidence on marriage
gifts and feasts found in the books of clan rank.

Nagendranath Vasu was probably the most important of the
Bengalis who did research on caste history. Although many of his
own arguments about the origin of the Kayasthas of Bengal cannot
be taken too seriously, T have relied heavily on the hundreds of
texts which he collected and published in his extensive history of the
castes of Bengal, Variger Jafiya Itihasa. After his death, the historian
R. C. Majumdar, who was the vice-chancellor of the University
of Dacca and wished to reexamine the evidence on which Vasu’s
arguments were based, bought for the university most of the manus-
cripts which Vasu had collected. It is these manuscripts which form
the foundation of this study.

METHODS

I shall argue that in the middle period, marriage exchanges, as under-
stood in terms of Bengali cultural concepts, were the defining actions
by which high and low clan ranks among the Brahmans
and Kayasthas were maintained or altered. When I began
this research, however, 1 thought that an ‘“aristocratic” or
“class” model (based, of course, on European cultural concepts)
would explain the system of clan ranking in the Brahman and
Kayastha subcastes. 1 knew before I began that the patterns of



INTRODUCTION 5

marriage exchanges made among the clans were somehow closely
connected with the ranking of the clans. One of the early British
ethnographers, Denzil Ibbetson, observed in 1881 that the “tribes”
(clans) inside the higher castes of Punjab—Brahman, Rajput, and
Khatri—were ranked high and low and that the pattern of marriages
between clans or lineages of equal rank differed from that obtaining
between clans of unequal rank. In fact, Ibbetson was the first one to
use the terms “‘isogamy’ and “hypergamy” to refer to these two
patterns.

They also may be referred to two laws, which I shall call the laws of
isogamy and hypergamy. By isogamy or the law of equal marriage, 1
mean the rule which arranges the local tribes in a scale of social
standing and forbids the parent to give his daughter to a man of any
tribe which stands lower than his own. By hypergamy or the law of
superior marriage, | mean the rule which compels him to wed his
daughter with a member of a tribe which shall be actually superior
in rank to his own. In both cases a man usually does not scruple to
take his wife or at any rate his second wife from a tribe of inferior
standing.!

Wise and Risley were the first Western ethnographers of Bengal to
adopt Ibbetson’s terms in describing the correlation between marriage
patterns and clan rank in the Brahman and Kayastha clans there.?
The marriages of the Radhi Brahmans are, in fact, used in Indian
anthropological literature as a “*classic”” example of how hypergamy
works.?

Despite these strong hints about the importance of marriage, I
continued to pursue the problem of rank in terms of an aristocracy
model, for that model, adjusted to take into account Hindu cultural
concerns, has been the prevailing explanatory one since the turn of
the century. For example, Baines, writing of the north India Rajput
warrior caste in 1912, asserts that the title of Rajput denotes “‘an
order of hereditary nobility, access to which is still obtainable,
and whose circle, accordingly, is being constantly enlarged upon. ...
The essentials of the position are the chieftainship of a tribe or clan
and the command of an armed force, with the possession of a sub-
stantial landed estate and a scrupulous regard for the strict regulations

1Denzil Ibbetson, Panjab Castes (Lahore: Superintendent of Government Printing,
1916), pp. 23-24.

2Herbert H. Risley, Trihes and Castes of Bengal. Ethnographic Glossary (Calcutta:
Bengal Secretariat Press, 1891), 1, 144-48, 440-42.

3J. H. Hutton, Caste in India: Its Nature, Function, and Origins (Oxford: University
Press, 1961), pp. 53-54. Third edition.
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as to marriage, domestic customs and intercourse with other classes.™
While the pattern of ranks and hypergamous marriages were seen
to correlate with each other, something appeared to be wrong with
his aristocratic interpretation, for he concedes that hypergamous
marriage patterns did not always coincide with chieftainship.’

W. H. R. Rivers argued in 1921 that clan ranking in such castes as
the Rajput or Radhi Brahman was based, essentially, on political
power. In his view, higher ranked clans were clans of invaders which
imposed themselves on indigenous clans. A hypergamous pattern of
marriages arose between invading and indigenous clans because the
invaders did not object to forming unions with the daughters of the in-
digenous men but refused to give their own daughters to them and had
the military strength to prevent it.® The refusal to give daughters to
lower indigenous clans was based, in turn, on the Hindu invaders’
cultural conception of blood purity and its preservation through
women: ‘“Especially important in this interaction was the belief
of the invaders in the essential need for purity of blood as a necessary
condition for the performance of religious ceremonial....”” Thus,
while clan rank was based on political power, it was also thought by
Rivers to be connected with Hindu ideas about purity and religious
or ritual status.

The more recent views of Yalman in his studies of the Goyigama
caste of Ceylon do not depart radically from these earlier views.
According to him, this caste is divided into three grades—the highest,
consisting of *‘a few aristocratic families” which are considered
“pure” and “good,” the ordinary ‘‘good” people (cultivators),
and the lowest (serfs) which are considered “impure” and *“‘bad.”
Marriages between those of different economic or ritual status are
seen to validate or express these ranks and are almost always hyper-
gamous because of the Goyigama concern for female purity.®
Dumont’s account of hypergamy and rank among the Sarjupari
Brahmans of Uttar Pradesh comes closer to the mark in asserting that

*Athelstaine Baines, Ethnography (Castes and Tribes) (Strassburg: Triibner, 1912),
pp. 29-30.

Sthid., p. 32.

SW. H. R. Rivers, “The Origin of Hypergamy,” Jouwrnal of the Bihar and Ovissa
Research Society, 7(1921): 9-24,

"W. H. R. Rivers, Social Organization, ed. W. J. Perry (New York: Knopf, 1924),

. 155,

P 8Nur Yalman, Under the Bo Tree (Berkeley: University of California Press, 1967),
pp. 177-79.
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ranks are given by birth on the one hand and created by marriage on
the other.® Instead of developing this idea, however, Dumont reverts
to the aristocratic model. He refers to the higher “houses’ as a ““small
aristocracy” and conjectures that the ranks of the lineages “might be
the result of a codification by some sovereign or court intending to
establish a clear order of precedence.”!®

A number of particular difficulties arose in trying to explain clan
rank in Bengal with this modified aristocratic model. Clan rank did
not correlate with the political offices held by the Brahmans and
Kayasthas in the Muslim regional administration or under the local
Hindu rajas or landholders. Nor did it correlate with landholding
sizes. In fact, some of the largest, most powerful landholders of the
middle period were not Kulinas but Srotriyas or Maulikas. Con-
versely, passages in many of the genealogies suggested that poor
Kulinas depended on these lower ranked but wealthier persons.

The hypothesis that clan ranks were based on conquest and its
connection with the cultural notions about the purity of blood and
ritual status seemed to be echoed in the Brahman and Kayastha
accounts of the creation of rank. Brahman and Kayastha Kulinas
are there portrayed as outsiders who were considered to be more
pure and higher in “ritual status™ in relation to the indigenous castes
and clans. They are not, however, portrayed as conquerors able to
refuse gifts of their daughters to inferiors because of their superior
military strength.

There were also difficulties with the hypergamy hypothesis. I had
expected that marriages among the ranked clans in all of the subcastes
would be regulated by rules allowing or enjoining hypergamy, but
prohibiting hypogamy (marrying daughters to inferiors). To my
surprise, I discovered that two of the subcastes, Uttara-radhi and
Daksina-radhi Kayastha, actually enjoined clans to make hypo-
gamous marriages. Thus, the notion that high caste Hindus refused to
make hypogamous marriages out of concern for the ritual purity of
their women seemed not to apply here.

Finally, there was the problem of social mobility. This not only
raised doubts about the validity of the aristocratic models but also
about the conventional definition of a caste or subcaste as a heredi-
tary social unit. This conception of a caste generally precludes the

?Louis Dumont, “Marriage in India: The Present State of the Question,”” Contribu-

tions to Indian Sociology, 9 (December 1966): 107.
Y0 7hid., 108.
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possibility of an individual changing his caste. Yet the genealogies
not only contained many illustrations of precisely such events;
they even appeared to structure the Brahman and Kayastha subcastes
around such possibilities. Thus, as these particular difficulties
accumulated, I began to feel that the problem of understanding rank
among the Brahmans and Kayasthas was a deeper and more general
one than I had anticipated.

The attribution of high and low rank to persons or groups is
necessarily a “‘subjective’ concern, based on the cultural premises
held by persons inside a given social system. The more I worked with
books of clan rank, the more it became clear that the cultural premises
of the Bengali Brahmans and Kayasthas were quite different from
those of the European and American scholars who were trying to
understand these and other Hindu systems of ranks. The attempts to
understand clan rank in terms of an aristocratic model rooted in
European cultural concepts, but “modified” to take into account
Hindu concerns for purity and ritual status, looked more and more
like Ptolemy’s attempt to account for the movements of the heavenly
bodies by adding epicycles. The fundamental distinctions that were
being made between ‘‘ritual,” “religious,” or “ceremonial” ranks on
the one hand, and “‘secular,” “political,” and ‘‘economic™ power
on the other appeared to be the root of the problem, for these are
distinctions that the Brahmans and Kayasthas appeared not to
make, at least not in the same ways that European and Americans
do.

The need for a deeper understanding of Hindu concepts of society
has received recognition in recent studies of castes and caste rank.
Dumont has moved the Hindu concept of the “pure” and the
“impure” from the periphery to the center of the stage, arguing
that it is the ““fundamental opposition” underlying hierarchy or
rank in Hindu society.!! Marriott, concerned with the “‘interactions™
among castes rather than their *‘attributes” as “indicators” of rank,
has demonstrated that a high correlation exists between opinions
on caste rank and the pattern of food transactions among them.!?
Both of these scholars have noted the centrality which the Hindu

"Louis Dumont, Homo Hierarchicus (Chicago: University of Chicago Press,
1970), pp. 42-49.

12McKim Marriott, “Caste Ranking and Food Transactions: A Matrix Analysis,”
in Structure and Change in Indian Society, ed. Milton Singer and Bernard S. Cohn
(Chicago: Aldine, 1968), pp. 133-72.
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concern for the body occupies in Hindu society and culture.!3

While the work of Dumont and Marriott has greatly influenced
the approach taken in this account, the most direct inspiration for
the method I have used comes not from a study of Indian society
but from David M. Schneider’s cultural account of kinship in
American society. Fundamental to Schneider’s approach ishis relative
emphasis on the cultural system of a society. A cultural system,
according to Schneider, is “a system of units (or parts) which are
defined in certain ways and which are differentiated according to
certain criteria, These units define the world or the universe, the way
things in it relate to each other, and what these things should be
and do.”" !4

This account of clan rank in Bengal is a cultural account. It will
concern itself totally with the categories used by the Bengali Brahmans
and Kayasthas, their cultural premises, definitions, views, and
normative rules. Thus, this study is not a “behavioral” or “quanti-
tative” study. I shall not be concerned with the distribution of
population, birth rates, migration rates, household composition,
or the amounts of land controlled, the incidence of adherence to
traditional caste occupations, or rates of upward and downward
social mobility. As a history, this account will be less concerned with
the “objective” explanation of “‘actual” social changes that took
place over time than with the Bengalis’ views of change and their
explanations of these changes.

Of the many analytic tools used by Schneider, one of the most
useful for this study has been that of the ““distinctive” or “‘defining”
feature, borrowed by him from linguistics.!® Schneider found that
two features, operating either singly or in combination, defined
the domain of kinship in American culture—shared or inherited
natural substance (blood) and a particular code for conduct (one
enjoining love).'® Interestingly, shared or inherited substance and
code for conduct prove also to be the two features by which castes
and clans are defined in Bengali culture. However, there is a funda-
mental difference between the way the Americans and Bengalis
conceive of and connect these two features.

3Dumont, Homo Hierarchicus, pp. 49-52; Marriott, “Caste Ranking,” pp. 142-46.

“David M. Schneider, American Kinship: A Cultural Account (Englewood Cliffs,
N. 1.: Prentice-Hall, 1968), p. 1.

V3bid., p. 32.

1%1hid., pp. 49-53.
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The organization of people into castes and clans is premised on the
Bengali Hindu cultural assumption that all living beings are organized
into jatis (*“‘castes™) or kulas (“‘clans”), each of which is defined by
its particular bodily substance and “moral™ code. This classification
of all living beings into castes or clans is further premised on the
assumption that natural substance and moral code are and should
be inseparable. The moral code for conduct of a particular caste or
clan is thought to be imbedded in the bodily substance shared by the
members of a caste or clan and is inherited by birth. Thus, no distinc-
tion is made, as it is in American culture, between an order of
“nature,” defined by shared biogenetic substance, and an order
of “law,” defined by code for conduct. Similarly, no distinction is
made between a “‘natural’ or ‘“‘secular” order and a “supernatural”
or “sacred” order in Bengali Hindu culture. Thus, the orders of
nature, morality, and divinity are conceived of as a unity. The
natural substance by which a caste or clan is defined is also its divinely
endowed and embodied moral rank. And the particular divinely
generated moral code for conduct of a caste or clan is also its inborn,
natural code, imbedded in its inherited bodily substance.

Thus, the cultural connotations of this fundamental unit which the
Bengalis refer to as jati or kula are much broader than and also
different from the conventional concepts of “caste” and “clan.”
In fact, the criteria used to define these natural units are much
closer to those used by biologists to classify plants and animals than
to those used by social scientists in constructing social typologies.
So, I have adopted the notion of “‘genus’ to designate in its broadest
sense the natural, divine, and moral units defined in Bengali culture
by the words jati and kula. 1 have also used such expressions as
“coded substance” and “‘coded bodily substance” to refer to the
nondualistic features that define them.

The culturally assumed unity of substance and code and the unity
of the natural, divine, and moral which derive from this assumption
have important implications for the study of Hindu society. It is my
hope that some of these implications will emerge in the study of rank
and marriage offered in the following pages.



Chapter 1
CASTE, CLAN, AND COMMUNITY

Jati (CASTE) AND Kula (CLAN) DEFINED
Jati as Genus and Kula as Generic Collectivity

Castes are conventionally defined by social scientists as hereditary,
endogamous, and ranked occupational groups, while clans are
defined in the Indian context as the exogamous lineal descent groups
into which the members of castes are organized. The social systems
of South Asia, which are constructed out of these units, have often
been characterized as closed, rigid, unchanging, and lacking a sense
of “history.” Recent studies, which have shown that social mobility
does take place within such systems, tend to assume that mobility
occurs ‘“‘despite ‘cultural’ (values and ideologies) disapproval or
opposition.”!

These characterizations of South Asian, especially Hindu, society
rest on the dualistic opposition drawn between “‘natural substance™
and ‘“‘code for conduct™ implicit in our definitions of caste and clan
as social units. Hindu society is closed, rigid, and unchanging
because Hindus have constructed their society out of units defined
primarily by “blood,” an entity “out there’ in the natural order and
essentially beyond the control of man. Euro-American societies, by
contrast, are open, flexible, and changing because we have constructed
our societies primarily out of “law,” a thing that is made by man and
can be changed by him,

Bengali Hindus did conceive of castes and clans as defined by
“bodily substance” and “code for conduct.” However, these two
elements were not conceived of dualistically in Hindu culture.
They were not considered to be irreducibly different and opposed
elements drawn from contrasting “natural” and ‘‘moral” orders

'Bernard Barber, ““Social Mobility in Hindu India,” Secial Mobility in the Caste
System in India, ed. James Silverberg (The Hague: Mouton, 1968), p. 29.

11
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having their own distinct rules. Instead, they were conceived of as
mutually interdependent elements each of which may be shaped by
or even reduced to the other because they were in fact drawn from
the same single ““bio-moral” order.

Cultural definitions are made out of words, so let us begin by
looking at the words which Bengali Hindus have used to define
“castes” and “‘clans.” A variety of Sanskrit and Bengali words—
jati, varna, jana, srent, kula, vamsa, and gotra—were used to designate
these social units. Of all these words, however, the words jati and
kula were the most important, for they were the most general and
varied in their usage and application.?

The word Jati is derived from the Sanskrit root jan meaning to
generate, produce, or be born and was used to designate classes or
collectivities of living beings which generate or reproduce their own
kind. Because jatis were conceived of as generative or reproductive
groups, I shall use the term “genus”™ (from the same Indo-European
root as the word jati) to translate the word jati in its most general
sense. There is good justification for introducing a term other than
“caste” to translate the word jati in English. The word jati is no
stranger in anthropological and historical accounts of Hindu society.
It is often cited as the “native” word for caste in the sense of an
endogamous, hereditary, occupational group. The difficulty here is
that occupational castes are not the only sets of people or other
beings referred to as jatis in Sanskrit, Bengali, and other Indian
languages. It is used in combination with modifiers to designate a
wide variety of units ranging from those which we would classify

2The material used in reconstructing the Bengali Hindus" conception of caste and
clan in this chapter is drawn not from one but from a variety of middle period sources.
Though much is taken from the genealogical accounts, not all of it is. Some is also
drawn from texts of puranas and tantras and commentaries (nibandha) on the dharma-
sastra having middle period Bengal as their provenance. These will be referred to in
place. A large part of the data, especially that dealing with the clan organization of
the Brahmans and Kayasthas does, of course, come from the kuwlafis themselves.
One of the most important “secondary’™ accounts used here is Sambandhanirnaya.
Written by a learned Bengali pandita, Lalmohan Vidyanidhi, and published in 1875
just as important changes were beginning to occur in Bengali society, this treatise
presents a retrospective picture of medieval Hindu society in Bengal based on references
to and often long passages quoted from medieval texts. Other published works that
have proven invaluable in providing definitions of words and concepts include the
two-volume dictionary of Jianendramohan Das, Bawgala Bhasar Abhidhana, and
the multivolumed encyclopedia, Sabdakalpadruma, compiled from ancient and medieval
sources under the guidance of one of the most influential Hindus of early nineteenth-
century Bengal, Rija Radhakanta Deva.
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as “species” and ““sexes” to those we would classify as *“‘religions™ or
“nations.” Since the cultural definition of all of these units is, as we
shall see, the same, it is important to view all of these units as forming
a single cultural class.

Distinctive modifiers of the word jati were used to designate jaris
of six different classes in Bengali. Three of these were classes of genera
both human and nonhuman. The first of these included genera
defined by their mode of reproduction and designated by modifiers
such as jarayuja-, “womb-generated,” andaja-, ‘‘egg-generated,”
etc. The second class contained genera defined by their bodily
morphology and designated by such modifiers as manusya-, ‘““human,”
pasu-, “‘domesticated mammal,” vrksa-, “tree,” etc. A third class
included genera defined by their sex or gender and designated by the
modifiers stri-, “‘female,” and purusa-, “*‘male.”?

Three other classes of jatis were confined to humans alone. The first
of these included jatis defined by their modes of worship (vaja,
puja, etc.).

The earlier modifier arya-, “‘respectable” and a later one, Hindu-,
were used to designate the jati or jatis which possessed combinations
of powerful words such as the Veda, Puranas, Tantras, sastras,
etc., and were used to worship the Vedic and Hindu gods. Other
negative modifiers such as anarya-, “‘nonrespectable,” dasyu, *‘thief,”
and mleccha, “barbarian,” were used to describe those jatis who did
not worship the Vedic and Hindu gods.* Positive modifiers, such as
Musulman (Muslim) could be substituted for the more negative
ones. Jatis of this class often appear as “religions™ in English. I shall
refer to them as worship jatis.

The second of these classes included genera defined by their places
of residence or ‘‘countries” (desa). The whole of the Indian sub-
continent, referred to as Bharatavarsa, was seen to contain five
countries—Madhya-deSa, the middle country, Udicya-desa, the
northern country, Pascad-desa, the western country, Daksina-desa,
the southern country, and Pracya-desa, the eastern country. Two of
these, Madhya-desa (roughly the equivalent of modern Uttar
Pradesh) and Pracya-desa (roughly the equivalent of modern Bihar

*Saradatilakatantram, ed. Arthur Avalon (Calcutta: Sanskrit Press Depository,
1933), pp. 28-30. See also G. Biihler’s translation of Manu’s Dharmasastra, entitled
The Laws of Manu (Delhi: M, Banarsidass, 1964), pp. 13-16.

4 Brahma-vaivartta Purana,trans. into Bengali by Pafichanana Tarkaratna (Calcutta:
Natavara Chakravartti, 1925), p. 34.
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and Bengal) figure prominently in our story: the former because it was
considered to be the original home of the highest Brahmans and
Kayasthas of Bengal; the latter because it included the Bengal region
itself.’

Pracya-desa itself contained a number of smaller countries. From
at least the tenth century A.D. the city of Gauda (in modern Malda
District) was held to be the premier city of the eastern country and
the major capital of its ruling dynasties. As a result, the entire eastern
country came to be called by that name. Subsequently, during the
middle period, the term *“Gauda’ was also applied to a smaller area
roughly coterminous with modern Bengal, an area containing a
set of three countries— Varendra (northern Bengal), Vanga (southern
Bengal), and Radha (western Bengal). The last was again subdivided
into Uttara (northern) and Daksina (southern).®

All of these terms, or adjectival terms formed from them, such as
Radhi- or Vangaja-, were used as modifiers to designate the jatis
of those particular places. Another word, jana (derived from the
same root as jati), has also been used to distinguish this kind of
jati from others and since very early times. When it is used, a desa
or country is referred to as a jana-pada, the “‘place” (pada) of a
“people” (jana). In more recent times, terms such as Bharatiya,
“Indian,” or Bengali, Panjabi, etc., are used as direct modifiers
of the word jati. The j&t:‘s of this class are often dubbed “nations,”
“linguistic groups,” or “‘regional populations” in English. I shall
refer to them as territorial jaris.

The third and last class of purely human jaris included genera
defined by the same means of “livelihood™ jivika) or ““occupation™
(vreti, vyavasa). Such jatis were designated by a wide variety of
modifiers. Some Bengali examples, with rough English translations,
are Brahman-, “‘priest-preceptor,” Kayastha, ‘“writer,” Gopa-,
“cowherd,” Kumbhakara-, “potter,” Napita-, *‘barber,” and
Gandhavanik-, “*spice merchant.”” When the word jati was used in
middle period Bengal without any modifier, it usually referred to a

SD. C. Sircar, Studies in the Geography of Ancient and Medieval India (Delhi: M
Banarsidass, 1960), pp. 172-73.

SIbid., pp. 110-22; History of Bengal, ed. R. C. Majumdar (Dacca: University of
Dacca, 1943), I, 10-22.

THlstory of Bengal, I, 565-79; Lalmohan Vidyanidhi, Sambandhanirnaya (Calcutta:
M. C. Bhatticharya, 1949) 1, 1-274; and Sabdakalpadruma, comp. by Rija Radhakanta
Deva (Calcutta: New Bengal Press,-1874-75), 2nd ed., 111, 1305-6.
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jati of this class, indicating that the occupational jati was the most
important, par excellence jati of Hindu society. Occupational
jatis are, of course, the “castes” we read so much about in studies
of Hindu society.

The Bengali and Sanskrit word kula means a “generic collectivity”
(eka-jatiya-samuha). One could speak, for example, of a go-kula,
a generic collectivity of cows, or of a manava-kula, a generic collecti-
vity of humans. The term kula was used more specifically in combi-
nation with the names of specific men to refer to units which are
designated as “clans,” “lineages,” or “‘families” in English. As the
above definition suggests, kulas, clans or families were generic
collectivities contained within the larger jaris or *‘castes.” Thus,
within the Kayastha-jari, the Ghosh-kula was the generic collectivity
or clan of persons who had a particular person named Ghosh as
their ““first ancestral male” (adi-purusa). In conjunction with a
variety of places, names, personal names, and other modifiers, the
word kula was used to refer to smaller portions of a larger kula.
Two other words, gotra and vamsa, which were sometimes used as
synonyms for the word kula, were usually more restricted in their
application and will be explained later.

Dhatu (Substance) as Defining Feature

The different classes of jatis were all conceived of as belonging to
a single category, the set of “living beings™ (jiva), beings defined as
“possessing bodies” (sariri, dehi). Hindus have made many important
cultural distinctions with respect to the human body. Since some of
these are of crucial importance to this study of caste and clan, I
shall give a brief account of them. A whole body in the Hindu view
consisted of two complementary parts, a “subtle body” (sitksma-
sarira), consisting of “mind” (manas) and the various ‘“senses”
(indriya); and a *“‘gross body” (sthila-sarira) consisting of seven
*“sustaining substances” (dhatu): “‘digested food™ (rasa), “blood”
(rakta), “flesh™ (mamsa), “‘fat’” (meda), “bone” (asthi), “marrow”
(majja), and “‘reproductive substances™ (Sukra). Of these, blood and
reproductive substances are of greatest concern to us, for these
were considered the essential bodily substances of a genus, whether
a caste or a clan. Blood was the general bodily source of a genus’
nourishment and, hence, of its well-being. In particular, it was the
source of its reproductive substances, the source of a female’s
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“uterine blood” (sonita) and of a male’s “‘semen” (Sukra),® and
these in turn were the substantial source of a genus’ offspring and
continued existence.®

Thus, one of the defining features of a human jati or kula was is
particular shared “‘bodily substance” (dharu). Human bodily sub-
stance was, however, not the only substance feature which defined
a human jati or kula. Nonhuman jatis and kulas may have been
defined by bodily substance alone, but human jatis and kulas were
defined by the combination of human bodily substance with three
other life-giving substances as well—“worship,” *‘territorial,” and
“occupational”—to yield the three classes of jatis described above.

Worship substances consisted of the various implements or items,
such as food, used in the worship of the gods. The par excellence
“substances” of worship, however, consisted of the uttered sounds
(sabda), the powerful words (mantra) of texts such as the Vedas
and the Tantras. Now, the Westerner, dualistically habituated to
thinking of the “Word™ in religion as a transcendent spiritual
entity independent of material substances, will undoubtedly find
it difficult to think of the words of a “sacred™ text as substances.
But that is exactly how the Bengali Hindu treated them. For him,
the words of the Veda consisted of the uttered sounds themselves
and were considered to be immanent, not transcendent with respect
to human flesh, as combinable with other substances, such as those
of the human body, as food. In fact, it was precisely the combination
of these sounds with human bodily substance that defined a jari as
arya or Hindu. Territorial substances consisted of the land, rivers,
animals, crops and so on of a particular country. When blended with
human bodily substance, they defined a jati as Radhi, Vangaja, etc.
Occupational substances consisted of the wide variety of tools,
products, and other items used by persons to gain their livelihoods and
operated when combined with human bodily substance to define
jati as occupational. For example, the combination of ink, pen, and
paper with human bodily substance defined a jati as Kayastha or
writer (lekhaka) by occupation.

This classification of substances in a tripartite scheme was not,
however, a mutually exclusive one. Substances that were used to
define a jati as a worship, territorial, or occupational jati in one

8The term sukra applies in its more general sense to “reproductive substance”; in
its more restricted sense, to *‘male substance™ or “*semen” alone.
'-’Sabdaka:’padruma, 2nd ed., 111, 131819, 1778-79.
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context could operate to define it differently in another, depending
on the purpose for which it was used. For example, the use of worship
substances to gain a livelihood defined a jari as Brahman or priest by
occupation.

Kulas or clans as subdivisions of jatis were defined not only by
bodily substances, the semen of particular ancestral males, but also
by their combination with the worship, territorial, and occupational
substances as well. Since clans were considered to be the human
units most intimately involved with generic reproduction, the distinc-
tion between these other substances and bodily substance alone was
most explicitly made here. It can be seen in the contrast between the
usages of the two words vamsa and kula. While both of these terms
could be used as synonyms to refer to a clan, they were also used dif-
ferently. The term kula was used to refer to all of the shared substances
of a clan blended together. By contrast, the term vamsa was used to
refer to shared bodily substance alone, namely, the semen of its males,
and was often used as a synonym for male children (santana-santati).
The term gotra, used as a synonym for kula to refer to a clan, was
used in yet another sense to refer to persons of a clan who shared not
the same bodily substance but the same Vedic personal name, a
worship substance.

To sum up, one of the defining features of a jati or kula was shared
substance. As a genus of living beings, each and every worship,
territorial, or occupational jari was defined by its own particular
shared and inherited bodily substance. But human bodily substance
was not the substance feature that distinguished the worship, terri-
torial, and occupational jatis from each other. The substance feature
that distinguished each of these types of jaris from each other was,
appropriately, the possession of worship, territorial, and occupational
substance. However, the sharing of these substances alone did
make a social unit a jari. There were also units in Hindu society
defined by the possession of each of these substances. For example,
a collectivity consisting of a preceptor (guru) and his disciples (cela,
Sisya) drawn from different occupational jaris was defined by shared
worship substances; a village (grama) consisting of persons of
different occupational jatis and even from different worship jatis
was defined by shared territorial substance. But these units were not
classed as jatis because their defining substances were not combined
with shared bodily substance. Thus, the substance feature that
defined a worship, territorial, or occupational jati was a “com-
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posite” substance feature consisting of human bodily substance
combined with worship, territorial, or occupational substance.
Clans, conceived of as subdivisions of the worship, territorial, and
occupational jatis, were defined not only by shared bodily substance
but by shared substances of the other three types as well. Yet, because
clans more than jatis were concerned with generic reproduction, the
distinction between shared bodily substance (vamsa) and shared
composite substance (kula) was sharpest here.

The Hindu use of these different substances to define jatis and
kulas was explicitly monistic, for it did not involve any of the dualistic
contrasts postulated to exist between opposed moral and natural
or ritual and material orders. To the contrary, all of these substances
were seen as homologous in their uses and characteristics. Each of
them was shared and inherited in a homologous manner and each
shaped and was shaped by the other in defining a genus. Finally,
all alike were endowed with powerful life-giving qualities, for all
possessed the same “natural” and “moral” or “ritual’’ and ““material”
capacity, handled in the right and proper manner, to bring about the
well-being and prosperity of the genera which they made up and
defined.

Dharma (Code for Conduct) as Defining Feature

The other defining feature of a jati or kula was designated by the
Sanskrit and Bengali word dharma, a word that receives much
discussion in accounts of Hindu society. This word has been one of
the most difficult to gloss in English. It has variously been translated
as “‘law,” “‘civil law,” “‘sacred law,” ‘‘ceremonial law,” “duty,”
“right conduct,” *‘nature,” “morality,” and even as ‘‘spiritual
merit.”’'® The problem with these glosses is that they attempt to
classify dharma as an element in one or the other of the dual orders
postulated in Euro-American culture. This is incorrect, for in the
single, monistically conceived order of Hinduism, the word dharma
was applied not only to divine or human jatis and kulas but to
virtually every differentiated set of substances and beings. Everything
ranging from a metal or rock to a human jari or king was said to have
its own particular dharma.

19Biihler’s The Laws of Manu contains nearly all of these glosses; an interesting
essay on dharma as conceived by Manu is V. Raghavan's “The Manu Samhita,”
The Cultural Heritage of India (Calcutta: The Ramakrishna Mission Institute of
Culture, 1962), 11, 335-63.
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Hindu dharma was, thus, not only, in Euro-American terms, a
sacred, spiritual, and moral element; it was also a secular, material,
and natural one. To avoid any of these dualistic connotations, [
usually prefer to translate the word simply as *““code for conduct.”
This is virtually identical with the gloss preferred by the eminent
scholar of dharma-sastra, P. V. Kane.'!

While this simple and neutral gloss of dharma as code for conduct
is helpful in avoiding unnecessary dualistic connotations, it only
begins to bring about an understanding of what dharma is in its
Hindu cultural setting. The word dharma is derived from the Sanskrit
root dhr meaning to “sustain” (dharana) or “‘nourish” (posana).'?
This rightly suggests that the code for conduct of a jati or kula was
that particular code which sustained and nourished it as a distinct
genus of living beings. Commonly, this code for conduct was conceiv-
ed of as a bundle of interconnected ‘“‘attributes™ (guna), “‘powers”
(sakti), and “potential actions” (kartavya-karma). These are thought
of as inherent in the jatis or kulas to which they belong. When realized
through actual conduct (acara), a code for conduct is believed to
bring about the “well-being” (marigala, kalyana) and good fortune
or prosperity (sri, laksmi, etc.) of its genus. Taken in this sense,
dharma is not simply a code for conduct; it is the highest of the three
goals of man as an embodied being, taking proper precedence over
the *“‘enjoyment of desires” (kama) and the “‘acquisition of wealth”
(artha). As a goal, dharma is the “‘proper order” of things that brings
about the good of the whole world, a goal that is achieved only by
the constant striving of people. Thus, dharma is not only a synchronic
state of beings but also a diachronic process of becoming, inherent in
the units that make up the world.

The concept of dharma as a particular bundle of inherent attri-
butes, powers, and potential acts raises the question: inherent in
what? The answer is that a particular code for conduct was considered
to be inherent in its own particular, homologous substance. Since

" According to him, “The writers on dharma-fastra meant by dharma not a creed
or religion but a mode of life or a code of conduct, which regulated a man’s work and
activities as a member of society and as an individual and was intended to bring about
the gradual development of a man and to enable him to reach what was deemed to be
the goal of human existence.” See P. V. Kane, History of Dharmasastra (Poona:
Bhandarkar Oriental Research Institute, 1930-62), 11, 2.

2For definitions and usages, see Sabdakalpadruma, 2d ed., 111, 1764-67; and
Jianendramohan Das, Barigala Bhasar Abhidhana (Calcutta: The Indian Publishing
House, 1937), I, 1128-32.
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Jjatis were defined by shared bodily substance, the code for conduct
of a jati was appropriately seen to inhere in its distinctive bodily
substance. For example, the code for conduct of the human jati,
manusya-dharma, inhered in its distinctive bodily part, its mind
(manas) while the code for conduct of the female jati inhered in its
distinctly female bodily substances. Among the three classes of
purely human jatis, generic code for conduct was thought to inhere
not only in shared bodily substance but also in the other defining
substances with which it was combined. Thus, the code for conduct of
the arya or Hindu jati, arya-dharma or Hindu-dharma, inhered not
only in its shared bodily substance but also in the Vedas, Tantras, and
other words which made up the shared worship substance by which
it was defined. Similarly, the code for conduct of a territorial jati or
Jjana was contained not only in its shared bodily substance but also
in its shared territorial substance (desa) and was often referred to as
its desa-dharma.

The code for conduct of an occupational jari was referred to as its
jati-dharma. As the term jati referred in a par excellence sense to an
occupational jari or caste, so the compound ierm jari-dharma had
as its par excellence meaning the occupational code for conduct
which inhered in the bodies of persons of the same caste as a result
of the combination of their occupational substances with their shared
bodily substance. Since an occupational jari was also combined
with a worship jati and a territorial jati, its defining substance was
a composite, and so, too, was its code. The term jati-dharma was thus
also used to refer to a caste’s code in its composite aspect.

The code for conduct of a clan, kula-dharma, was conceptualized
in much the same way as jati-dharma. Just as the defining substance
of a clan was its ancestral male’s reproductive substance, so its
defining code for conduct was a code enjoining proper marriage and
reproduction. Yet a clan’s code was also a composite code, for it
also included the occupational, worship, and territorial codes of
the jati to which it belonged. Hence, the term kula-dharma could
be used either in a general sense to refer to this composite code or
in a more restricted sense to refer to its marriage and reproductive
code alone.

Jati and Kula as Coded Bodily Substance and Rank

That a particular code for conduct was always conceived to be
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inherent in a particular, homologous substance is an important
point, for it is precisely here that the difference between substance
and code as the two defining features of a caste or clan collapses.
Code for conduct was not a spiritual or moral-legal entity which
transcended matter and nature in the Hindu social order of jati
and kulas. Rather, it was an element immanent in the jari or kula
to which it belonged. Conversely, the defining substances of jatis
and kulas were themselves inherently coded. Whether liquid or solid,
substances ranging from blood through the words of the Veda—
the implements of worship, ink, pens, or land, water, and crops—
were conceived of not as unstructured, inert matter but as structured,
living things having their particular purposes and uses in sustaining
life. In other words, there were no castes or clans defined either
by substance or code for conduct alone, for substance and code
were in the Hindu view really two aspects of the same thing. As
inseparable elements of the same order, both operated in the same
way according to the same rules. The derivation of the words for
both substance, dhatu, and code for conduct, dharma, from the
same root, dhr, meaning to sustain (dharana), belies their non-
duality as that is precisely what both do; the defining substances of a
genus sustain it as a living thing and so, too, does its defining code for
conduct.

Thus, jatis and kulas were not really defined by two opposed and
contrasting features—natural substance and moral code for conduct.
To the contrary, they were defined by a single feature, one which
might best be termed “coded substance.” The words jati and kula
were often used in contexts where they may, in fact, be glossed as
“coded bodily substance.” For example, when a person said that
his jati was “‘ruined” (nasta) or that his kula had been ‘‘realized”
(siddha), he was not using the words jati and kula to refer to his caste
or clan but to the composite coded substance of his caste or clan
which he himself possessed. Finally, the terms jati and kula could be
used in conjunction with modifiers such as wcca, *“*high,” nimna,
“low,” §restha, “‘superior,” elc., to compare the relative qualities
or conditions of the coded bodily substances of different jatis or
kulas or to refer to the “prestige” (maryada) or **honor” (sanmana)
held by them. In such contexts, the words jati and kula can best be
translated as ‘‘rank,” for the rank of a caste or clan was in fact the
relative quality or condition of its coded bodily substance.

So far our concern has been to abstract at a very general level the
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irreducible, culturally defined elements by which Bengali Hindus
defined castes and clans. We have seen that substance and code were
conceived of as inseparable elements drawn from a single order.
Hence, the features that defined social units were really single features
which we can best refer to as ““coded substance.” The single feature
that defined a human social unit as a jati or kula was the sharing
of the same “coded bodily substance.” The combination of coded
bodily substance with three different kinds of coded substances,
those of worship, occupation, and territory, yielded three different
classes of jatis. Kulas were defined by a combination of all of these
features. What distinguished one kula from the other was the sharing
of the coded bodily substance of a particular ancestral male. We turn
now from these more abstract definitions to the more concrete
problem of how coded substances were used to define the particular
sets of castes and clans that made up the total community of Bengal
as conceived by medieval Bengali Hindus.

Two CASTE AND CLAN SYSTEMS IN ONE
Community (Samaja) as Four Varnas and Many Jatis

The population of Gauda or Bengal was conceived of as organized
into a single, distinct community by Bengali Hindus of the middle
period. The word which was used to refer to community in the most
general sense was the word samaja, a word having as its etymological
meaning, “‘going together.” As its etymology implies, it was used to
refer to aggregates of persons or to sets of jatis and kulas, or villages,
kingdoms, councils, etc., that were conceived of as belonging together
and forming a whole—a totality endowed with ““proper order™
(dharma) among its parts and possessed of the power to bring about
the well-being of the persons it contained. The word samaja was a
good word for community in the Bengali setting. Since it was “‘neu-
tral” with respect to caste and clan, it could be used to refer either
to jatis and kulas, aggregates of persons who shared the same coded
bodily substance, or to other units such as villages, aggregates of
persons who did not share that but rather some other coded substance
as defining features. Most importantly, it could be used to designate
the larger community of Bengal as a whole, the total community
conceived of as embracing sets of smaller communities defined in
both ways. Our concern here will be to explicate the “sets” or
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“systems’” of jatis and kulas that made up this community.

The task of reconstructing the caste and clan system of middle
period Bengal is a complex one, for imbedded in the particular
regional system of Bengal was a more universal, all-India caste and
clan system, that of the four varnas, a system familiar to most students
of Indian society and elaborately described in ancient Indian texts.

The persistent appearance of this ancient system in the medieval
Bengali texts puzzled me for a long time. It is well known that Bengal
lies outside the “middle country” or Madhyadesa, the area where
the four-varna system arose, and that there were many glaring
discrepancies between this system and the caste and clan system of
Bengal as defined by the Bengalis. As I became more sensitive to the
meanings of the statements made in Bengali accounts of their caste
and clan system, I began to realize that the four-varna system was
not an empty set of ideal social categories and norms.

This system was, it is true, considered to be one of Hindu society
as it had existed in the past. Yet this past society was not held to be
a dead thing from which people of the “present” (the middle period)
were separated. Nor was it considered to be an imposed, exogenous
ideal which Bengalis could only poorly approximate. To the contrary,
it was conceived of as a living thing coming down continuously
into the present, and the substances and codes that defined jaris
and kulas in it were held to exist concretely in the caste and clan
system of middle period Bengal. As a system of combined elements,
however, they had not come down through time unchanged. The
middle period system was thought to have developed as a result of a
series of “key events” which occurred over time. The jatis and kulas
of the past thus existed in the present but in a transformed state.
In other words, the caste and clan system of middle period Bengal
is better understood as a later, regional variant of the earlier, all-
India system, and any correct analysis of it must also be an historical
one.

The remainder of this chapter is devoted to a “synchronic™ descrip-
tion of this system, comparing and contrasting the particular Bengal
variant with the universal, all-India matrix out of which it arose.
The succeeding chapter will then turn to a *““‘diachronic’ account of
the key events by which the society of Bengal was transformed into
its middle period state.
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Jatis (“Castes’”) Defined by Occupation (Jivika)

Bengali Hindus conceived of the total Hindu community as
originating from a single source, the living body of a gigantic (virat),
primordial (adi) Code-Man, entitled Purusa or Prajapati, who was
possessed of the most powerful and subtle of coded substances, the
words of the Veda, and was a form of brahman, the all-powerful
neuter entity out of which the entire universe was generated. After
he had produced a set of male and female genera for the purpose of
generating mankind by dividing himself into halves, this Code-Man
proceeded to generate a set of four named and ranked occupational
jatis in the Madhyadesa or middle country of India. Each of these
had its own “livelihood™ or “occupation™ (jivikd). Frequently, the
word varna was used in place of the word jati to describe these four
genera. Derived from the root varn, meaning to describe, it was
employed to describe definite sets of things such as syllables (aksara)
and colors (ran) and was used here to distinguish these four occupa-
tional jatis as a “‘primary” set from other “secondary”™ occupational
jatis thought to be derived from the “mixing” (sarikara) of these
four. These four varnas are, of course, the four “‘classes,” “estates,”
or “castes” so widely discussed in accounts of “classical” Hindu
society. The first to be born, the Brahman, was generated from his
mouth, the second, the Ksatriya, from his arms, the third, the Vaisya,
from his loins, and the fourth, the Stidra, from his feet. Here is an
excerpt from a Bengali text purporting to convey the views of the
ancient dharma-sastra of Manu. It should be noted that the four-
varna system, as presented here by equating the “twice-born” with
the Brahman alone, has already partially transformed it into its
middle period state:

When Prajapati (the Lord of People) generated (srsti) people (praja),
the Veda Brahmans were generated (udbhava) first from his mouth. The
Ksatriya, endowed with a bow (dhanu) was generated from his arms,
and the Vaisya, attached to agriculture (krsi-karma), was generated
from his loins. In order to serve (seva) the Brahman, the Stdra was
generated from his feet. And so, from the body (ariga) of Brahma, the
four varnas were born. The proper place for the four Vedas—the
injunctions (vidhana) of the Sama, Rk, Yajuh, and Atharva—is in the
mouth of the Brahman. Continually worshiping for himself (yajana),
worshiping for others (vajana), learning the Veda (adhyayana),
teaching it (adhyapana), and accepting gifts (dana-grahana) are the
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marks (laksana) of the Brahman. Because he recites the sandhya
and gayatri and knows the injunctions of the Veda, interprets the
code-books (sastra), engages in yoga, and possesses knowledge
(jiiana), he 1s perpetually endowed with powerful heat (tapanvita).
The code for conduct (dharma) of the Ksatriva enjoins good conduct
(sadacara) involving knowledge of the bow. He takes care of people
(praja-palana), is distinctively adept at giving (dana-sila), and expert
in warfare (vuddha). The code for conduct (dharma) of the Vaisya
enjoins him to engage in agriculture (krsi-karma), take care of domesti-
cated mammals (pasu-palana) and trade (vanijya), this is the order.
The code for conduct (dharma) of the Siidra enjoins him to do the
service of the twice-born (dvija-seva) and be subordinate to the twice-
born. These are the codes for conduct of the four varnas according to
the injunctions (vidhi) of the Veda. He who preserves his own code for
conduct (svadharma-palana) in accord with the views of the code-books
(sastra) is superior (srestha) in varna and becomes renowned.'?

As this account implies, each of these four occupational jatis or
varnas was generated by combining occupational codes and sub-
stances with homologically coded bodily substances or parts. Also
implied here is the notion that the four make up a complete set, a
totality having as its symbol and source the single Code-Man. The
units of this set are conceived of as interdependent; the well-being
of the whole and of the persons making it up rested on the occupa-
tional exchanges made among the varnas.'* Thus, the code for
conduct of the Brahman, inherent in his mouth and in the Vedas or
sastras and the worship implements which he possessed, enjoined
him to gain his livelihood by teaching the Veda (adhyapana), perform-
ing Vedic worship for the Ksatriya and Vaisya (yajana), and accepting
gifts (pratigraha) in return. The Ksatriya’s code for conduct, inherent
in his strong arms as well as in the weapons he possessed, enjoined
him to bear weapons (sastrastrabhrt) and ‘“‘protect” or ‘‘take
care of” (palana, raksa) people in general and the Vaisya
in particular. The Vaisya’s code, inherent in his generative loins
and in the wealth, animals, and grain he accumulated, enjoined
him to trade (vanijyva), take interest (kusida), care for domestic
mammals or engage in culivation (krsi), and give taxes (kara) to

13Nibandha, Dacca University Library MSS (uncataloged), n.d., fol. 1.

4For accounts of the four varnas, see S'abdakafpa{fruma, 2d ed., VI, 4096-4104.
4115-19; Kane, History of Dharmasastra, 11, 19-45; and Manu, Manu-smrti [Dharma-
sastra), ed. Ganganatha Jha (Calcutta: Asiatic Society of Bengal, 1932-39), I. 87-91
and X. 74-131,
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the Ksatriya in return for the protection he received. Unlike the three
higher varnas, the Stidra was not originally combined with distinct
occupational substances. His code for conduct, inherent in his body
and especially his lowly feet, enjoined him to engage in the bodily
service (seva, susrusa) of the three higher varnas in return for which he
was to receive maintenance (bharana).

The set of occupational jatis which existed in combination with the
territorial substance of Bengal in the middle period differed from
that combined with the territorial substance of Madhyadesa in the
earlier period. The population of middle period Bengal was seen to
be organized not into a set of four great universal occupational
varnas, but into a set of smaller, more particular occupational
jatis. Furthermore, these jatis were seen to be particular variants of
only two of the four varnas, the Brahman and Sidra.

The particular ranked Brahman castes of Bengal were considered to
belong to the Brahman varna. Of these, the highest was the Brahman
caste marked by its possession of the Veda. The particular non-
Brahman castes of Bengal, stereotypically seen to form a set of
thirty-six, belonged to the Siidra varna.!> These Sudra castes were
not all equal. Instead they were ranked high and low in two major
subsets, sat (“good™), and asat (“not good”). Among the sar Stidras,
the Kayastha was considered the highest. The highest of the Brahman
castes, the Vedic, and the highest of the Siidra castes, the Kayastha,
are, of course, the major subjects of this study.

Occupational exchanges among these Brahman and Siidra castes
also varied from those in the earlier system. Unlike its predecessor,
the Vedic Brahman castes of Bengal performed acts of worship
(vajiia) with Vedic utterances (mantras) for the Siidra castes, but
only for the higher ones.’ This distinguished it from the lower or
Varnpa-yaji Brahman caste which performed non-Vedic worship for
the lower Siidra castes.

The Bengali Sidra, too, was different. Unlike his forebears, he was
combined with occupational substances and codes apart from his
own body. The sat Siidra castes such as the Kayastha or writer, the
Vaidya, or physician, and the castes of the nava-sakha (“‘nine branch-
es”’) set—Malakara, garland-maker, Kumbhakara, potter, Kamar,
blacksmith, Napita, barber, etc.—were each combined with their

15sRamananda Sarmi, “Kula-dipikd,” Dacca University Library MSS (uncataloged),

n.d., fol. 3b; and Vidyanidhi, Sambandhanirnaya, 1, 91-92,
16Vidyanidhi, Sambandhanirnaya, 1, 133, 145; and Brahma-vaivartta Purana, p. 28.
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own occupational substances and codes.!” So too were the asar
Sudra castes such as the Hele, cultivator, Suvarnavanik, gold-
merchant, Dhopa, washerman, Hari, scavenger, Dom, basket-
maker, etc.

This did not, however, excuse them from serving. The many
Siidra castes of Bengal, like their single predecessor, all shared a
code for conduct enjoining them to serve the twice-born, though in
Bengal, of course, this meant the Brahman alone. On the other hand,
services were distinguished in accord with the two types of Brahmans
and Stidras present in the Bengali variant. The higher Siidras served
only the Vedic Brahmans; the lower Siidras not only served the
Vedic Brahmans, they also served the higher Siidras, even though the
latter were not twice-born. Thus, one can see that in the Bengali
variant, the sar Sudras, as patrons of Vedic worship and receivers
of service became partial replacements of the absent Ksatriya
and Vaisya.

Another characteristic which distinguished this prolific Bengali
variant from its matrix was the perceived lack of simplicity and
clarity with respect to the generic attributes and codes of its consti-
tuent parts. This confusion was said to be the result of varna-sarikara,
the “mixing of castes.” According to both ancient and medieval
texts, the four varnas formed a complete set of occupational jatis,
capable of filling all of the occupational needs of the community:
“Three varnas are twice-born, Brahman, Ksatriya and Vaisya. The
fourth, the Siidra, is only once-born; there is no fifth.””!®8 Other
occupational jatis were considered to have as their source the impro-
per “mixing” or “‘confusion” (sarikara) of these four original varnas
and were referred to as varnas-sankara or sankara jatis: ‘‘those
born as a result of the mixing (sarikarya) of those four castes (jati),
that is, from females (s7r7) and males (purusa) of two different castes,
became known as varna-sarkara.”'?

The generation of new occupations could have occurred through
the mixing of different occupational substances, but the generation
of new occupational jatis logically required not only the mixing of
occupational substances but of bodily substances as well. Hence,

the generation of new occupational jaris was held to be caused by

VVidyanidhi, Sambandhanirnava, 1, 145-77.

L¥Manu, X.4.

"’Bra»‘r.:rm-rah-‘arna Purana, p. 28; see also Vidyanidhi, Sambandhanirnava, 1,
222-37; Sabdakalpadruma, 2d ed., VI 4121-25; and Kane, History of Dharmasastra,
I1. 59-61.
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improper marriage and reproduction on the part of men and women
of different varnas. Semen and uterine blood were the bodily substance
by which persons of a jati transmitted their compositely coded
bodily substances intact to their offspring. The improper mixing
of differently coded bodily substances resulted in offspring which
possessed coded bodily substances that were, therefore, mixed or
confused. Since the generation of new occupational jatis occurred as a
result of improper mixtures, they were invariably considered inferior
in coded substance or rank and classed as Stidra. All thirty-six of the
Siidra jatis of Bengal were considered to be such varna-sankara jatis.

The result of these improper mixings was a certain perceived
confusion of coded occupational substances. The ancestors of the
highest ranking Vedic Brahmans of Bengal were, as we shall see,
made to look like warrior Ksatriyas when they arrived in Bengal to
settle. Moreover, as we have already seen, not all of the Brahmans
in the Bengal variant possessed livelihood codes marked by their
combination with the Veda; only the highest did. Some of the lower
Brahmans had livelihood codes which enjoined the performance
of worship for others, but they did it without the Vedic mantras.
Still others, the Graha-vipra, or astrologer, and the Agradani, or
performer of funerals (antyesti), had even lower, more restricted
occupations. Conversely, one of the highest of the Stidra castes, the
Vaidya,?® did possess one of the Vedas, albeit an inferior one, the
Ayur-veda.?!

These were not the only explicitly confusing occupational features
of the Bengali variant. The occupations of vanik (merchant), culti-
vator (halika, casi), and cowherd (gopa), all of which formed the
livelihood codes of the single Vaisya varna in the earlier model,
appeared as the codes for conduct of particular, discrepantly ranked
Sidra jatis in the Bengal variant (for example, the Sadgopa was
included among the sar Stidras while the Suvarnavanik and Hele
were included among the asat). Finally, kings, who were appropri-
ately drawn from the Ksatriya varna in the all-India system were
drawn from a variety of non-Ksatriya castes including the Vedic
Brahman and Kayastha Siidra castes. Even the two powerful kings

20The name of this caste appears to be derived from the word Veda itself. Another,
and perhaps older, name for this caste is Ambastha. See Nripendra Kumar Dutt,
Origin and Growth of Caste in India (Calcutta: Firma K. L. Mukhopadhyay, 1965), 11,
65-81; and D. C. Sircar, Studies in the Society and Administration of Ancient and
Medieval India (Calcutta: Firma K. L. Mukhopadhyay, 1967), 1, 113-18.

?1The Veda of “long life™ (ayuh).
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said to have rule in Bengal before the Muslim conquest, Adisiira
and Vallala Sena, were, as we shall see, considered to be Vaidya
Stdras and not Ksatriyas. Thus, there was no sure correlation in the
Bengali system of castes between observable occupational attributes
and inherently possessed occupational codes; nor was there any
neat correspondence of varna occupational code and caste rank.

Jatis (““Subcastes”) Defined by Territory (Desa)

The particularity characteristic of these occupational castes of
the Gauda or Bengal country did not end at the regional level, for
these regional occupational castes were themselves seen as divided
into sets of smaller, territorially differentiated jaris that were not
ranked high and low. These are jatis which are often referred to in
the literature as ““subcastes.” Here, too, there was some confusion
as well as complexity; not all were divided into the identical territorial
jatis. For example, the Kayastha jati of Bengal was divided into four
territorial jatis named after the four “‘subregions” or countries of
Gauda in which they were settled—Daksina Radhi, Uttara Radhi,
Varendra, and Vangaja. The Brahman jati, on the other hand, was
divided into only two territorial jatis—Radhi and Varendra. There
was no separate Vangaja Brahman jari; Radhi and Varendra
Brahman were seen to share this country between them.22

Worship (Yajia, Puja) as the Primary Definer of
Jati Unity and Rank

So far we have seen that territorial substance was held to embrace
complete sets of occupational jatis. Madhyadesa in the past contained
within it the complete set of four varnas whereas the country of
Bengal in the “*present” contained its full complement of occupational
jatis. However, neither territorial nor occupational substances were
accorded primary stress in defining the total community. The feature
that was accorded this distinction was the coded substance of worship.
The correct possession and use of the words and implements of
worship were thought to be more powerful than the other two in

22Many other “‘confusions” of the territorial variety could be enumerated. The
reader who wishes to acquaint himself with these may consult the ethographic glossary
in Herbert H. Risley’s Tribes and Caste of Bengal (Calcutta: Bengal Secretariat Press,
1891).
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bringing about well-being because it was the source not only of well-
being on earth but also of a higher state after death. The coded
substance of worship was also the par excellence source of dharma
as “proper order”” among the castes and clans of the community,
Since the differential possession of worship substances acted to
define castes as divine and higher in rank in relation to others, it is
of particular importance in this study.

The words or “coded substance™ of two sets of texts, the Veda or
nigama and the Tantra or agama, operated to define the occupational
jatis of all of the countries of Bharatavarsa as a single arya or Hindu
genus in the earlier system. Since the possession of these words
defined beings or genera as divine and were considered to be properly
combined with all persons who belonged to the arya or Hindu com-
munity, it is proper to speak of the entire community as divinely
endowed. The catch in this, of course, was that not all beings and
genera were equally endowed with divinely coded substances. A
number of important distinctions operated to define some as divine
in relation to others. The most important distinction was that made
between those who possessed only the @gama words and those who
possessed both the agama and nigama words. The possession of the
agama words, and especially of the powerful Tantric mantras or
utterances contained therein, was seen by Bengalis to have incorpora-
ted virtually the entire past population of Bharatavarsa into a single
arya or Hindu genus. The coded substance of the agama contained a
code for conduct enjoining persons of the two sexes and four varnas to
be combined through “initiation” (diksa) with the powerful Tantric
utterances and to perform the worship, here called puja, of the
all-powerful Hindu deities such as Visnu, Krsna, Siva, Durgi, or
Kali in the form of an embodied, enlivened image with offerings of
flowers, fruits, and other foods.

This combination with the coded substance of the agama defined
the men and women of all four varnas in a general sense as a single
divinely endowed arya (or Hindu) genus and opposed it to other
andarya genera such as those mentioned earlier.

The additional possession of the nigama or Veda operated not to
unify the total Hindu community but to draw and maintain major
distinctions of rank within it. In the caste system of the past it acted
to make a clear distinction between men of the three higher varnas
on the one hand and their women and the Stidras on the other. These
men were seen to be combined directly with additional mantras
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or utterances of the Veda itself in the course of a samskara or *life-
cycle act of worship” referred to as the wpanayana, *‘initiation,”
or dvijati,“second generation.” Appropriately, the men of the three
varnas who underwent this combining, generative act were referred
to as the “twice-generated™ or “‘twice-born” (dvija).

The sustaining code for conduct contained not only in the Veda
but in the bodies of the twice-born themselves enjoined them to
learn the Veda (adhyayana) and to perform the Vedic type of worship,
called yajiia, or more narrowly, homa, in which food was offered to
a multitude of Vedic gods. This form of worship contrasted with
pija in that it was performed “‘with fire™ (sagni) which was held to
convey cooked food upward to invisible rather than concretely
embodied deities and required the use of Vedic mantras. In addition,
this code also enjoined the giving of gifts (dana), especially to
Brahmans.

Stidras and women, who were thought unworthy to possess the
Vedas, were enjoined not to learn the Veda or perform the Vedic
type of worship. They combined themselves with the Veda only
indirectly as servants and wives of the twice-born. In keeping with
this distinction, the twice-born were considered to be the aryas par
excellence within the larger arya community whereas the Suidras
(and women) were considered in relation to them to be anarya.
Appropriately, twice-born men were considered to be divine and
themselves worthy of worship in relation to their once-born wives
and Sidra servants. Service of their twice-born masters was, in fact,
their form of worship. The divine benefits that were received from the
gods by the twice-born as a result of Vedic worship were, according
to the texts, received from the twice-born by their wives and Stidra
servants as a result of service. Thus, the three twice-born varnas
taken together and the single Siidra varna were not only defined as
occupational jaris; they were also defined as worship jatis. And it
was primarily as worship jatis that they were ranked high and low.

There were two major contrasts between the earlier matrix and
the middle period variant. One had to do with the presence of Muslims
in Bengal, the other with the diffusion of the Veda among the Hindus
themselves. First, the entire population of Bharatavarsa, of which
Bengal was a part, was no longer combined with the coded substances
of the Hindu texts. Part of it was now combined with the texts of
Islam. As a result, the contrast between arya and anarya became a
contrast between Hindu and Musulman in the Bengal variant.
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Consistent with this shift, terms such as dasyu, “‘thief,” mleccha,
“barbarian,” and Yavana, Greek, which had been applied in the
past model to anaryas, were sometimes applied to Muslims in the
Bengal variant. Yet these Muslims were not excluded, as were the
earlier anaryas, from the larger community to which Bengali Hindus
belonged. Mukundarama, a sixteenth-century Hindu writer who
described the establishment of a local Bengali community having a
full complement of genera, unquestioningly includes within it
a large set of Muslim genera (jatis).?3

The second contrast involved a different alignment between the
coded substances of the Veda and the bodily substance of the occupa-
tional varnas and jatis as a result of their mixing. Here, too, as with
the occupational substances themselves, the combination in the
Bengal variant was marked by differences, but not by the systemic
confusion characteristic of occupational and territorial substances.
Since the Ksatriya and VaiSya were missing in the Bengal variant,
the terms twice-born and Brahman became synonymous. Not
all the Brahman jatis in Bengal, however, were considered worthy to
possess the Veda. Some of the lower jatis, especially those performing
worship for the lower Stidra, were held to have lost possession of the
Veda. Hence, in relation to the higher Brahman, he did not possess
the Veda. The Sidra, who was not to combine himself with the
Veda in the past model, was enabled to do so in the Bengal variant.
Even so, the Sudra was still not to learn the Veda. He could engage
Vedic Brahmans for the performance of Vedic worship and give
them gifts in return, but he himself was not to recite the Vedic mantras.
Therefore, in relation to the Brahman, the Sadra of the middle
period was only partially combined with the coded substance of the
Veda. Yet, just as the possession of the Veda operated to distinguish
high and low Brahmans, so, too, did it operate to distinguish high
and low Siidras. Only the sat Stidra who had worship performed for
him by the Vedic Brahman was considered partially combinable
with the Veda. The lower or asat Stidra whose worship was performed
by a “fallen” Brahman was considered unworthy. The asat Stidra in
relation to the sat Siidra was, thus, not even partially combined with
the Veda. Thus, as a result of the mixing of the varnas, the coded
substance of Vedic worship was more confusingly and widely diffused
in the Hindu community of the present than it had been in the past.

23Mukundarama Chakravarti, Kavikaiikana-Candi, ed. Srikumar Bandyopadhyay
and Visvapati Chaudhuri (Calcutta: University of Calcutta, 1958), 1, 343-46.
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The point of major significance, however, is that the differential
possession of the coded substance of Vedic worship defined high and
low rank relationships. Sets of occupational jaris—Brahman, sat
Stidra, asat Sidra—were ranked not by their occupations or by the
wealth or land that they possessed, but by the degree of Vedic power
they embodied. It was the Veda and Vedic worship, however diffuse
they might be, which were seen as the ultimate source of well-being
and prosperity for each jati, and so it was the Veda which produced
an ordered community of ranked jaris.

Gotra as Worship Clan and Kula

Each of the varnas in the community of the past was divided into an
indefinite number of equal clans defined by the possession of the
compositely coded bodily substances of their particular ancestral
males and an inherent code for conduct enjoining the persons of the
same clan not to marry with person of their own clan, but with
those of other clans of the same varna. Of particular importance in
this model was the gotra aspect of clan organization. In fact, the
gotra 1s so important that in the sastras, the clan marriage codes are
usually associated with the gotra rather than the kula. Gotras were
the personal names of the original Brahman priest-preceptors
(rsis), and all persons who shared the same gofra name were said to
be of the same gotra. These names, like other words of the Veda,
were considered to be subtle and powerful substances necessary to
the correct performance of Vedic worship.

The gotra names of the Brahmans were acquired in the same way
as their bodily substances, for their clan and gorra ancestors were
considered to be one and the same. This was not so, however, for
Ksatrivas and VaiSyas. Like the Brahman, they were twice-born
and were enjoined to perform Vedic worship using gotra names.
Yet the Ksatriya and Vaisya did not acquire their gotras from their

ancestral males. Rather, they acquired them from their ancestral
Brahman priests (purohitas). The Sadras, who in the community of

the past did not have Vedic worship performed for them, did not
POSSESS gatra names.

Kulas or clans, whether combined with gotras or not, were divided
in the all-India system into smaller kulas or *‘joint families.” While the
larger clans were units whose persons all shared the bodily substance
of a dead ancestral male, these smaller families were units who all
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shared the bodily substance of a living male who acted as their
“master”” (karta).

Worship Jatis (“Grades™) Within Territorial
and Occupational Jatis

The clan organization of the Brahmans and Siidras in the middle
period variant of this community was much more complex, exhibiting
a “‘baroque” degree of elaboration, and it was also, of course, more
garbled. The population of each of the territorially distinguished
Brahman and Kayastha subcastes was organized into a definite
number of named kulas or clans, though the numbers and names
of these clans of course varied from subcaste to subcaste. Most
importantly, the clans in each of these subcastes were organized
into smaller named sets of two or more clans that were ranked high
and low with respect to each other. These sets, referred to variously as
jati, “genus,” bhava, “‘mode,” or sreni, “‘section,” are conventionally
dubbed “grades,” a term implying rank. As I have, for convenience,
retained the terms “caste” and *‘subcaste’ in this study, so I shall,
for the same reason, use the term “‘grade” to refer to these ranked
sets of clans.

There was, inevitably, some variation by subcaste in the names and
numbers of these grades. The major variation in nomenclature occurr-
ed between four of the subcastes—Radhi and Varendra Brahman,
Daksina-radhi and Vangaja Kayastha—and the other two— Uttara-
radht and Varendra Kayastha. The highest grade in each of the
first four subcastes was named Kulina. The lower ranked grades
in the two Brahman subcastes were named Srotriya, and the lower
grades in the two Kayastha subcastes were named Maulika. The
Radht and Varendra Brahman subcastes contained four and two
Srotriya grades, respectively, while the Daksina-radhi and Varngaja
Kayastha subcastes contained two and three grades, respectively.
Terms such as Siddha and Sadhya were used to name these lower
grades. The Uttara-radhi and Varendra Kayasthas did not use the
terms “Kulina” and “Maulika,” relying more simply on the terms
“Siddha,” “Sadhya,” “Kasta,” and “Amiilaja” to name the ranked
grades in their subcastes. The meanings of these terms will be examin-
ed shortly. A list of the grades contained in the Brahman and Kayastha
subcastes is given in Table 1.
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Table 1

Brahman and Kayastha Clan Grades
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Subcaste

Clan grade

Radh1 Brahman

Varendra Brahman

Daksina-radht Kayastha

Vargaja Kiyastha

Uttara-ridhi Kayastha

Varendra Kiayastha

Kulia

Srotriya
Susiddha
Siddha
Sadhya
Ari, Kasta

Kulina

Srotriya
Siddha
Kasta

Kulina

Maulika
Siddha
Sadhya

Kulina

Maulika
Madhyalya
Mahipatra
Acala,Sadharana

Siddha
Sadhva
Kasta

Siddha
Sadhya
Amilaja

Number of clans
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Each of these ranked sets of clans was defined by its own kula or
coded bodily substance. Earlier it was stated that kula as a coded
substance was a composite of occupational, territorial, and worship
substances which were combined with the bodily substances of a
clan’s persons. Hence, the coded substances by which a clan was
defined was thought to consist of *“‘attributes” (gunas) or *“‘characteri-
stics” (laksana) of all of these substances. As we shall see later in
more detail, what distinguished one ranked grade of clans from
another was the presence or absence of one or more of these attri-
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butes in its coded substance and the overall quality of its coded
substance—its relative capacity to bring about well-being and
prosperity. Given the centrality of the coded substances of Vedic
worship as differentiators of rank in this concept of community,
those differentiating attributes upon which primary stress was
placed were, of course, those emanating from the Veda.

In accord with the differences in their embodied attributes, the
clans of each ranked grade also possessed their own codes for conduct.
These codes for conduct all centered on the complex act of marriage,
which was itself—consistent with the emphasis on worship as the
ordering act—considered to be a form of worship and enjoined
the lower clan grades to worship the higher clan grades with offerings
of daughters and, above all, wealth and food.?#

Thus, the jatis or sets of clans ranked high and low within the
territorial jatis of Brahmans and Kayasthas were defined primarily as
worship jatis or grades. They were not ranked by their occupations
or by the wealth, land, or political offices they might have held.
Instead, each was defined and ranked in relation to the other by the
degree to which its embodied rank was marked by the power of the
Veda, and each lower grade was enjoined to state its inferior rank
by worshipping grades higher in rank.

Just as the ranked castes were seen to be characterized by confusing
and diffuse combinations of occupational, territorial, and worship
substances with bodily substance in the middle period variant, so,
too, were the ranked grades of clans. Take, for example, the combina-
tion of the gotra name, a worship substance, which marked high
and low ranks, with the Siidra clans. The Siidra of the past was
enjoined from performing Vedic worship and had no need, therefore,
to be combined with the gotra names used in that kind of worship.
In the middle period Bengal variant of this matrix, the higher sat
Stidra was enjoined to perform Vedic worship, for which purpose
he had to combine with a gofra name. After listing the major gotra
names, the Bengali text which elaborates on Manu’s dharma-sastra
describes how Siidras acquired gotra names:

Thus the gotras. . .are declared in accord with the Veda. They shall
be pronounced in conjunction with the utterance of its injunctions

24The problem of how persons of one grade could accept wives from other grades
without mixing and inferiorizing the coded bodily substance of their offspring centered
on the complicated question of what constituted “proper”™ and “improper™ marriages
and is dealt with in Chapter III.
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(vidhi) and for the purpose of performing its enjoined actions. The
gotra of the Brahman derives from the name of his ancestral man
(purva-purusa), but the other castes (jatis) obtain the gotra and so
forth of their priests (purohita). And so the Ksatriya, Vaisya, Stidra and
all the mixed castes (varna-sankara) obtain the gotra and so forth of
their purohita in accord with the code-book (Sastra). Those twice-born
Brahmans were the priests of all those Siidras who were their depen-
dents, and the Siidras obtained their gotras from those twice-borr.
Thus the gotras of the Siidra were set in order in the code-book of
Manu.?3

The clarity with which ranked grades combined with gotras,
however, varied. Generally, the higher the rank and the more a
grade was marked by the presence of the other coded substances
of Vedic worship, the clearer was the combination of its clans with
gotras. Thus, each Kulina clan in a Kayastha subcaste was held to
be combined with one gotra name different from those of the other
Kulina clans of its subcaste. This was not so for the Maulikas.
Clans of the higher Maulika grades were invariabley found to be
combined with two or more gotra names whereas clans of the inferior
Maulika grades were often found to have no gotra names at all,
suggesting that they perhaps did not perform Vedic worship.

Still more significant in this connection was another aspect of
grade organization. The texts of the Brahmans and Kayasthas
persistently tended to identify persons of the lowest grades in their
subcastes as persons belonging to or descended from the lower
Brahman and Sudra occupational jaris. They did not, in other
words, see their own jatis as neatly bounded units distinctly separated
from lower ones. Past mixtures of coded substances made it difficult,
in their view, to identify and classify persons. The organization of
their own jatis into ranked grades of clans was a middle period
attempt to solve this problem of confusion by providing Bengali
Hindus with a kind of ““dual organization™ scheme. According to
this scheme, Brahmans and Siidras could be classified under some
circumstances as persons belonging to distinct, ranked occupational
jatis. Under other circumstances, however, the same persons could
be classified as persons belonging to ranked grades of the highest
Brahman and Siidra subcastes.

A brief review of the modifiers used to designate ranked grades in
one of these subcastes, the Daksina-radhi Kayastha, will provide

25Nibandha, fol. 2.
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a preliminary view of how this dual organization scheme operated.
The term “Kulina,” an adjective formed from the word kula meaning
of “high” (ucca) or **superior” (srestha) clan, that is, possessed of the
highest coded clan bodily substance or rank, was used to refer to
the highest grade of clans in the Daksina-radhi Kayastha subcaste,
the one possessing the coded substance of the Kayastha jati in its
highest and fullest form. The term “Maulika,” derived from the
were mula, “‘root,” was used to refer to the two lower grades of
clans in the Daksina-radhi Kayastha jari and tagged their coded
bodily substance or rank (kul/a) as *“*having roots” or ““possessing a
foundation™ yet not, relative to the Kulina, superior. These two were,
in other words, grades that possessed the coded bodily substance
of the Kayastha jari but not in its highest or fullest form.

Two additional modifiers, Siddha and Sadhya, were employed by
contrast to distinguish the two Maulika grades themselves. The
word “Siddha” was used to mark the coded bodily substance of
the higher Maulika grade as ‘“‘realized” or “actualized” while the
word “Sadhya’ was used to mark that of the lower Maulika grade
as “‘latent” or “potential.” In other words, the Siddha Maulika
‘grade possessed the coded bodily substance or rank of the Kayastha
jati in an “‘actualized” or “‘realized” form. The Sadhya Maulika
grade, on the other hand, possessed it only in a ““potential™ or “latent™
form. Persons classified here were those who appeared to belong to
the lower Siidra occupational jaris but themselves claimed to be
Kayasthas.

Past mixtures of coded substance meant that almost any Siidra
could possess the coded bodily substance of a Kayastha in a latent
or potential form. Those apparently inferior Sidras who claimed
so could be classed as Sadhya Maulikas; should they actualize the
coded substance of a Kayastha, they could then be classed as Siddha
Maulikas. Clearly, then, the organization of the highest occupational
jatis of Bengal into ranked grades of clans was important, for as
we shall see in subsequent, fuller discussions, it was closely connected
with the process of social mobility in middle period Bengal.

Kulas or clans of the same worship jari or grade did not have bodily
substances endowed with different attributes, nor did they have
different marriage codes, and they were not ranked high and low
with respect to each other. Neither did they possess their own discrete
countries, nor did they share any wealth or property in common.
What distinguished one of these clans from the other, like the clans
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in the all-India matrix, was their possession of the semen (sukra) or
“seed” (bija) and surname (paddhati, gari) of one particular common
ancestral “‘seed-male™ (bija-purusa) as opposed to another.?® The
names of the clans and the grades to which they belonged are given
for the two major subcastes of the study, the Radhi Brahman and
Daksina-radht Kayastha, in Tables 2 and 3. Even with regard to

Table 2

Radhi Brahman Clans

Clan grade Clan name
Kuling and Bandya Catta
Vamsaja Mukhaiti Patitunda
Kanjilal Garngul
Ghosal Kundalal
Srotriva Miscatak Kadiyal Satesvan
Susiddha Kusari Ambuli Bhatta
Pakdasi Bhiiri Kulkuli
Batbyal Bapuli Dayari
Simlayi Siyari Pumsi
Simla Sahuri Siddhal
Posali Basuyari Nayari
Paladhi Dagdhabati Akas
Kamadi Tailabati Ghosalt
Palsayl Dighal Seuk
Pirbba Koyari Miili
Nandi Pari
Kusumkuli Bali
Siddha Pippali Dindi
Dirghangi
Sadhya Mabhintya Gud
Had Parihal
Ari Kesarkoni Ghanta
Rayl Kulabhi
Pitamundi Cautkhandi
Gadgadi

28]t would be premature to infer from this sharing of the same semen that the Bengali
kula was a “patrilineal descent group” as defined by anthropologists. The difficulty
with this is that an out-marrving daughter did not belong to her father’s kula, while
an in-marrying wife, on the other hand, did. The Bengali Hindu concept of marriage,
to be explicated in Chapter I11, held that the coded bodily substance (kula) of a properly
married woman was transformed into that of her husband and resolves this difficulty.
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Table 3

Daksina-Radht Kayastha Clans

Clan grade Clan name

Kulina and Ghosh

Vamsaja Basu
Mitra
Mawlika

Siddha Datta Palit
Guha Sen
Deb Sinha
Kar Das

Sadhya Hoda Bhui Nath Arab
Svar Chandra Sami As
Dhar Rudra Hes Sakti
Dharani Raksit Man Bhiit
Ban R3j Ganda Brahma
Aic Aditya Raha San
Som Bisnu Rana Ksem
Pai Naga Rahut Hem
Sur Khil Sana Barddhan
Sam Pil Daha Rariga
Bhaiija Gt Dina Gui
Binda Indra Gan Kirtti
Guha Gupta Kham Nandi
Bal Pal Ksom Sil
Lodh Bhadra Ghar Dhanu
Sarma Om Baios Gun
Barmma Ankur Bid Yas
Hui Bandhu Tej Kundu

surnames there was confusion, especially among the Kayasthas.
For example, the names of the Kulina and Siddha Maulika clans in
the Daksina-radhi Kayastha subcaste did not vary from one account
to the other; the names of the Sadhya Maulika clans, however, did
vary. The names listed in Table 3 are those most frequent.

Kulas Within Kulas

While clans of the past were held to be divided simply into smaller
family units, the clans of the middle period Brahman and Kayastha



CASTE, CLAN, AND COMMUNITY 41

subcastes, and especially their Kulina clans, were held to be divided
into many, more complex units. The Kulina clans in these subcastes
were divided like the subcastes themselves into ranked genera also
referred to as kwulas. The Kulina clans in the Radhi and Virendra
Brahman and Daksina-radhi and Varigaja Kayastha subcastes were
divided at the highest level into two major genera. These ranked
genera were distinguished by the quality of their clan blood and
their codes for conduct. The higher genus or grade contained the
proper or par excellence Kulinas, those who had followed the
particular marriage codes of their clan since its founding. The lower
genus, named Vamsaja, contained the Kulinas and their descendants
who had departed from the Kulina code for conduct: ‘“He who,
though born in a clan of high rank, does not follow the rules, becomes
a Vamsaja.”?’

The differentiation into particular ranked genera did not stop here.
The higher or par excellence Kulina genera in each of these subcastes
were themselves divided into a varying number of ranked genera.
The smallest number, three, was found in the Vangaja Kayastha
subcastes; the largest, thirty-six, in the Radhi Brahman. Though
each of these genera was distinguished from the other by the posses-
sion of its own bodily substance and marriage code, the principle
by which they were differentiated varied from subcaste to subcaste.
Among the proper Kulinas of the Vangaja Kayastha subcaste, the
bodily substances and marriage codes of three ranked grades were
distinguished in accord with the degree of interruption their sub-
stances and marriages had suffered over time. Their subcaste genea-
logist describes these metaphorically by referring to rivers and trees.
The shift from the one to the other symbolizes the sharp distinction
made between continuity on the one hand and varying forms of
interruptedness on the other:

In the view of some, Kulinas are of three types—Dambura, Dhustira,
and Garngasrota. That family whose marriages are in the proper order
is proclaimed a Gangasrota (stream of the Ganga, continuous and
purc in its flow); that whose marriages are with superiors (Kulinas)
afterwards rather than first are Dhustira in form (a thorn-apple,
beautiful to look at, but poisonous); and those whose marriages are
occasionally with inferiors (non-Kulinas) is declared Dambura in
form (a fig tree), which rarely blossoms ,28

278arma, “Kula-dipika,” fol. 16b.
28 fhid., fol. 10a.
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The bodily substances and marriage codes of the nine ranked
grades among the proper Kulinas of the Daksina-radhi Kayasthas
were differentiated according to the seniority of their birth:

Listen, everyone, to this treatise on the seniority grades (kula). Mukhya
(elder), Kanistha (younger), Chabhaya (six-brother), Madhyamsa
(intermediate), and Teoja (fourth-born) are the main ones. Listen to
a narration of the designations and qualities of the remaining seniority
grades, namely, Kanistha Dvitiya-putra (younger’s second son) and
Chabhaya Dvitiya-putra (six-brother’s second son); I also recognize
Madhyamsa Dvitlya-putra (intermediate’s second son) and Teoja
Dvitiya-putra (fourth-born’s second son). I speak now of high rank
(kula) in nine forms in Radha.??

And still there were boxes inside of boxes, for the highest of these
ranked kulas was differentiated into still three more: “The form of
Mukhya is three-fold, hear about it—Prakrta (original), Sahaj
(easy), and, last of all, Komala (soft).””>°

The bodily substances and marriage codes of the thirty-six ranked
genera of the RadhiBrahman Kulinas were differentiated according to
their distinct “defects’ (dosa). Since their codes enjoined the exchange
of daughters between reciprocally linked clan segments, their grades
were referred to as “unions’” (mela):

Thirty-six unions were proclaimed previously by the panditas of the
past. The rules by which the birth of these took place are now clearly
related. A union evolves from the mixture (melana) of defects (dosa).
And a mixture is declared to be the mutual interaction of faults.
For that reason they come in pairs, the original source (prakrii)
of the fault and reciprocator (palti) of it. Thus, the designations
original source and reciprocator mean “primary” and “secondary.”
The one who is distinguished and active 1s the original source, endowed
with the primary defect. The reciprocator, the one whose gain is
minor, would then be the one who gains it in person and by intent.
And so, he who i1s endowed with secondary faults is entitled the
reciprocator,?!

The larger kulas of all grades (including the ranked grades of the
Kulina clans) were also divided into smaller kulas (“localized clan
segments’’), which were combined with the particular named villages

29Vacaspati, “Kula-sarvvasva,” in Nagendranath Vasu, Variger Jativa [ltihasa
(Calcutta: Visvakosa Press, 1911-33), VI, Pt. 1, 112,

30 1hid.

31Vicaspati, “Kularama,” in Chandrakanta Ghataka-vidyanidhi, Kulakalpadruma
(Calcutta: Bhavanipur Press, 1912), p. 22.
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in which their less remote ancestors had settled. Often the persons
of such a clan segment added the title its founder had received from
the regional Muslim government to its clan name. Examples of
localized clan segments were the Mitra-Mustauphis (Daksina-
radhi Kayastha) of Ula or Birnagar in Nadia District and the
Basu-Raychaudhuris (Vangaja Kayastha) of Ulpur in Faridpur
District,32

Localized clan segments that were more than three or four genera-
tions in depth seldom continued to exercise joint control over land.
The inheritance rules, which Bengali Brahmans and Kayasthas
adhered to, commonly enjoined uterine brothers to partition their
paternal property in equal shares after both parents had died.?3
Thus, the joint control of property by a corporate localized clan of
a great population or generational depth was thought to be im-
proper.** Nonetheless, the members of a localized clan often continu-
ed to exercise joint control over such items as temples and tanks
(which were difficult to divide). They might continue to worship the
same clan deity (kula-devata) and act jointly as sacrificer (yajamana)
for their worships (piijas). In such circumstances, one male clansman
(not necessarily the most senior) was often recognized as the ad hoc
leader of the localized clan.3$

The genus conceived of as a fully corporate economic and political
unit among the Brahmans and Kayasthas of Bengal, as in the all-

32Reasonably good accounts of both of these localized clans were written in Bengali
by their members early in the century. The one written by Srijandth Mitra Mustauphi
(Ular Mustauphi Vamsa [Ula: By the Author, 1930]) is well-documented but rather
contentious. The other, written by Dinabandhu Ray Choudhury (Paricaya: Vargaja
Kayastha-ganer Samdjika Itihasa saha Daksina Faridpurer Bil-pradeser Vivarana
[Calcutta: Amillya Chandra De, 1937]) is less well-documented, but more honest and
insightful.

33The Hindus of Bengal were supposed to follow inheritance rules which differed
in several respects from those in the rest of northern India. These rules are known as
the Dayabhaga rules after a text of that name written by Jimutavahana in the thirteenth
or fourteenth century. For explication of these rules, see Pandurang Vaman Kane,
History of Dharmasastra (Poona: Bhandarkar Oriental Research Institute. 1946),
ITI, 543-661; for an English translation of Jimutavahana's text, see Mitacshara and
Dayabhaga : Two Treatises on the Hindu Law of Inheritance, trans. by H. T. Colebrooke
(Calcutta: B. Banerjee, 1883), Pt. 1L, pp. 1-205, i—xii. For discussions of inheritance
rules in modern Bengali villages, see Tara Krishna Basu, The Bengal Peasant from
Time to Time (Calcutta: Asia Publishing House, 1962), pp. 89-95; and Ralph W.
Nicholas, *Economics of Family Types in Two West Bengal Villages,” Economic
Weekly, Spec. N, (July 1961), pp. 1057-60,

4 Basu, Bengal Peasant, p. 90.

35Ray Choudhury, Paricaya, p. 119.



44 MARRIAGE AND RANK IN BENGALI CULTURE

India paradigm, was the smallest segment of a clan, the family
(parivara), often referred to in legal and sociological literature as
the “joint™ or “extended” family. It was thought normally to contain
a man who acted as karta or manager, his wife, and their sons and
sons’ wives together with their children. What distinguished one
family in a clan from others was the possession of a house (ghar,
badi), in which its members lived, and wealth or property (visaya-
sampatti), such as land over which it exercised defined rights. Often
Bengalis used the words for house as rough synonyms for family
(or even clan). The two, however, were conceptually distinguished,
for the house or household possessed by a family might also contain
persons such as servants not considered to be members of the family
defined as a genus. The ghar-jamai, the husband (jamai) who lived
in the house (ghar) of his wife’s father, 1s a good “institutionalized™
example. Though clearly considered a relative, neither the ghar-
jamai nor his wife and children were considered to belong to his
wife’s father’s family or clan.

The karta, a married male who had “‘mastery” (adhikara) over a
family, was the person defined as the primary actor in the com-
munity. His code for conduct enjoined him to perform all those
actions by which the family and its rank were upheld. Hence, it
was the karta who made the marriages of his children. Since the
persons of his family were conceived of as depending on him for
their bodily substance and its nourishment, they were thought to
obtain the fruits or results of the actions he performed. If their
karta made good marriages, they obtained the good results (as did
their descendants, those who inherited their bodily substance).
This made the family the primary unit of social mobility. If the
karta settled in a new village, so did his family, and if he obtained
higher embodied rank as a result of his acts of worship, so did his
family.

The smallest unit distinguished in the community was not a genus
but the person (manusa, loka) himself. So far we have been looking
at the person defined as a casteman or clansman. The casteman or
clansman defined as a person, however, is a different kind of unit.
Each person had his own discrete code for conduct (svadharma),
which was a composite of the generic codes which he possessed.
The code for conduct of a person might, for example, consist of his
codes for conduct as a Bengali, a Hindu, a Sadra, a Kayastha, a
Daksina-radhi Kayastha, a Kulina, a person of Ghosh clan, a person
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of a particular village, and of a particular family. Thus, while each
person defined as a casteman, clansman, etc., was seen to be a repre-
sentative or embodied microcosm of the genus to which he belonged,
the person as a total composite being was seen to be the unique
product of past births and actions, uniquely embodied and encoded.

Kings (Raja) and Community Councils (Samaja)

The job of maintaining dharma in the sense of “proper order’” among
the castes and clans of the Hindu community belonged in the past
society to a single “great king” (maharaja); in middle period
society it belonged to a plurality of lesser kings (raja) and councils
(sabha). The king of the past was conceived as an incarnation (avatara)
of the supreme god Visnu or Krsna. Characterized as a deity who
ruled the entire earth, his royal code for conduct (raja-dharma)
enjoined him to maintain the well-being of the world by causing
people to adhere to the codes for conduct of their jatis and kulas.
As we shall see, he was to maintain proper order by examining the
conduct (acara) of others and appropriately rewarding or punishing
it, by resolving disputes (vivada, vyavahara) through the use of his
high power of “‘judgment” or ‘“‘discrimination™ (vicara), and by
relating the constituent parts of the community to each other through
his own correct exchanges with them.

Since the “‘proper order” was seen to emanate more from the
coded substance of worship than from any other, the king, himself
a divine being in relation to his people (praja), was held to be concern-
ed with the proper execution of these exchanges as enjoined in the
sastra and especially with those considered to be acts of worship.
The well-being and prosperity of society depended on the mainte-
nance of proper order, and that, in turn, rested on the correct perfor-
mance of acts of worship. No wonder then that the king was styled
the foremost patron of worship (yajamana) in his kingdom and
that he was held responsible for retaining and supporting Brahmans
learned in the Veda and capable of performing Vedic worship,
for the Veda was seen as a symbol and source of everything good
in the world.

The primacy of the coded substances of worship and the concept
of the royal code for conduct were no different in the middle period.
What did vary was the concentration of royal power. The single
Hindu king of the earth was replaced in the middle period by a
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Muslim king at the level of the total community including both
Hindu and Muslims; and, at the level of the Hindu community of
Bengal itself, he was replaced by a plurality of Hindu kings. These
kings, less powerful than their single predecessor, were thought
unable to inspect conduct and maintain proper order within the
Brahman and Kayastha subcastes. The power to do this was
held by subcaste councils which consisted of the masters (karra) of
subcaste families and professional genealogists (ghataka) retained
by the council as a whole. The word most often used to designate
these councils was the word samaja,>® a usage suggesting that these
councils, rather than local kings, were the regulators of their subcaste
communities. Local kings of the Brahman and Kayastha subcastes
did play a role in maintaining order in their respective subcastes,
but it was a secondary one. Such a king could make a decision
only after he had convened the council, been given the honorific
post of samdaja-pati, ‘“‘council-master,” taken the advice of the
genealogists, and obtained consent from the council as a whole.

To summarize, the two features that defined castes and clans, shared
substance (dharu) and code for conduct (dharma), were conceived
of nondualistically. The words jati and kula which were used to
refer to castes and clans as social units were also used, again non-
dualistically, to refer to the features that defined them. In this context,
the words jati and kula did not refer either to shared substance or to
code for conduct but to both as aspects of a single feature, one which
can best be characterized as “coded substance.” Since the terms
jati and kula were also employed to refer to the “prestige™ or “‘res-
pect” (maryada, sanmana) of a caste or clan, it is clear that the coded
substance which defined a caste or clan was also, in relation to other
castes or clans, its “rank.”

Jatis and kulas were all conceived of as particular aggregates or
genera of living beings (jiva), beings that possessed bodies (sariri).
Hence, the coded substance feature that defined a jati or kula and
distinguished it from other kinds of social units was coded bodily
substance. However, coded bodily substance alone was not the
feature that distinguished human jatis and kulas from each other.
Other coded substances, those of livelihood (jivika), country (desa),
and worship (yvajna, puja), all of which were considered vital to the

3¢ Another term, gosthi, a synonym of the word samdja current in the Daksina-
radha country, was used to refer to the community councils of the Daksina-radhi
Kayasthas.
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life and well-being of humans, operated in combination with bodily
substance to yield jatis of three classes—occupational (for example,
Brahman, Stodra), territorial (for example, Radhi, Vaiigaja), and
worship (for example, Hindu, Musulman). Since the persons of a
particular clan were considered to belong to jatis of all three classes,
these were not, strictly speaking, the features that distinguished one
clan from another. What did was the sharing of the compositely
coded bodily substance (vamsa) of a particular ancestral seed male
(bija-purusa).

The concept of “community” (samdaja) postulated by medieval
Bengali Hindus was a complex one, for imbedded in their concept
of a “present” community was the concept of a “‘past” community.
Of central significance in both concepts was the stress placed on the
coded substances of occupations, countries, or the human body were
by it. In both alike the coded substances of worship, more than the
coded substances of occupations, countries, or the human body were
considered to be the symbol and source of order and of the power
to do good and bring about the prosperity of the community. Persons
of the Hindu community were related by the sharing of worship
substances of two kinds, each of which acted in a different way.
One was the sounds of the Tantra enjoining the performance of a
particular kind of worship called puja. All persons of the Hindu
community were thought to be equally related by the sharing of
these sounds and the performance of puja. The sounds of the Veda
comprised the other coded substance of worship and enjoined the
performance of a particular kind of worship called yajiia. The sounds
of the Tantra and Tantric worship operated as a unifier of the Hindu
community as a whole, endowing each of its parts with the power
to sustain life and bring about prosperity irrespective of jati or
kula. The Veda and Vedic worship operated as a differentiator.
The Veda was not combined in the same way with all jatis and
kulas. To the contrary, it was combined differentially with the
jatis and kulas making up the Hindu community. The higher ranked
jatis and kulas were considered to be those more fully endowed
with the Veda and were, consequently, thought of as more fully
endowed with the power todo good and cause prosperity not
only for themselves but also for lower, less divinely endowed
jatis and kulas when these worshipped the former. Thus, the whole
issue of caste and grade rank revolved around what we might call
the symbols and ideology of Vedic worship.
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Finally, let us review the characteristics that distinguished the
past community from its middle period variant. The combinations
of coded substances which defined units in the past were held to
be relatively clear and simple and easy to perceive. Quite the opposite
was true of the present community. It was characterized by a great
degree of particularity and a prolific quality not found in the past.
More important was the perceived confusion and diffuseness of the
coded substances that defined jatis and kulas in the present, a state
of affairs that had come about as a result of the improper mixing
of castes (varna-sarikara). This made it difficult to ascertain just what
coded substance or rank a person or family possessed. On a canvas
painted in many hues it was difficult to identify the primary colors.
The organization of the Brahman and Kayastha subcastes into
ranked grades of clans was a response to this situation, for it amounted
to a ‘““dual organization™ scheme according to which the same
persons could be classified as Brahmans or Siidras of lower caste
or as Vedic Brahmans and Kayasthas of lower grades.



Chapter 11

HISTORICAL TRANSFORMATIONS
OF THE HINDU COMMUNITY

MyTHS, CYCLES, AND STAGES

While the older view of Hindu society as a static, changeless society
having no history and, in particular, no written history is no longer
tenable, the view of what constitutes proper historical sources is
still a rather narrow one.! Most historians still reject the vast bulk
of myths and legends generated by ancient and medieval Hindus
as unhistorical in scope. The ‘“‘historical” portions of the kulajis
have been placed in this category. They have been roundly criticized
by historians as “unreliable” and “fanciful,” but that is because
historians were attempting to reconstruct an accurate, blow by
blow, chronological account of Benga’s history.? I would be the
last to assert that the kulajis have much value in this respect, but
that is not the point. The point I wish to make here is that locked
up in these “mythic” or “legendary” accounts are descriptions and
explanations not of day-to-day events but of the major structural
transformations that occurred over time in Bengali Hindu society.
Even more important, these views of how and why changes took
place in the past informed the actions of those who knew them.
Thus, even if the events described bore no relation to “what actually
happened™ (and I do not believe this), they are worthy of study on
that score alone.

Bengali Hindu views of their own past were influenced bya
widespread cyclical concept of time. According to this concept,
Purusa generates the universe out of his cosmic body, sustains
it for a time, and then causes it to degenerate and become reabsorbed

'U. N. Ghoshal, Studies in Indian History and Culture (Bombay: Orient Longmans,
1965), pp. 1-167,
*History of Bengal, ed. R. C. Majumdar (Dacca: University of Dacca, 1943), I,
625-33.
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in him, only to begin the cycle anew.? The three great gods of Hindu-
ism, each embodying a complementary aspect of Purusa—Brahma,
the god of generation (srsti), Visnu, the god of sustenance or protec-
tion (palana), and Siva, the god of degeneration or destruction
(nasa)—symbolized the three kinds of actions by which this cylical
process occurred.*

As far as human society was concerned, this cylical view was
found in the concept of the four ages (yugas), the Krta or Satya,
Treta, Dvapara, and Kali.® Each succeeding age after the Krta
was characterized by a progressive decline in the quality of human
life and was seen to be marked by its own less rigorous code for
conduct (dharma) until, at the end of the Kali age, the universe
degenerated and the cycle began again. Thus, at the cosmic level,
there was no notion of a unique series of events in human history
having a single beginning and a single serious and purposeful end.
In fact, the whole process was often looked upon as /ila, the “play”
of the gods.

This macrocosmic theory of time and society informed Bengali
Hindu views of their own past as well, but not in an absolute way.
Generally, they saw their “past” community as that which existed
in the previous three ages while viewing their own “present” com-
munity, replete with its mixtures and confusions, as belonging to
the fourth and final or Kali age. Even within this framework, however,
a given period of time, for example, that ushered in by the Muslim
conquest of Bengal, could be characterized as a Kali age in relation
to its predecessor. The tone of skepticism or even pessimism which
pervades some of the texts is probably traceable to this self-characteri-
zation. On the other hand, there is often also a humorous side to
the stories, an element which undoubtedly was due to the idea of
world process as divine play.

The transformation of the Hindu community of the “past™ into
that of the middle period (c. 1450-1800) takes place in four stages.
It begins during the reign of an evil king Vena who forces men and
women of the four varnas to intermarry; the occupational jatis
generated as a result are classified by his virtuous son Prthu and

3IMukundarama Chakravarti, Kavikarikana-Candi, ed. Srikumar Bandyopadhyay
and Visvapati Chaudhuri (Calcutta : University of Calcutta, 1958), I, 35-38.

*Ibid., I, 39.

SFor a vivid comparison of the four, see the Mahdnirvana-tantra, ed. Jibdnanda
Vidyasagara (Calcutta: New Valmiki Press, 1884), pp. 5-11.
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Brihmans as Brihmans and Siidras. Subsequently, king Adisiira
of Bengal recognizes the immigrant ancestors of the Brahman
and Kayastha Kulinas to be superior in rank to the indigenous
Brahmans and Siidras by virtue of their superior life-giving power
and good conduct. During the reigns of the succeeding twelfth-
century kings, Vallala Sena and Laksmana Sena, the ancestors
of the Brahmans and Kayasthas are divided into territorial jatis or
subcastes and these in turn are organized into ranked grades of
clans, thereby initiating the dual organization scheme of medieval
Bengali society. The descendants of the immigrant Brahmans and
Siidras who have conducted themselves properly are honored as
Kulinas while the indigenous Brahmans and Siidras, depending in
their conduct, are accorded the ranks either of “‘realized” or *“latent”
Vedic Brahmans and Kayasthas. The reign of the Senas is followed
by the thirteenth- and fourteenth-century Muslim conquests of
Bengal. As a result of these conquests, new and improper mixtures
of coded substances occur; newly formed subcaste councils meet
this challenge by reorganizing the Brahman and Kayastha subcastes
at the outset of the middle period.

KINGS VENA AND PRTHU: THE MIXING OF THE Varnas AND
THE GENERATION OF THE BENGALI Jatis

Of these four stages, only the last three can be found in the genea-
logical literature of the Brahmans and Kayasthas. The code-books
of the Brahmans and Kayasthas already assume that the Hindus
of Bengal are organized into only two varnas, Brahman and Sidra,
the latter of which consisted of thirty-six varna-sarikara jatis. Fortu-
nately, the transformation of the universal four-varna community
of India into the particular two-varna community of Bengal is related
in a thirteenth- or fourteenth-century purdna originating in Bengal.
Though this text, the Brhad-dharma-purana, is late in relation to other
puranas, it does predate the earliest of the genealogical texts, which
do not appear before the fifteenth century.® Since the account
given in this purana falls outside the purview of the genealogies,
I shall provide only a brief summary of it here. By royal proclama-
tion, an evil king, Vena, forbids persons from acting in accord with
their generic codes for conduct and forces men and women of the

°A summary and critical discussion of this important text are found in R. C. Hazra,
Studies in the Upapuranas (Calcutta: Sanskrit College, 1963), 11, 396465,
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four varnas to make improper inter-varna marriages and beget
offspring. After some time, the Brahmans, who had warned Vena
against this, kill him by shouting mantras at him, rub both his hands
together, and cause a son, Prthu, and his wife to be born. Prthu, a
good king, sees that previous misconduct has caused a lack of food
for his people, stops the improper marriages, punishes those who
made them, and asks the Brahmans to determine the varnas and
occupations of the mixed castes. The Brahmans then proceed to
examine their qualities and conduct. They classify all thirty-six
of the “mixed castes” (saikara-jati) as Sudras, leaving no Ksatriyas
and Vaisyas. Twenty of the Stidra jatis they class as uttama (*‘best”)
or sat (*‘good”), the remaining as madhyama (““medial™) and adhama
(“‘inferior’”) or asat (*‘not good’). The Brahmans then declare that
they, as Srotriya Brahmans, will perform Vedic and Tantric worship
for the twenty sat Siidras, while “fallen” (patita) Brahmans will
perform inferior worship for the remaining sixteen. Once the king
and the remaining Vedic Brahmans had thus reestablished ““proper
order” (dharma) among these newly generated castes, prosperity
returned.

What do we learn from this story? First, one must note the central
part played by the king in maintaining proper order. The king was
the symbol of the entire Hindu community. Hence an evil king was
seen to be the source of disorder and lack of prosperity throughout
the entire community whereas a good king was seen as the source
of its order and prosperity. Second, proper marriage and reproduc-
tion were considered to be crucial to the maintenance of proper
order among the jatis. Since the coded substances of worship and
occupation were seen to be combined with homologous bodily
substances, improper marriages had the capacity to ruin the entire
order of jatis in the community, for the improper combination of
coded bodily substances necessarily entailed the improper combina-
tion of worship and occupational substances and codes as well.

Next, there is the question of power. The king possessed coercive
power (danda). Yet his power was considered to be subordinate
to and derived from an even higher power, that of the Veda possessed
by the Brahman. The coded substance of Vedic worship was the
ultimate source of the power to bring about order and well-being.
Hence, when the Vedic Brahmans saw that the king had gone astray,
they were able to kill him with Vedic mantras. Even more, they were
able to intervene in the reproductive process of the king and cause
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a good king and his wife to be born through the mere but extra-
ordinary act of rubbing Vena’s hands together.

Finally, and most important, change takes place. The old order
of jatis was not restored. The new jatis that had been generated by
the improper mixing of bodily substances did not, however, consti-
tute a new order in and of themselves. Rather they constituted a
disorderly state of affairs. It was only after the king had assembled
these new castes, examined them in conjunction with the Brahmans,
and honored them with new ranks and relationships that a new
and transformed order appeared in the Hindu community.

KING ADISTRA: THE COMING OF THE KULINA BRAHMANS AND
KAYASTHAS AND VEDIC REGENERATION

The second stage in the transformation of the Hindu community of
Bengal begins when five Brahmans, fully endowed with the highest,
most powerful of coded substances, the Veda, come, accompanied
by five devoted Siidras, to Bengal. This was thought to have happened
in 954 of the Saka era (1032 A.p.) during the reign of the paramount
ruler of Bengal (Gauda), the “‘great king” (maharaja) Adisiira
(literal meaning, “first hero™).” Here is the Adisiira story of the
Daksina-radhi Kayasthas as related by their foremost genealogist,
Nandarama Mitra, toward the end of the middle period. Addressed
to a Siidra audience and set in the fourth and lowest age, the Kali,
it begins with a prelude in which Visnu, the kingly god who upholds
dharma, playfully agrees to give birth to five superior Stidras who
possess the worship code for conduct of the higher twice-born as
well as the service code of the Siidra. They are born not in Bengal,
but in Kolaiica, a city of the superior middle country:

Hear the truth concerning the generation of the great castes (varnas).

The Brahman was born from the mouth for the purpose of spreading

the injunctions of the Veda. The Ksatriya arose from the arms for the
purpose of exercising protection. The VaiSyas were born from the
thighs. The Stdra was born from the feet and serving (seva) was his

duty (karma). The other three varnas became devoid of virtue as the
"Though a Siira dynasty _apparemly ruled in Daksina-radha in the eleventh century,

a positive identification of Adisiira in the historical inscriptions has not yet been made.
See Pramode Lal Paul, The Early History of Bengal (Calcutta: Indian Research Institute,
1939), 1, 82-83; II, 31-64. For other discussions on the historicity of Adisiira, see

History of Bengal, 1, 623-34; and D. C. Sircar, Studies in the Society and Administration
of Ancient and Medieval India (Calcutta: Firma K. L. Mukhopadhyay, 1967), 1, 10-30.
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Satya and Treta passed and the Dvapara age (yvuga) drew near. By
serving Krsna,® he [the Siidra] brought him into his control. Visnu
was in the city of Dvarika sitting on a lion throne. With hands pressed
together the Siidra made a petition: “Listen, Lord God. What are
the duties for us—praising the gods (stava), uttering mantras (powerful
sounds) to the gods performing Vedic worship (yajiia), and giving
(dana)?” Visnu laughed and said, “I shall make an incarnation
(avatara) of you in the Kali age in order to show your respect.” Thus
was the command of Krsna. Once again, this time in five parts, he
went to Kolanca.? Kula-laksmi'® moved swiftly, and he was born in
five parts. All the Stidras went to welcome the five men who were born
in Kolafica once again to serve.!!

The story then shifts to the country of Gauda or Bengal where the
Siidra king, Adi$ira, engaged in an act of Vedic worship, finds that
his own Brahmans, inferior in Vedic knowledge, cannot complete
it. They urge the king to invite five superior Brahmans who can
from Kolarfica:

The great king (maharaja) Adisira, born in the clan of Dhanvan-
tari,'? was the ruler of Radha, Gauda,'?* and Variga. He thought about
the truth and performed endless acts of worship (yajria). His glory
would always remain on earth. Having decided on the rules, he
began a strange act of worship (vajia) enjoined in the Tantra and
Veda (agama-nigama). He assembled the Sapta-sati (700) Brahmans
of his own country and asked them the rules for this act of worship.
The Brahmans petitioned the king with hands pressed together:
“We do not know this information; but five good Brahmans dwell
in the country of Kolafica-nagara. We have heard remarkable stories

80ne of the human incarnations of Visnu, the god who upholds proper order (dharma)
in the world.

°In some texts, Krodafica (Kolafica or Klofica) is given as the Brahmans' and Siidras’
place of origin; in others, Kanya-kubja (Kanauja) is given. It is not clear whether the
two were the same place or not. Kanyakubja was the premier city of north India in the
seventh to twelfth centuries. Krodarica was the source of learned immigrant Brahmans
in the historical inscriptions. At any rate, it is clear that the texts identify both places
with north India or Madhyadesa, thought to be the superior home of the Veda. See
Paul, Early History of Bengal, 11, 37-39.

19The goddess of family and clan well-being. She is the wife of Visnu.

'Nandarama Mitra, Kulaji, Dacca University Library MSS (uncataloged), n.d.,
fol. 13a. Nandarama, himself a Daksina-radhi Kayastha, flourished around the end
of the eighteenth and beginning of the nineteenth centuries,

12 Adisiira is said to have been a member of the Ambastha or Vaidya caste which had
medicine as its occupation. Dhanvantari, the physician of the gods, is thought to be
the progenitor of the Vaidyas.

13Here the term “Gauda™ appears to refer not to Radha, Variga, and Varendra as
a whole, but only to Varendra.
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about them. They are foremost masters of the four Vedas, like a
second Brahma,'* and their austerity is great, sire. They have no
equals on earth. Bring as priests, o king, the ones who seem appro-
priate.” Hearing this, the lord of men carefully wrote a letter and
swiftly dispatched a messenger with it. Starting his journey at an
appropriate time, the messenger travelled day and night until he
arrived at Kolafica. The five Brahmans were all in the same place,
shining like the king of the twice-born, the moon. The messenger
bowed and presented the letter. The sages read the letter and were
pleased in their hearts. They therefore set out with great speed.!®

When the five Brihmans and the five Stidras arrive in Bengal in
the guise of Ksatriyas and claim only to perform inferior goat
sacrifices, the king and his people panic. The day is saved, however,
when the Brahmans demonstrate their superior life-giving power,
and the king worshipfully invites them to stay:

Taking their families with them, they mounted horses and went to
the kingdom of Gauda. They took with them their five beloved disciples
(sisya) and arrived at the king’s palace. Going up to the gate of the
palace, they said, “*We perform goat sacrifices.” In this way the five
Brahmans came to the gate. They came with hose on their feet and
turbans on their heads: five elephants as well as troops were with them
and formed a four-part battalion. When he heard this, the king bent
his head and the women whose husbands were alive took vows. They
felt great distress. When they saw the king’s hesitation, the sages, while
standing at the gate, blessed a dead piece of wood, on which new
sprouts appeared. Then the Brahmans went away. When the king
heard this he was startled, and the lord of men together with his minis-
ters, went quickly after them, fell at their feet, and praised them. The
sages, seeing this devotion, then returned and again entered the city.
They sat on heavenly seats and the king, happy in his heart, asked,
“*What name 1s whose?!°

The king then examines the credentials of the divinely endowed
Brahmans and Siidras. All are accorded high rank as Kulinas save

Datta, who selfishly claims he is better than a Siidra, and Guha,
whose name sounds funny:

The five men with them truly appeared to have auspicious character-
istics. It was as though the Gandharvas (heavenly musicians) were in
the company of the gods. The sages spoke briefly: “We are

14Genitor of the universe.

LSMitra, Kulajt, fols. 13a—13b.
16fbid., fol. 13b.
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Bhattandrdyana, Daksa, Sriharsa, Chindada, and Vedagarbha.
With us are the five best Sudras—Ghosh, Basu, Mitra, Datta, and
Guha, whose minds are intent on enjoined conduct (dharma). All
of us are filled with the results of good conduct (punyavan). Now
that we have explained, honor (mana) us.” The king said, “Who
is with whom?" Makaranda Ghosh spoke: “Hear me, o king, I
am with Bhattanarayana. He is Dasaratha Basu, conqueror of Madana
(god of love) in handsomeness. He came with Daksa. Kalidasa in
in the Mitra family shines as though born of the sun. He came with
Sriharsa. Dasaratha Guha came with Vedagarbha.” When they
heard this, all the people at court laughed.!'” Purusottama Datta
spoke, “I am not a servant, sire. | am superior to everyone in rank
(kula) and conduct (sila).” When the king heard such conceited
words, he made him inferior (hina) in rank (maryada). Guha fell
and went to Vanga; in that country he was honored as a Kulina.
Three houses here—Ghosh, Basu, and Mitra gained high rank
(kaulinya), prestige, and fame.'8

Having successfully performed the worship, the Brahmans and
Siidras, who had brought their families with them, are worshipped
by the king with gifts, settle in Gauda, and form new jatis by marrying.
Nandarama concludes his account of the origin of the Daksina-
radhi Kayastha Kulinas thus:

After completing the act of worship, he gave those who were to
become the Daksina-radht Kulinas lands (bhiima) and houses (ghar-

badi). And so, Ghosh, Basu, and Mitra made marriages (kriva-keli)
and united (meli).1®

Perhaps the simplest and most common version of the Adisura
story is that of the Radhi Brahmans written in Sanskrit by Devivara,
their most famous genealogist at the beginning of the middle period.
Just as the Kayastha version gave prominence to their five Sidra
progenitors, so this Brahman variant stresses the five Brahmans.
Otherwise, the two versions do not vary except in one or two details.?°
The text translated below is, in fact, taken from a Vangaja Kayastha
genealogy of the eighteenth century:

The lord of men (nrpesvara), Adistira, was born in an Ambastha

17The word guha is similar to guhva which means “‘anus.”

'8Mitra, Kulaji, fols. 13b-13c.

19bid., fol. 13c.

*0Included among the credentials of the Brahmans and Kayasthas in this variant
are their Vedic gotras, the names needed in the performance of Vedic worship. Ad-
ditionally, Guha's name here is Virita, not Dasaratha, and neither he nor Datta are
downgraded.
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family and was the king of Radha, Gauda, Varendra, and Variga-
desa, as well as the lord of the entire earth. One day, the king, who
was attached to the Vedic code (dharma-sasira), entered his own
place together with his ministers, relatives, advisers, and Brahmans,
and asked the Brahmans: **By what ritual, honored ones, is happiness
attained. [ want to hear all about this. Tell me, best of the twice-born.”
After hearing this, all of those Brahmans, whose bodies were dwarfed
and whose minds were deformed, said to the king, “None of us knows
by what rules this ritual is performed by the wise, what kind of rules
they are or whence they come.” When he heard these words, the king
became filled with worry: “What shall 1 do, where shall I go?” he
lamented again and again. By means of a messenger, he brought five
Brahmans, learned in the Vedas and Sastras, and skilled in all
weaponry, from Klofica.?!

When he saw that the five Brahmans, who had been brought by a
messenger from Klofica as men learned in the Vedas and Sastras,
were Brahmans who were also learned in weaponry, mounted on
bulls, and carrying swords and shields, despair arose in his heart.
Knowing that lack of faith would arise in the king, the best of the
twice-born placed the remains of a floral offering on top of a dead
piece of wood. Then that piece of wood came to life covered with
fruits and sprouts. The king, whose body trembled when he saw this,
praised them profusely and with humility offered them seats and
showed respect by washing their feet.

The five Brahmans and five Siidras (who came with them from
Kloiica) approached the king and proclaimed every benefit. He praised
the Stidras: “Today my birth is fruitful, alive, and well-lived, and my
house is born pure through your coming.” And he asked them,
“What are your gotras and names and why are you with the twice-
born? I want to hear all this.” The Stidras heard the words of the king
and told their gotras and names: “Here is Daksa by name, great
mind in the Kasyapa gotra; his servant is Dasaratha Basu of the
Gautama gorra. The clever Bhattandrdyana, born in the Sandilya
gotra, has as his servant Makaranda Ghosh in the Saukalina gotra.
Sriharsa, best of sages and famed among the Bharadvajas, has as
his servant Virata Guha, remembered as Kasyapa. This is Vedagarbha
of Savarna gotra; his servant, named Kalidasa, is of the Mitra family,
born in a Siidra clan, and of the Visvamitra gotra. And the one named
Chandada is born in the Vatsya gotra.” Purusottama Datta, born of
Maudgalya gorra said, 1 have come to vour place to protect the
others.” The king heard all this and was pleased. After they had
completed the act of worship as designated by the Vedic code for

2LA variant of Kolaiica.
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conduct (dharma) and in accord with the rules, the best of kings
gave villages, gold, cows, clothes, and so forth to the twice-born as
their honorarium (daksing). And so all the Brahmans and Siidras
settled here in this country and many offspring resident in many regions
were born to them. The offspring of those who, with minds of devotion
cause their praise to be heard, will without doubt increase in the
future.??

Let us now examine the significance of the Adislira legends.
Aparently the reordering of the Hindu community by King Prthu
had been less than a total success, for the events portrayed in these
Adisura stories occur against a backdrop of misconduct and the
confusion of coded substances which represent a new threat to the
welfare of the community. Adisura, the heroic, great king of Gauda
is a Sudra of the Vaidya or physician jati and not a Ksatriya. The
seven hundred Brahmans who normally perform Vedic worship
for him have dwarfed bodies and deformed minds and are not in
full possession of the Veda. The five Brahmans invited to Bengal
from the superior middle country where the four varnas were first
generated arrive on horseback and armed to the teeth, appearing
to the Ksatriya warriors and not Brahman priest-preceptors. Finally,
the five Stidras who come with them as their disciples have combined
themselves with the Vedic worship code of the higher twice-born
varnas. Despite this seeming confusion, however, values have not
changed. The coded substance of the Veda and the performance of
Vedic worship are still the ultimate sources of ordered welfare and
prosperity, and the divinely endowed king is still responsible for
the maintenance of proper order within the Hindu community.

How does the king, given the confused state of affairs in which
he finds himself, solve the problem of maintaining proper order?
The answer is, by putting people to the test and thereby discovering
their *““true’ qualities. Consistent with the stress placed on the coded
substance of worship, virtually all of these tests have to do with
the Veda and worship. When his own Brahmans fail the test with
respect to Vedic worship, he invites Brahmans said to be capable
of performing it correctly. When they arrive in the guise of Ksatriyas,
however, the king refuses to worship them. This precipitates a
crisis for the Hindu community of Gauda. This is resolved when the
Brahmans, whose Vedic power is so great that they know in advance
that the king will not recognize them, give evidence of their supreme

228arma, “Kula-dipika,” fols. 4b-5b.
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life-giving power by reviving a dead wooden column, something
even the king, however great his coercive power (danda), cannot do.
The king then honors them, yet the testing does not end here.

Worse even than the nonperformance of a Vedic worship was its
incorrect performance; for if the correct performance brought
about long life, happiness, and prosperity, its incorrect performance
brought in its wake untimely death, sorrow, and hunger. Thus,
before the Brahmans are asked to perform the worship desired by
the king and settle in Bengal, he must examine their credentials in
detail. Once satisfied that they and their Siidra servants possess the
true marks of the Vedic code, such as gotras, he asks them to perform
the worship. They worship the gods on behalf of the king, and the
king then worships the Brahmans and Siidras on behalf of the Hindu
community.

These acts of worship, the feeding of the gods by the Brahmans and
the feeding of the Brihmans and Siidras by the king, transform the
immigrant Brahmans and Siidras of the middle country into the
highest Brahmans and Siidras of Bengal. The five Brahmans become
the ancestral seed-males of the fifty-nine clans of Radhi Brahmans.
The five Siidras become the seed-males of five clans in the Daksina-
radhi and Vangaja Kdyastha subcastes. Three of these five Stidras—
Ghosh, Basu, and Mitra—become the progenitors of the three Kulina
clans in the Daksina-radhi subcastes, and Datta becomes the progeni-
tor of a Siddha Maulika clan. Virata Guha, who went to Variga
(east Bengal) becomes the progenitor of a Kulina clan in the Vangaja
Kayastha subcaste.

Thus, consistent with the ideology of worship, it is acts of worship
which change the community just as it 1s acts of worship that sustain
it. Order and prosperity depend on the correct possession of the
Veda and the correct performance of enjoined acts of worship.
By worshiping the immigrant Brahmans and Stidras, whose power
to sustain life and cause prosperity is recognized as superior to that
of the indigenous Brahmans and Siidras, that is, by feeding them,
the king is able to transform them into Bengali Brahmans and
Siidras and thereby regenerate the Hindu community which makes
up his kingdom. It is only after this royal act of worship that they
combine their bodily substance with the territorial substance of
Bengal by settling there and form jaris by making proper marriages
and giving birth to children.

Yet all does not end well. Already there are indications of future
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problems and decline represented by Datta in the Daksina-radht
Kayastha account. Considered to be lacking in one of the worshipful
qualities appropriate to a Stidra, humility (vinaya), he is “worshiped”
by the king with a rank inferior to that of the other four Saidras.
Consequently, his standing in Bengal remains ambiguous. He settles
there but does not become part of the new Kayastha jati because
he does not intermarry with Ghosh, Basu, and Mitra.

KING VALLALA SENA: ORGANIZATION OF THE BRAHMANS AND
KAYASTHAS INTO TERRITORIAL JATIS (SUBCASTES)
AND RANKED WORSHIP JATIS (GRADES)

Territorial Jatis

The third stage in the transformation of the Hindu community
centers on the actions of two Siidra king of the succeeding twelfth-
century dynasty, Vallala Sena (1158-1179), and his son Laksmana
Sena (1179-1206), during whose rule the Muslim invasions began.?3
These kings are credited with dividing the descendants of the Vedic
Brahmans and Kayastha Stidras into subcastes, jatis, whose coded
bodily substances were marked by the possession of their own distinct
territories:

The king Vallala Sena, son in an Ambastha family, examined the
Vedic codes of the families (kula-sastra) with great care. He assembled
all of the descendants of those Brahmans and Siidras who had been
brought by Adisiira in his own court. The Brahmans were assigned
to the villages where they were settled and were divided into two
subcastes (sreni) called Radht and Varendra. In the same way that
these two kinds of coded substance (kula) were made among the
best of the Brihmans, so, four subcastes of Siidras were made by
the king: Udga (Uttara) and Daksina-Radha, Varga, and Varendra.
These four designations were made according to the countries where
they resided ; and they now had four kinds of coded substance (kula),
each according to their subcaste.??

More complicated than the transformation of the single Brahmans
and Kayastha jatis into sets of discrete territorial jatis was the

23Both of these kings have been identified in the historical inscriptions. See Paul,
Early History of Bengal, 1, 93-101, The genealogies identify them as Sudras of the
Ambastha or physician jati; their own inscriptions identify them as Brahma-ksatriyas
or Ksatrivas.

24§arma, “Kula-dipika,” fols. 5b-6a.
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transformation of the immigrant Brahmans and Kayasthas, on the
one hand, and the indigenous Brahmans and Kayasthas, on the other,
into persons of the same Brahman and Kayastha territorial jaris
(subcastes). This was made especially difficult for two reasons.
First, past acts of lowering conduct on the part of superior persons
and of uplifting conduct on the part of inferior persons made it
difficult to identify just what coded substances were possessed by
whom. Second, since coded bodily substances were preserved first
and foremost by those acts which controlled its perpetuation, proper
marriage and reproduction, there was the danger that improper
marriages of the upheld and superior with the fallen and inferior
could, as in the days of King Vena, result in the lowering of the
Hindu community, bringing disorder, hunger, and decline in their
wake. The solution to this problem, attributed to Vallala and
Laksmana Sena, was to organize the Brahmans and Kayasthas into
systems of ranked grades.

Worship Code and Kulina Rank

The Brahmans and Sidras brought by Adisiira were thought to
have inherited in unbroken succession from the time of their progeni-
tor’s generation a superior coded substance (kula) distinguishing
them from the non-Vedic Brahmans and Stidras of Bengal. The
actions enjoined by this embodied Vedic code were conceived of
as inborn “‘attributes” (gunas), which, taken together, formed the
defining characteristics or marks (laksanas) of the Vedic Brahmans
and their Kiyastha Siidra servants. This superior form of coded
bodily substance was referred to as kaulinya, and persons who held
this inherited rank were referred to, appropriately, as Kulinas.
Here, in a Daksina-radhi Kayastha text, is a list of these nine inborn
attributes:

The Kulina becomes purified (suddha) in these nine attributes. He is
endowed with good conduct (acara), humility (vinaya), and knowledge
(vidya). There are unending famous acts (pratistha) and pilgrimages
(tirtha-darsana) on the part of his family. He has devotion (nistha)
for worship and marriages with Kulinas (kula-karma). He is absorbed
in the occupation (vrrti) of his caste (jari). He will be generous (dara)
and constantly purified through austerities (tapasya).?3
25Vicaspati, “Kula-sarvvasva.” in Nagendranath Vasu Vaiger Jativa [tihasa
(Calcutta: Visvakosa Press, 1911-33), VI Pt. I, 115,



62 MARRIAGE AND RANK IN BENGALI CULTURE

Save for one or two minor variations, the list of the Radhi Brahmans
is identical with that of the Daksina-radhi Kayasthas:
Whatever is practiced in accord with one’s family (kula), caste (varna),
and life-stage (asrama) 1s declared to be good conduct (acara) so long
as it arises out of the sounds (sruti) and memories (smrti) of the Vedic
code for conduct (dharma). Deference to preceptor, elder, and genea-
logist, and kind speech which is sweet-sounding, agreeable, and cons-
tant is viewed as humility (vinaya). Discrimination between the pure
and impure and knowledge of the Vedic code (dharmasastra) are declar-
ed to be wisdom (vidya). Deeds (kirtti) done in distant regions which
have arisen out of austerity and discipline and which are sung of
by the foremost of the genealogists are considered to be famous acts
(pratistha). That which is done with reverence at pilgrimage places such
as Gaya, and is visible, is to be known as pilgrimage (tirtha-darsana). On
the other hand, that firm faith which occurs in the mind that i1s intent on
the Vedic code (dharma) through preseverance in the Vedic code
(dharma) and knowledge of the Vedic code (dharma) is declared to be
devotion (nistha). The equality of two parties arising out of the accept-
ing and giving of daughters of equal rank to equals is considered to be
reciprocal exchange (avrtti). Reflection on the eternal truth through
control of the senses and worship of the family deity is declared to
be austerity (7apas). That which is given for the assistance of others

out of a desire for respect and that which is to be given from pure
vessels are declared to be gifts (dana).?®

As can be seen from these two lists, the Kulina code was primarily a
worship code for conduct containing elements drawn from the
Vedas and s$astras. What is significant here, of course, is that it
was thought to be combined with the bodily substance of the Kulinas.
As coded bodily substance, kaulinya was, therefore, perpetuated by
proper marriage and reproduction. The Radhi Brahman list, which
substituted avreti for vreti, tells us that the marriages which best
preserved kaulinya were exchanges of daughters among the Kulinas
themselves. As we shall see, however, exchanges of daughters among
Kulinas and non-Kulinas, initiated by indigenous Brahmans and
Siidras who wished to improve the quality of their coded bodily
substance or rank, were already taking place. This was not, however,
the only problem which confronted the Hindu community of Bengal
with respect to the Kulinas.

Though the coded bodily substance of a Kulina, his rank, was

26Vacaspati, “Kularama,” in Chandrakanta Ghataka-vidyanidhi, Kulakalpadruma
(Calcutta : Bhavanipur Press, 1912), pp. 56-37.
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perpetuated from one generation to the next by proper marriage
and reproduction, the code had to be followed in between marriages
if it was to be preserved. Failure to follow this divinely bestowed
code was thought to result in the partial or even complete lowering
of rank. Thus, judgment (vicara) had to be exercised in order to
determine who was a true Kulina. During this formative period,
such judgment was thought to be exercised not by subcaste assemblies
and genealogists but by the paramount Hindu ruler conceived as
the upholder of the moral order. So, Vallala Sena, in pursuit of
his inborn code as king, summoned the descendant of the five
Brahmans and Siidras to his court where he used the nine attributes
of their code as a test in order to judge which of them were true
Kulinas and which not.

Ranked Worship Jatis: Daksina-Radhi Kayasthas

The masters of three of the Kadyastha Siidra families brought by
Adisira—Ghosh, Basu, and Mitra—were thought to be fully endow-
ed with the nine attributes of the Vedic code in Daksina-radha.
In relation to the other Sidras they were, therefore, judged to be a
pure, divine genus, possessed of superior generic rank (kaulinya).
So, Vallala Sena properly recognized them as true Kulinas.2” Note
here that the Daksina-radhi Kayasthas see the formation of the
territorial jatis of Kayasthas as a consequence of an evil act of the
king Laksmana Sena. His improper intercourse with an inferior
Dom woman, a symbolic threat to the maintenance of proper caste
order, caused them to leave the court at Gauda and settle in the four
regions of Bengal:

The great king Vallala Sena was born in the world after performing
hundreds of austerities. By obediently serving Visnu, he made clan
prosperity (kula-laksmi) and caused the clans (kula) to rejoice. Just
as Bhagiratha?® brought the Ganga and Visnu appeared on earth as
Indradyumna,?® so the devotee Vallala spread clan prosperity (kula-
lak smi), the great power (sak) of Visnu. Having obtained this wealth

2"Though sources independent of the genealogies do not confirm Vallala’s honoring
of the Kulinas, they do indicate that there were two subcastes of Vedic Brahmans,
Riadhi and Varendra. Several Brahmans having the surnames and getras of the Radhi
and Varendra Brahmans listed in the genealogies are also found in the inscriptions.
See Paul, Early History of Bengal, 11, 45-47.

28 An heroic and powerful king born of the ocean (sdgara).

29A king born of the sun (sirva) and an incarnation of Visnu.
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of family well-being, Vallala, pleased in his heart, was worshiped in
every house. Judging how to distinguish the castes (jari-bheda) and
upholding the purified clans (vamsa), he established the Kulinas
in their nine attributes. The Brahman, the one who is served, and
the Siidra, the one who serves him, comprise the two major castes
(jati).

Three persons—Ghosh, Basu, and Mitra—were absorbed in the
service of the Brahmans when the king Vallala appeared. The Brahman
1s an incarnation of Visnu and these three persons are his servants,
Seeing that they were endowed with the nine attributes, the king,
whose great wisdom, actions, and powers are worshipped, no longer
had any worries. He saw that their spotless offspring were his libera-
tion, were an incarnation of clan prosperity (Kula-laksmi), and that
their hearts were firm at the feet of the Brahmans. When he saw their
nine attributes—good conduct (acara), humility (vinaya), and so
forth—he knew the main reason. Those who do the service of
the Brahman, the preceptor and guest, whose worships (pitja) and
austerities are truth, and who serve with devotion; who follow the
command of God and move on the path of the Veda; they obtain
worship (puja) as worshipful Kulinas. So he made these three persons
the primary kings of clan rank (kuwlardja) [among the Stdras] in
Daksina-radha and pleased them with honorific marks of sandal-paste.

The three made marriages and caused their offspring to increase.
And so everyone was in the country of Gauda. Then occurred the
accusation of the king [Laksmana Sena] and his defamation over the
Dom maiden. So they left Gauda. All those who went to the east
and west became known as Vangaja and Varendra, while those who
went north became Uttara-radhi. Six brothers in the three families
settled in different places along the banks of the southern Ganga,
the source of Daksina-radha, built their houses before the Ganga,
and made their communities (samaja) recognized and superior.
Prabhakara and Nisiapati Ghosh settled at Aknia and Bali in the
sixth generation. The uterine brothers Sukti and Mukti Basu settled
at Baganda and Mahinagara in the fifth generation and the Mitra
offspring at Badisa and Teka. At that time they were in the ninth
generation.3°

A set of eighty Stidras who did not possess the ninefold Vedic code

for conduct as its generic code was transformed into the grade-
designated Maulika within the Daksina-radhi Kayastha subcaste
during the Sena period. Only one of these eighty, the ambiguous
Datta, was considered an immigrant Kayastha from north India.

The other seventy-nine were considered to be the Siidras who were
30Mitra, Kulaji, fols. 2-3.
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already settled in Bengal when the five Siidras arrived from Kolafica.
The genus formed by these persons was itself divided into two ranked
grades usually referred to as Siddha and Sadhya.

The term “Siddha” means “‘cooked, purified, and completed,
successful, and famous,” suggesting that the Siddha Maulikas
were the original Siidras of Bengal, distinguished by their having
undergone a process of transformation. Other synonyms such as
San-maulika, “‘superior Maulika,” and Maulika-raja, “king among
the Maulikas,” were also used to describe these higher Maulikas.
Eight persons were made into Siddha Maulika Kayasthas by Vallala
Sena. One of these, the immigrant Datta, was a Kayastha by birth.
But he did not fully exhibit the Kulina code for conduct. He was
“defective in humility” (vinaya) and therefore had “only eight
qualities left.”*! By lowering his substance and code in this way,
Datta and his offspring lost their equivalence of rank with the other
Kulinas and with it the capacity to make reciprocal daughter ex-
changes and became equivalent in coded bodily substance to the
other seven Siddha Maulikas.

These seven persons were indigenous Siidras who had upgraded
themselves by combining themselves with the coded substance of
worship of the Kulina Kayasthas. Having approximated the Kulina
code for conduct, they acquired the capacity to make worshipful
gifts of daughters and wealth to the Kulinas, those who fully embodi-
ed the coded substance of kaulinya. By making these exchanges,
these Siidras combined with the bodily substance of the Kulina,
formed a new genus, and gained the rank of Kayastha from the
Kulina genus:

Seven houses of Maulikas became successful (siddha). They were
officers (mutsuddis) of the king. They became recognized [as Kayasthas]
by giving to the three [Kulina families]. He (the Sena king) consented
to this at the request of the Brihmans. Sen, Das, Datta, Kar, Deb,
Palit, Sinha, and Guha are the eight Maulikas. These eight clans have
become successful; they have risen in rank (kula) toward Ghosh,
Basu, and Mitra by giving and taking with these three families. Thus,
anyone who took from these three came to be a Kayastha, though
I think there is sometimes doubt with regard to them. They married
with them and because of this, the coded substance (kula) of their
offspring improved.32
31“Kula-pradipa,” Dacca University Library MSS (uncataloged), n.d., fol. 1.

32Baradakanta Basu Ghataka, Kulaji, Dacca University Library MSS (uncatalog-
ed), n.d., fol. 2.
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However, these two genera—Siddha Maulika and Kulina—did not
become equivalent in their substance and code. Though they approxi-
mated the Kulina code, the Siddha Maulikas could not duplicate it,
for the Kulina code and rank had been generated by the gods them-
selves. Hence, the Siddha Maulikas, characterized as having only
eight of the nine Kulina attributes, were thought unable to make
reciprocal exchanges of daughters with the Kulinas. As a result, the
two genera did not fully merge to form a single new genus. They
remained as separate grades within the subcaste. And since the
Siddha Maulikas were considered to be inferior to the Kulinas in
their substance and code, their generic rank was judged to be inferior
to that of the Kulina genus. So Vallala Sena naturally and properly
solved the problem of their classification by making them into a
Siddha Maulika grade ranking beneath the Kulinas in the Daksina-
radhi Kayastha subcaste. '

The remaining seventy-two Siidras were made into a Maulika
genus designated as Sadhya. The term ““Sadhya’ means “‘potential,”
suggesting that the Sadhya Maulikas were indigenous Siidras who
had the inherent capacity to become successful but had not done so.
Other terms used to describe these Siidras—kasta, “troublesome,”
sadharana, “‘common,” and samanya, ‘ordinary, undistinguished,”—
confirm this notion. A lustful king, Nityananda, who, it may be
inferred, appears temporarily to have usurped either Vallala Sena or
his son, Laksmana, caused these Siidras to come into being. Taking up
where the wicked king Vena left off, he forced two beauteous maidens
from each of the thirty-six jaris making up the Siidra varna in Bengal
to marry him and begat sons on them. The seventy-two sons born
of these improper mixed marriages were, of course, inferior in coded
substance or rank :

The king Nityananda was born in a Siidra clan. His conduct (vyava-
hara) was of the Asuriya®? type, but he was the paramount ruler of
the kingdom of Gauda. That king Nityananda became confused with
desire; his mind immersed in badness, he married again and again
the daughters of the thirty-six castes, having seen how worthy they
were in quality and beauty. He accepted in marriage seventy-two
daughters without judging which families were suitable and which not.
From this were born sons who were called “sons of the king” (raja-
puta). They did not have the gotras and surnames that Ghosh, Basu,
and Mitra had received. These three had settled on the banks of the

33The asuras were the enemies of the gods (devas); their power was great, but instead
of bringing about order and prosperity, its exercise did just the opposite.
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Garnga and engaged in their particular code for conduct. Their com-
munities and surnames were recognized and their gotras and prava-
ras** were distinct. The great king Laksmana Sena did all of these
things and gave the Daksina-radhi Kulinas land and houses. Ghosh,
Basu, and Mitra mixed (meli) and made marriages with each other.33

Texts of the Vangaja Kayasthas are similar in their accounts of the
lowest grades in their subcastes:

And so they tell of the sons of the king (rdja-putas): the king Nitya-

nanda was born in the clan of Mrtyunjaya. Fourteen castes (varna)
came into being as a result of his marriages. On account of the origin
of the stepmothers of the offspring of his marriages, the distinctness
of the castes (varna-bheda) was not maintained. These fourteen sons of
the king were Hor, Aditya, Sir, Nandi, Brahma, Kundu, and Dam;
Aic, Bhadra, Pain, etc. There were twenty-four sons of the king in the
view of some: Bad, Binda, and Lodh were born in the womb of a
Tailaka (oil-presser) woman. Hor, Hui, Anja, and Bhanja were
born from the daughter of a Gopa (cowherd). Brahma, Barddhana,
and Bhiita were the sons of a Kaibartta (cultivator-fisherman)
daughter. Gana and Pain were born from the womb of a Kumbhakara
(potter) daughter. Sur, Nandi, and Kundu were born from the womb
of a Sarikha-vanik (conch-dealer) daughter. Bhadra, Rahut, Dam,
and Aditya were born as well. Syam and Som were known as the
sons of a Varaja (betel-grower) daughter. The royal sons of these
are designated (raja-putas). Various designations are applied to the
fourteen houses: Sil is remembered as the Napita (barber) of the king,
and Kundu as his slave (bhrtya); Kar is known as a Rajaka (washer-
man) and Dhar is remembered as a Hari (scavenger). “Avoid Dhar
and Kar and ridicule their families. The rank of Sur is in his skin only,
just as iron is found only in the rim of a bell.””*¢

Not all of the Kayasthas of Bengal accepted Vallala Sena’s scheme
for classifying “potential” or ‘‘troublesome” Kayasthas, among
them the Varendra Kayasthas. Their account of these persons is
even more scathing:

In the course of time thirty-two houses of the king’s domestic
servants (cakor) and an additional forty houses of lower condition
(bhava) became independent....Even though these seventy-two
houses did not participate in the councils, they entered the Varendra
subcaste (sreni). Hear now about the conduct (acara) of the thirty-
two houses of servants. Though they were all descendants of a Siidra,

34 Pravaras were Vedic names similar in their use to the gotras.
3#Kasirama Basu, Kulaji, Dacca University Library MSS (uncataloged), n.d., fol. 1.
36Sarmi, “Kula-dipika,” fols. 13b-14a.
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they became bearers (kahdr) by occupation. Listen to the reason for this.
The king used to chew betel constantly. The king used to travel about in
a palanquin on their shoulders while eating pan. When the courtiers
saw this they criticized them and for that reason those Siidras became
Kihars by caste. All of these unfit, unsuccessful, inferior Siidras were
devoid of wealth, devoid of good attributes, and absorbed in inferior
acts of worship. Those who seized Nandi [daughters] by force began
to mix in the Kayastha caste. The king thought to raise them all
and arranged their marriages with prominent Kayasthas. They
entered the caste (pati) more and more and began to mix, but in the
Varendra Subcaste (pati) they became persons to be avoided.

Listen now to the distinct features of the forty houses; some are
censured and to be avoided, while others are superior. Hear now the
reason for this. There was once a prominent king named Nityasura. He
began to make marriages that were acts of pleasure and one by one he
made seventy-two marriages. The king made marriages in this and
other countries and moreover made them in inferior families and
inferior clans. In the course of time offspring were born. They became
known as “‘sons of the field.” When he heard this he became angry
and summoned them. In his rage he fearlessly began to cut them down.
So they fled to Vallala and he arranged their marriages with superiors.3”

Clearly, these grades of Sadhya Kayasthas were thought to be
identical with the lower castes of Siidras. Some were thought to be
the descendants of Kayastha Stidras whose embodied ranks had
become “troublesome™ (kasta) by following the inferior occupational
codes of the lower Siidra castes. Most, however, were believed to
be the offspring of inferior Siidras and an evil king. Characterized
as devoid of wealth, devoid of good attributes, and absorbed in
inferior acts of worship, their codes for conduct were thought to
be not an approximation of the Vedic code of the Kulinas but the
very negation of it. These Siidras were, therefore, properly judged
to have a rank inferior to that of the “‘actualized™ or “‘successful”
(siddha) Stdra. Yet because they were Siidras and often claimed
to be Kayasthas, they were recognized as forming “latent” (sadhya)
genera within the Kayastha subcastes. They had the inborn capacity
to become successful by emulating the code for conduct of the
successful and then making worshipful exchanges of daughters with
the higher genera. The Daksina-radhi story of Nityananda concludes
on an optimistic note: “Those of the seventy-two who make the

37Yadunandana, Miila Dhakur o Samalocana; arthar, Kayastha Samdajer Vivarana
(Calcutta: Bharat Mihir Press, 1891), pp. 31-32.
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adyarasa and pratisari marriages with the Kulinas become Maulika-
rajas and among these, he who protects the nine grades of Kulinas
becomes the council-master (gosthi-pati).”’3® In a similar vein, the
Varigaja text states: “by worshiping the high clans over the genera-
tions, they become Mahapatra in rank ; thus, one born in an inferior
clan may become pure over the generations.”3°

Thus, King Vallila Sena attempted to solve the problem of mixing
and confusion among the Sudras of Bengal by devising what I
have called a ““dual™ or “alternate’” organization scheme for them.
According to it, Siidras who clustered around the coded substances
defining the inferior occupational jatis were classed as persons of
those jatis. On the other hand, Siidras who clustered around the
coded substances defining the Kulina Kayasthas, the highest of
the Siidras, could be classed as belonging to the “latent” or even
“actualized™ grades of the Kayastha jaris.

Ranked Worship Jatis: Radhi Brahmans

The transformation of the Brahmans’ caste organization paralleled
that of the Kayasthas® though differing in some details. All fifty-
nine of the clans in this subcaste were thought to be descended from
the five Vedic Brahmans brought to Bengal by Adisiira. According
to their genealogies, the fifty-six sons of these five Brahmans were
invited to Vallala Sena’s court where he gave each of them a village
(grama) to settle in. The names of these clans were referred to as
gajii or gramika after these villages.*°

Vallala Sena also judged the ranks of these persons. He declared
that of the nine “attributes” of a Kulina, the reciprocal exchange of
daughters in marriage was the distinguishing one. Twenty-two of
the fifty-nine Radhi Brahmans accepted this ruling of the king and
agreed to follow this marriage code. Hence, they were judged to be
Kulinas. Of these twenty-two, eight were judged to be Mukhya
or “primary” Kulinas because they were “endowed with the full
attributes.”*! Fourteen persons were judged to be Gauna or “*second-
ary” Kulinas because they were “‘somewhat less in the nine
attributes.”*? The remaining thirty-seven persons disagreed with

38Basu, Kulaji, fol. 2.

398arma, “Kula-dipika,” fols. 6b-7a.

*Vasu, Varger Jativa liihasa, 1, Pt. 1, 112,

H1<Kula-manjari,” in Vasu, Variger Jativa Irihdsa, 1, Pt 1, 145,
*2Ihid.



70 MARRIAGE AND RANK IN BENGALI CULTURE

the king and refused to follow the marriage code enjoining reciprocal
exchanges. Because they were thus defective in this distinguishing
attribute, they were judged to be inferior in coded bodily substance
or rank and declared to be Srotriyas, Brahmans who were learned
in the Vedas but lacked the highest rank.

Later, on account of their departure from the Kulina marriage
code, the descendants of the Gauna Kulinas became divided into
three ranked grades of Srotriyas all of which were ranked below the
original grade of thirty-four Srotriyas. Some attribute this reorganiza-
tion to a later Hindu king, Datta-khasa: “The Gaunas, who had a
rule enjoining reciprocal exchanges of Gaunas with Gaunas and
the occasional gift of a daughter to a Mukhya, were made Srotriyas
by the king Datta-khasa by virtue of their assuming the same nature
as the Srotriyas.”*3 Others attribute it to the famous fifteenth-
century genealogist, Devivara.** At any rate, the Srotriya Radhis
of the middle period came to be organized into four grades ranked
high and low. The clans descended from the original thirty-seven
Srotriyas are “free of defects” in the marriages of their daughters
to the Kulinas and come to be designated the Susiddha or “very
successful Srotriyas.” Three clans descended from three of the
Gaunas “‘always succeed” in marrying daughters to the Kulinas
and come to be designated Siddha or “successful” Srotriyas. Four
who ‘“‘sometimes succeed and sometimes not” come to be known
as Sadhya or “latent,” and seven who are ““destroyers of high rank™
are named the Ari or “enemy” Srotriyas.*> The latter are also
referred as Kasta or “troublesome” Srotriyas, as among the Daksina-
radhi Kayasthas.

As these characterizations suggest, the Susiddha, Siddha, and
Sadhya Srotriyas were all grouped together and sharply distinguished
from the Ari Srotriyas. The former grades, because their coded
bodily substances were similar to that of the Kulinas, were all thought
capable of giving suitable daughters to the Kulinas, and the Kulinas
were thought to be capable of accepting these daughters and trans-
forming them into proper Kulina wives. Even though they were
said to have originated from the same superior coded substance as
the other Radhi Brahmans, the Ari Srotriyas were held to be so

43Devivara, “Kula-karika,” in Vasu, Variger Jatiyva Itihasa, 1, Pt. I, 172,

+4Ghataka-vidyanidhi, Kulakalpadruma, pp. 20-21.

4SVacaspati, “Kularama,” in Mahimachandra Majumdar, Gaude Brahman
(Calcutta: B. L. Chakravarti, New School-Book Press, 1886), p. 201.
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different and inferior that they were thought incapable of giving
daughters to a Kulina without inferiorizing the Kulina’s generic
code and rank. Their inferiority arose because they are thought to
have merged their coded bodily substances with those of the non-
Vedic Saptasati Brahmans:

Listen to a judgment (vicara) on the Radhis, Varendras, and Sapta-
satis. Some came earlier and others later; this is the essence of the
matter. The Saptasatis say that they have obtained the Brahmanhood
of the Radhis and Varendras through the marriage of Saptasati
daughters to those from Kanyakubja; and, therefore, the Saptasatis
say they are not inferior, they are to be respected. But others, because
of their good sense, do not take heed of their words.*¢

As among the Kayasthas, thﬁfse Saptasatis were thought capable,
by combining with the lower Srotriyas, of becoming masters of the
assembly among the Srotriyas:

In those successful (prasiddha) Srotriya clans which, because they
were contemptible, never had given daughters to the [Kulina] unions
(melas), the crest-jewels of the Saptasatis have gone from purified to
very purified, and become respected as council-masters (gosthi-pati).
However, just because the Saptasati Brahmans say they are purified,
does that mean that one ever forgets who has high rank and good
character? Many who were begotten by non-Kulina Radhis were
in the end born in the wombs of Saptasati daughters. . ..Those who
were born in the Sandilya gofra said they were descendants of Bhatta-
narayana; those of the Kasyapa gorra said they were the descendants
of Daksa, and Savarnas called themselves the descendants of Veda-
garbha. Those born of the Vatsya gorra said they were the offspring
of Chandada, and Bharadvajas said they were the descendants of
Sriharsa. They all introduce themselves as Srotriyas and some say
they are successful or purified.*’

Thus, the Sena kings, by summoning the Brahmans and Siidras
to his court, testing their conduct, judging which was high and low,
and organizing them into ranked worship jatis, had inaugurated
a dual or alternate organization which was capable of maintaining
order within the Hindu community in the face of confusion over
caste identities. As organized by the Senas, these grades of clans
in each subcaste were thought to hold ranks synonymous with their
inherited substances and inborn worship codes. The Kulina grades

*6Nula Pafichanana, “Gosthi-katha,” in Vasu, Variger Jatiya Itihasa, 1, Pt. T, 90.
+78rinith Bandya, ““Saptasati-karika,” in Vasu, Variger Jatiya Itihdsa, 1, Pt. 1, 98-99.
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of clans were the descendants of the Brahmans and Siidras brought
from Madhyades$a by Adistra. They were thought to have inherited a
ninefold Vedic code for conduct from their progenitors in unbroken
succession. The rank synonymous with this inherited code, referred
to as kaulinya, was thought of as divinely superior to all other forms
of inherited rank. The prosperity of the entire community was thought
to depend upon their continued possession of this coded substance
of Vedic worship.

The kaulinya code and rank were thought to be acquired by a
person through birth and maintained through good conduct. Once
lost through misconduct, this inherited kaulinya could never be
fully regained. Hence, among those immigrant Brahmans and
Stidras who had inherited this Vedic code, only those who were
judged by Vallala Sena to follow the code were recognized by him
to hold the superior rank of true Kulinas. These male persons and
their families, recognized as equivalent in their generic codes and
ranks, were thought to have the capacity to make reciprocal exchanges
of daughters among themselves. By doing this, these families of
the same code and rank united their substances to form the Kulina
grades.

The non-Kulina clans consisted of persons who did not possess
this coded substance of the Veda in its fullest form. Some of these
persons, like the progenitors of the Datta and Guha clans in the
Daksina-radht Kayastha subcaste and the progenitors of the thirty-
four Susiddha Srotriya clans in the Radhi Brahman subcaste, were
descendants of the immigrant Vedic Brihmans and Siidras who
had ruined their inherited Vedic code and rank through misconduct.
So they were naturally and properly judged by Valiala to rank
below the Kulinas. Others were the descendants of the indigenous
non-Vedic Brahmans and Siidras. Those persons who had purified
their substance and code by emulating the Vedic code for conduct,
even though they could never duplicate it, were made into actualized
(siddha) Srotriyas or Maulikas and recognized to have ranks just
beneath the Kulinas. Because the codes and ranks of the Kulinas and
successful non-Kulinas were nonequivalent, they were thought
unable to make reciprocal exchanges with each other. Their proximity
in code and rank, however, did endow the successful non-Kulinas
with the capacity to make nonreciprocal exchanges of both daughters
and wealth with the Kulinas. By worshipping the Kulinas with gifts of
daughters, the successful non-Kulina genera mixed their coded
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substance with the Kulinas to form grades within the Vedic Brahman
and Kiyastha Siidra subcastes.

The remaining Brahmans and Studras of Bengal, those who had
the inborn capacity of emulating the Vedic code of the Kulinas
but were judged not to have actualized it yet, were made into latent
(sadhya) or troublesome (kasta) Srotriyas and Maulikas and recogniz-
ed to rank below the actualized grade. Though these latent Srotriyas
and Maulikas were thought unable to exchange daughters with
the Kulinas, they were considered capable of making nonreciprocal
exchanges with the actualized non-Kulinas and becoming actualized.
Thus, the latent Srotriyas and Maulikas formed only potential
genera within the Vedic Brahman and Kayastha Siidra subcastes.

MUSLIM CONQUEST: MIDDLE PERIOD REORGANIZATION

Marriage Alone Comes to Define Rank

The Muslim conquest of Bengal initiates the fourth and final stage
in the transformation of the Hindu community of Gauda. Muslim
armies, which began their conquest of Bengal in 1200 A.D., ultimately
destroyed the Hindu king of Gauda and replaced him with a Muslim
ruler. Their conquest of Bengal did not, however, make them members
of the community of Gauda so far as the Hindus were concerned.
To the contrary, the presence of these powerful non-Hindu, who
were characterized as *‘thieves” (dasyu) and “‘foreigners’™ (yavana),
was thought initially to bring about misconduct and disorder. This
was especially so because Brihmans and Sudras, motivated by
greed, availed themselves of opportunities proffered by the Mushm
conquerors and ruined their coded substance by improperly mixing
with them:

During the period of Hindu sovereignty (rdjatva), happiness
(sukha) and wisdom (vidya) were complete and Brihmanhood was
more important than anything else. When the Hindu sun set, ignorance
and darkness appeared and conduct enjoined by the Veda (Sruta-
silata) departed. The country (desa) became devoid of good conduct
(saddcara-siinya) and the Brahman and Stdra, both of whom had
excessive greed for wealth (artha), became one and the same. In this
way, priest and servant entered together on the straight path of a
dog’s life and did not even cry ““Alas!™ at the ruin (nasa)of the Vedic
code (dharma). Under the influence of wealth (dhana) and separated
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from good conduct, everyone became Kulina or Srotriya in name
only. People of every clan (gotra), void of wisdom, made marriages
among the Kulinas and became fond of calling themselves Srotriyas.
Barely a trace of wise men remained and only matters of wealth
were held worthy of consideration. The lowest passions became
especially strong. The gain of wealth (artha) and enjoyment (kama)
became the goals of mankind; liberation (apavarga) was considered
inappropriate and acts of worship in accord with the Vedic code
(dharma-karma) were excessively weak.

Some became high ranking ministers and officials of the Muslims
(Yavana), trustworthy salts they! Those who accepted important
service came to be called Ray-rayan and became the source of trouble.
The Ray-rayans together with their brothers and affines spread out over
the country and engaged in work for the Muslims (dasyu); they were
heroes on the waterways and land routes. They freely provided
supplies for the armies of the Muslim king (patsa) and became pleased,
even though they were involved in the slaughter of cows and Brahmans.
In this way, the Brahmans became the experts of the Muslims.*®

Under such circumstances, the niceties of the Kulina code were

cast aside and improper marriages, exchanges of daughters which
did not bring about welfare and prosperity, were made. The result
was a new round of mixtures and confusion. Now, only a few persons
were left who had preserved their Vedic codes and substances:

In this way, pure clans obtained the results of impure marriages,
and became absolutely devoid of knowledge. Once their knowledge
had gone, all of them became absorbed in bad actions; the Brahman
became the expert of the Muslim. In order to dissolve their faults,
Some of these men invited the sons of Kulinas and made gifts of
daughters together with cows and gold. In the Kali age, reparations
(prayascitta) undo evil acts and mere giving (dana) becomes good
conduct (sad-vrita). So they hid their faults by giving away food.
The impure sons of Kulinas, like weakened cows, remained stuck in
the mud of evil deeds for a long time. In order to get out of the mud
of evil deeds, they made marriages in the houses of Muslims (dasyus),
and, through these, became even more sunk in ignorance.

Those born of Kulinas who adhered to the Vedic code (sruta-sila)
and had not in this way become lacking in strength, accepted the
daughters of the faultless. Devoid of greed, fortunate and respected,
they were foremost in rank, remaining with their own proper wives for

#8Nula Pafichinana, Gosthi-katha, in Lalmohan Vidyanidhi, Sambandhanirnaya
(Calcutta: M. C. Bhattacharya, 1949), I, 297-98. An important text of the Radhi
Brahmans, probably composed in the seventeenth century.
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the sake of having pure sons. Pure Srotriyas who adhered to the Vedic
code worshipped the Kulina gods with incense and flowers and made
offerings of their daughters to them. They held their wives’ hands
and uttered “svasti” so that they would bear immortal sons; and while
blessing them, they said, “Become the equal of Savitri.” Those
Srotriyas and Kulinas who spent their days in happiness for the sake
of the birth of pure sons gave birth to the two grades, each favorably
inclined toward the other.*?

The Muslim conquest and the subsequent upsurge of misconduct,
and especially of improper marriages, confronted the Brahmans
and Kayasthas with new problems. True, the problem of how to
classify persons and maintain order when caste identities were not
clear had already been solved by the former Sena kings, and, as
we shall see, their solution remained in use until the nineteenth
century. But there were three new problems which aggravated the
old and recurring problem of caste mixture and confusion.

First, interaction with the Muslim rulers, as a source of personal
wealth, was desirable; yet because contact with them ruined the
coded bodily substance of Hindus, it was also an undesirable source
of community decline and disorder. This problem was resolved
by narrowing the range of acts by which the coded substance of
the Veda was to be preserved. During the initial period of conquest,
almost any contact with the Muslims was considered to ruin a
Hindu’s rank, especially if he were a Kulina. Gradually, during the
two centuries following the first conquest, marriage with a Muslim
came to be considered the only act by which a Hindu would ruin
his rank. This meant that Hindus could work for the Muslim rulers
and interact with them in a variety of ways and still preserve their
coded bodily substance as Hindus so long as they did not make
marriages with the Muslims.5°

This change in value with respect to Vedic conduct made it possible,
by the fifteenth century, for Muslims and Hindus to honor or respect
one another instead of using one another merely for gain. Muslim
rulers began to show respect to Hindus by giving them offices in
their revenue administration and landed estates (zamindari) as well

491bid., 1, 298-99.

S°M. A. Rahim also views the reorganizaton of the Kulinas as a response to the
Muslim conquest of Bengal and correctly sees it as an effort to maintain “orthodoxy™
while interacting with the Muslims, though he is wrong in claiming this to be a result
of the “liberal” and *“egalitarian™ ideas introduced by Muslims into Bengal. See his
provocative Social and Cultural History of Bengal (Karachi: Pakistan Historical
Society, 1963), I, 312-17.
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as titles such as Khan.*! Reciprocally, Hindus began to show respect
to the Muslim king of Bengal and to attribute to him the power
to do good. Like the former Hindu king, he becomes characterized
as a ‘“‘great king” (maharaja) and he “lord of the earth” (ksiti-pati)
who, “like Rama takes care of (pale) the people (praja),” and “pro-
tects the earth through the impartial application of coercive power
(danda).”’3% Consistent with the power ascribed to acts of worship,
these worshipful acts of honor or respect were seen to transform
the Hindus and Muslims of Gauda into persons of a single commu-
nity, bringing about their mutual well-being and prosperity.>3

A second problem faced by the Brahmans and Kayasthas had to
do with the sustenance of the Veda within the Hindu community
itself. The new stress placed on proper marriage as the sole act of
worship by which embodied Vedic rank was to be maintained had
its positive side within the Hindu community and especially among
the Brahmans and Kayasthas. From now on, marriage, which had
been considered the necessary but not sufficient act by which em-
bodied rank was sustained, becomes in and of itself the primary
act of worship by which rank is to be sustained. At the same time,
marriage also becomes the act by which wealth is distributed to
deserving and needy Kulmas. The Hindu king had done this in
the past. Now, the Brahmans and Kayasthas, by giving the Kulinas
with whom they marry wealth and food, take on this royal function.
The genealogies of the Brahmans and Kayasthas bear witness to
the new centrality of marriage. The space they devote to land and
office holding or the manifestation of the nine attributes of the
Kulina code is marginal when compared with the space devoted
to marriage gifts and their marvelous effects.

Still another problem confronted by the Brahmans and Kayasthas
was how to maintain orderly rank relationships among themselves
in the absence of a single powerful Hindu king. The new Muslim
ruler my have taken on the responsibility of ordering relationships
among Muslims and between Hindus and Muslims, but he did not
take up the responsibility of ordering Vedic rank relations among
the Hindu castes and clans.

$1ipid., 1, 255.

321bid., 1, 241.

$3Most interesting in regard to Hindu-Muslim relations is the fact that both unite
to form a single community though neither apparently gives up the primacy placed

on the worship of divine beings as the ordering act yielding prosperity. Obviously,
this is a problem calling for further research.
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Councils Form to Uphold Rank

This problem was solved in the fourteenth and fifteenth centuries
after about two hundred years of disorder and, perhaps, of experi-
mentation by the formation of subcaste councils (samdaja). These
were the agencies by which the Brahmans and Kayasthas agreed
to place new emphasis on marriage, reformulated and specified
the marriage rules that appear in the genealogies, and, after improvis-
ing on the organizational schemes of Vallala Sena, reclassified
the Brahmans and Kayasthas according to these new criteria.
Operating as structural replacements for the Hindu king, these
councils were guided in their work of judging marriage conduct
and recognizing ranks by newly generated specialists—genealogists—
and by a local notable of the subcaste who acted as “council-master”
(samaja-pati). The famous genealogist, Devivara, himself led the
council of the Radhi Brahmans.’* Udayanacarya,®’ Danuja-mard-
dana De.,’® and Purandar Khan Basu.,’” all of whom were local
“kings™ (raja), convened councils in their respective subcastes—
Varendra Brahman, Vangaja Kayastha, and Daksina-radhi
Kayastha.

The formation of these councils represents a significant change in
the Hindu community. Previously, the single Hindu king of Gauda
had performed tasks of this kind without the aid of genealogists
and only the most passive concurrence of the persons summoned
to his council. Now, after his destruction, the relationship between
king and council is reversed. The local notables, no longer entitled
“great king” (mahdraja), but merely “king” (raja), receive their
power to act from the council. As one text succinctly puts it, “Look,
the power (sakti) of the council (samaja) sits on the head of royal
power (raja-sakti).”>®

The first council of the Daksina-radhi Kayasthas is said to have
met during the lives of those who were the thirteenth generational
descendants of the Kayastha brought by Adisura. The master of
this council (gosthi-pati) was Gopinath Basu, a Daksina-radhi
Kayastha Kulina who was a minister of the Muslim ruler of Bengal

$¢Majumdar, Gaude Brahman, pp. 206-9.

330bid., pp. 101-8.

5%Braj Sundar Mitra, Candradviper Raja-vamsa o Vaigaja Kavasthaganer Vivarana
(Barisal: Kumudakianta Basu, 1913), pp. 6-24.

3"Vasu, Variger Jativa Itihdasa, V1, Pt. 1, 99-112.
58Nula Panchanana, “Gosthi-katha,” in Vidyanidhi, Sambandhanirnaya, 1, 300.
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in the last quarter of the fifteenth century and held the title Purandar
Khan:3° “Purandar came from heaven to earth and brought the
Kulinas together in order to convene a council (sabha).”%® He
acted to stay the decline of proper order by making the clans and
grades in his subcaste into units ranked by their marriage codes:
For some time in this way [after the progenitors of the Kulinas had
left Gauda and settled on the banks of the Ganga] the clans increased
equally and persons of equal clans made marriages with each other.
There were no high or low families and marriages were firm; genera-
tions were not fixed, they were approximate. In the thirteenth
generation, Purandar, the regulator of the clans, was born in the
house of [$ana in the Basu clan. This great king filled the world with
famous acts and began the arrangement of the clans (kula).®!
Modifying the organization scheme inherited from Vallala Sena,
Purandar organized the persons of the Ghosh, Basu, and Mitra
clans into ranked families, using the seniority of their birth as the
criterion: “He recorded in proper order the six great communities
(samaja) of the three clans, their six respective Prakrtas (progenitors)
and their younger ranked brothers ... according to the principle
of the seniority (jvesthata) of the eldest.””°? Having done this, he
and the council then formulated a revised marriage code for the
Kulina clans, enjoining them to worship each other by making
reciprocal exchanges of daughters, thereby uniting them in an
alliance or union of equals: “The king convened a council of Ghosh
and the others and shone as he tied the alliance (mela).”®? He also
formulated a marriage code enjoining the Maulikas to make non-
reciprocal exchanges with the Kulinas in every generation: “Purandar
Basu generated high rank through the following: the fixing of the
generations, the adyarasa [gift of an eldest daughter of a Maulika
to a Kulina), and the pratisarana [gift of a younger daughter of a
Kulina to a Maulika].””%* Finally, the council instituted the practice
of keeping genealogical records and brought in genealogists to
assist it in testing and judging conduct: “From now on people
would make judgments after first consulting genealogies.”®>

$97bid., V1, Pt. 1, 103.

60Nandarama Mitra, “Dhakuri,” in Vasu, Vaiger Jariva Itihasa, V1, Pt. 1, 105.

51Nandarama Mitra, “Daksina-radhiya Karika,” in Vasu, Vaiger Jatiya Itihasa,
VI, Pt 1, 106.

52 Ihid.

63Ghatakacharya, “Karika,” in Vasu, Variger Jatihasa, VI, Pt. 1, 107.

*¢Nandarama Mitra, Kulaji, fol. 1.

&5 Ibid.
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The shift to marriage as the primary criterion of rank and the
organization of the Kulinas into newly devised grades also took
place in the Radhi Brahman subcaste:

Kulinas and Srotriyas had made marriages in all directions; all were
equal in clan rank, there were no distinctions. The Kulinas and
Srotriyas who had been made separate by Vallala afterwards became
high (ucca) and low (nica). Among the Srotriyas, three different
grades—high, middle, and low—came into existence. Today, there
are Kulinas and Srotriyas in the same gotras; even those of the same
gotra are not equal in prestige. Now the Kulinas are divided into
thirty-six unions (mela). They are ranked in high and low clans (vamsa)
according to their good and bad marriages.®°

These subcaste councils, which were innovations of the fourteenth
and fifteenth centuries, met repeatedly throughout succeeding
centuries and in every Brahman and Kayastha jari. They tested
and judged marriage conduct and maintained Vedic rank order in
their own terms among the persons who claimed to be Brahmans
and Kayasthas, using the modified classification scheme first conceiv-
ed by Vallala Sena. Just how these councils operated will be taken
up in Chapter IV.

To sum up, the Bengali Brahmans and Kayasthas viewed their
middle period system of castes and clans neither as changeless
nor as a deviant with respect to the ancient and universal four-
varna concept of society depicted in the Sastras and puranas. Rather,
they saw it as a particular, regional variant of the latter, containing
within it the coded bodily substances of the four varnas but in a
transformed state.

Jatis and kulas were all defined by the possession of their particu-
lar, distinct, and inherited coded bodily substances, but they were
also defined by their proper combination with other coded substances,
those of territory, occupation, and worship. The Brahmans and
Kayasthas of middle period Bengal placed the highest value on the
coded substance of Vedic worship as that which provided order,
well-being, and prosperity for their society. Hence, for them
the maintenance of a unified, orderly, and prosperous community,
while requiring the maintenance of the integrity of the coded bodily
substances by which castes and clans were defined, called above
all for the uninterrupted preservation of the Veda as differentially
embodied in the castes and clans of the Hindu community.

56Nula Panchinana, “Gosthi-katha,” in Vidyanidhi, Sambandhanirnaya, 1, 299-300,
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Three kinds of conduct were of central importance in sustaining
the embodied Veda: the worship conduct of the Brahman, the
fullest embodiment of the Veda among men and the performer of
Vedic acts of worship; the protective conduct of the king, the par
excellence worshiper and feeder of the Brahman; and, finally, the
marriage conduct of the castes. Improper conduct on the part of
the Brahman worshiper, the king, or the castes was held to cause
the improper mixing of the coded substances defining the community
of castes and clans, ruining or inferiorizing the Veda immanent
in them.

Since the quality of conduct in these three areas was seen to
oscillate between good and bad over time, there were periods of
order and prosperity in which the integrity of coded bodily substances
was maintained. These alternated with periods of disorder and want
in which coded bodily substances were mixed and inferiorized,
precipitating systemic changes in the morphology of the Hindu
community. The changes which resulted in the generation of the
Hindu community of middle period Bengal occurred in four stages.

Stage one, initiated by the improper conduct of King Vena, who
caused the four varnas to intermarry, saw the transformation of
the four varna community into a two-varna community. After the
remaining pure Brahmans killed Vena with Vedic mantras and
replaced him with his son, Prthu, he and the Brahmans restored
order and prosperity by classifying the mixed offspring into two
varnas, the Brahman, consisting of Vedic Brahmans and fallen
Brahmans, and the Stidra, consisting of the Kayastha and other sar
occupational jaris partially possessed of the Veda and of the asat,
not so endowed, making a total of thirty-six.

Stage two was initiated by ignorant Brahmans who could not
perform a Vedic act of worship for King Adisiira who then invited
five Vedic Brahmans and their trusty Kayastha servants, the ancestors
of the Kulinas, the fullest Brahman and Siidra embodiments of the
Veda in middle period Bengal. After completing the worship and
receiving worshipful gifts of wealth from the king, they settle in
Bengal, thereby regenerating its two-varna community.

A subsequent king, Vallala Sena, acted in stage three to transform
the Brahmans and Kayasthas of Bengal into subcastes containing
grades ranked with respect to their embodiment of the Veda. The
descendants of the Brahmans and Kayastha imported from Kanauja,
settled in the different countries making up the kingdom of Gauda,
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had begun to intermarry with the local and inferior Brahmans and
Stdras of Bengal, threatening thereby to ruin their superior embodied
ranks. So, Vallala Sena, in order to preserve the integrity of the
community, summoned them to court. He solved the problem
of regional variations that had arisen by dividing them into terri-
torial jatis or subcastes, for example, Daksina-radhi Kayastha
and Radht Brahman, each with its own territorially distinct sub-
stance and code. More important, he tried to solve the problem of
generic mixing by generating a dual or alternate scheme which
was capable of classifying the population of Gauda either into the
already existing ranked occupational jatis or into new ranked worship
Jjatis or grades within the Brahman and Kayastha subcastes. Testing
and judging the conduct of the Brihmans and Siidras invited to
court, he declared the descendants of the imported Brahmans
and Stdras who had sustained their embodied Vedic ranks, so
crucial to the well-being and prosperity of the entire community,
by following their superior ninefold worship code, to be Kulinas;
those who had not, he classed as lower Vamsajas. The fallen and
indigenous Brahmans and Siidras who had purified themselves
by associating with the Kulinas he classed as Siddha or *‘actualized™
Srotriya Brahmans or Maulika Kayasthas; those who had, not he
dubbed Sadhya or “latent.” This system of ranked worship jatis,
which accommodated social mobility and at the same time maintained
order, was adhered to by the Brahmans and Kayasthas throughout
the middle period.

The fourth stage in the transformation of the Hindu community
began with the Muslim conquest of Bengal. Considered at first as
barbarians, contact with whom ruined Vedic rank, the new Muslim
conquerors removed the Hindu king of Gauda and replaced him
with their own king. Many Brahmans and Kayasthas, including
even the Kulinas, began, out of need or greed, to seek wealth under
this new king and so ruined their embodied ranks. Moreover, un-
restrained by the firm hand of a Hindu king, Hindus began once
again to make improper mixed marriages.

The Brahmans and Kayasthas met these new threats to the inte-
grity of the Veda in two ways. First, so that they might establish a
proper community relationship with the Muslims, the Brahmans
and Kayasthas narrowed their standard of good conduct to marriage
alone. This new stress on marriage had a profound effect. Previously,
Brahmans and Kayasthas had sustained their inherited ranks and
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gained fame and respect not only by making proper marriages but
also by adhering to their manifold Vedic codes. Now, the way to
sustain rank and the path to fame was to be through marriage alone.
Second, the Brahmans and Kayasthas moved to replace the Hindu
king by reorganizing themselves within their local communities.
Collectively taking up the royal functions of the Hindu king, the
Brahmans and Kayasthas formed their own councils in order to
judge their own conduct, organized the Kulinas into ranked grades,
and placed the other Brahmans and Kayasthas in proper order
according to the newly codified marriage criteria so that prosperity
might return. This transformation, which placed stress on marriage
and on the acts of caste councils, persisted down into the nineteenth
century.



Chapter 111

WORSHIP AND THE
TRANSMUTATION OF RANKS

FEEDING THE GoDS IMPROVES EMBODIED RANK

The sharing of coded bodily substance was the feature that defined
the relationships of persons belonging to the same jari or kula.
The purpose of this chapter is to show how exchanges of coded
substances or gifts related persons of different jatis and kulas belong-
ing to the same community. In particular, the argument here will
be that gifts of wealth (dhana) and food (khadya), which had as
their purpose the nourishment of the gods, were characterized as
acts of worship (yajria, piuja) and were considered to be the actions
that maintained, developed, or even improved the embodied ranks
of persons, castes, and clans in middle period Bengal. Hence, I
shall refer to these acts of worship as ““defining actions.”

Acts of worship were actions involving offerings to the gods and
were considered to bring about the well-being (mangala, hita, etc.)
and prosperity (sr7, laksmi, etc.) of the community in general and
of the persons and genera participating in them in particular. As
such, acts of worship were both general and complex. Their larger,
more diffuse purpose encompassed within it many specific purposes,
only one of which was to maintain and transform coded bodily
substance in its inherited rank aspect. Since our primary concern
is the study of rank, we shall refer only to those purposes of worship
which directly deal with rank.

Central to an understanding of how worship affected rank and
consistent with the notion that embodied ranks, as coded bodily
substances, were living entities is the process which I shall refer
to as “‘transmutation.” The embodied ranks of genera and persons,
conceived of as living entities, were thought to undergo one of two
life processes during a person’s lifetime, the one a kind of “‘growing”
or “maturing” and “uplifting” process, the other a kind of “decay-
ing,” “‘degenerating,” and “‘lowering’’ process.

83
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Inherited rank (jati, kula), whether generic or personal, was
thought to undergo one of these two opposed processes of trans-
mutation during a person’s lifetime. Each particular substance or
entity was thought to have an inborn, coded capacity to undergo
actions having as their purpose the transmutation of that substance
into its subtler ““fruit.”” The Bengali saying, “As is the action (karma),
so is the fruit (phala),”! succinctly states this cultural concept.
Through the proper actions of refinement (samskara), heating
(tapas), cooking (paka), purification (Suddhi), realization (siddhi),
increase (vrddhi), preservation (rakha), and so forth, a substance
was transmuted into its higher fruits. Conversely, through the
improper actions of decrease (hrasa), breaking (bhanga), ruin (nasa),
destruction (ksaya), and so forth, a substance was transmuted into
its lower fruits. Thus, by refining, purifying, increasing, preserving,
strengthening, and realizing his inherited rank, a person was able
to transmute it into its superior fruits—fame (yasa), reputation
(kirtti), respect (sanmana), name (nama), praise (prasamsda), greatness
(mahima, gaurava), prestige (maryyada), luster (sobhana), and so
forth. Conversely, by decreasing, ruining, destroying, lowering,
and causing it to fall, a person transmuted his inherited rank into
its inferior fruits—disrespect (apamana), shame (/ajja), rebuke
(ninda), bad name (durnama), disgrace (kalanka), scandal (apavada),
and so forth.

A person as a casteman or clansman was believed to transform
his inherited corporate rank into its superior fruits by performing
those acts and, in particular, the acts of worship enjoined by the code
of his caste or clan. Conversely, a person was thought to transmute
his inherited corporate rank into its inferior fruits by not acting
according to the inborn moral code of his genus. To follow his
generic code and transmute his inherited rank into superior fruits
was, of course, considered to be the proper goal of a person defined
as a casteman or clansman. The pursuit of other goals at the expense
of worship was considered an improper goal.

All actions were conceived of by Bengali Hindus as belonging to
four categories (catur-varga) defined by the goals (artha) of these
actions. The first three of these were kdma, the “desire for enjoy-
ment” (bhoga-vasana); artha, the *‘gain of wealth” (dhanarjana);
and dharma, the “‘realization of one’s code for conduct™ (dharma-
sadhana). What this latter meant in middle period Bengal, of course,

1Sushil Kumar De, Bamla Pravada (Calcutta: A. Mukherji, 1952}, p. 686.
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was the proper performance of acts of worship, upon which the
ordered well-being and prosperity of the community depended.
And the par excellence act of worship was one involving the gift
of wealth and food for the purpose of nourishing a divine being.

These three goals (tri-varga), the ones appropriate to the class
of living beings, those defined by the possession of bodies, were,
in turn, sharply distinguished from the fourth and ultimate goal
(apavarga) of a person, mukti, or “liberation,” the separation of a
person’s pure, irreducible coded substance (atrman) from his body
(Sarira) and its permanent reabsorption into brahman, the coded
substance out of which the entire universe was generated. Pursuit
of each the first three of these goals by appropriate action was
though to be necessary for every person belonging, by virtue of
his possession of a body, to the domain of birth (janma) and action
(karma), the world of perpetual flux (samsara). Thus, without the
desire for enjoyment a person could not gain wealth, and without
wealth, a person could not perform acts of worship, could not feed
the gods.

Though pursuit of all three of these goals was required, it was
thought that each preceding goal in the series had to be properly
subordinated to the succeeding goal in order that the latter could
be attained. Thus, the goal of kama, the desire for enjoyment, was
to be subordinated to the goal of artha, the gain of wealth, and both
of these were in turn to be subordinated to the goal of dharma,
the performance of worship. The inborn worship code (dharma)
of a genus, the actions by which its persons sustained and nourished
themselves and others, thus encompassed the goals and actions of
enjoyment and wealth.

While the worship codes of the castes and clans varied in the
particular actions they enjoined, all of them subordinated the desire
for enjoyment to the gain of wealth and both of these to the proper
performance of worship. No matter what his particular code, there-
fore, a person as a casteman or clansman was believed to transmute
his inherited rank into its superior fruits by subordinating desire
and gain to the worship conduct enjoined on his genus. Conversely,
a person was thought to transmute his inherited corporate rank
into its inferior fruits by subordinating the worship conduct enjoined
on his genus to desire or gain.

Variations in action and in the fruits obtained through action
are explained by variations in a person’s capacity to subordinate
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personal enjoyment and gain to worship. Every person was born
under different circumstances, the product of many discrete past
births and actions. Accordingly, every person had his own discrete,
composite, inborn code for conduct (svadharma). Thus, in some
persons the goal of worship predominated whereas in others the
goal of gain predominated. The progenitors of the Kulinas, who
properly fed the Vedic gods, and Kings Adisiira and Vallala Sena,
who fed the divinely endowed Kulinas, are models of persons in
whom the proper goal of worship predominated. So, too, are the
indigenous Siidras who worshiped the Siidra Kulinas with wealth
and food and intermarried with them. As the results of their moral
actions, the progenitors of the Kulinas obtained superior respect
and fame; as a result of theirs, Adislira obtained happiness, and
Vallala Sena, liberation itself.

The indigenous Siidras obtained as the fruit of their acts of worship
the transmutation of their inferior Siidra rank into superior Kayastha
rank. Purusottama Datta, the Madhyadesa Siidra who became a
Maulika instead of a Kulina, is a model of a person in whom the
goal of selfish desire (abhimana, ahamkara) for superior rank predo-
minated over the proper goal of worship. The kings Laksmana
Sena and Nityananda are models of persons in whom passionate
desires (moha) predominated. Finally, the Brahmans who abandoned
the Veda and Vedic worship after the coming of Muslim rule
are models of persons in whom greed for wealth (artha-lobha)
predominated. All of these persons who subordinated the goal of
worship to those of desire and gain obtained inferior fruits as the
results of their actions. The selfish Datta became devoid of high
rank, the lustful Laksmana Sena lost his kingdom, passionate
Nityananda obtained seventy-two inferior sons, and the greedy
Brahmans lost their superior ranks as Vedic Brahmans.

Let us now turn to an examination of how acts of worship maintain-
ed and transmuted embodied ranks in middle period Bengal, looking
first at caste ranks and then at clan ranks.

WORSsHIP OF THE BRAHMAN AND CASTE RANK
Gods and Brahmans

The actions by which caste ranks were thought to be sustained and
transmuted in the middle period were acts of worship involving
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the exchange of wealth, the source of food, and food, the source of
a genus’ bodily substance and rank. The various kinds of wealth
and food were thought to have higher and lower values for a genus
according to their capacity to sustain and transmute the genus’
rank. In general, more valuable substances appear to have been
those requiring the greater number of transmutations before they
turned into coded bodily substance or rank. Wealth (dhana, sam-
patti)—land, cash, jewelry, and so forth-——were considered to be
substances more valuable than food (khadva, khabar, bhaksya)
because they had to be converted into food before they could be
eaten and transmuted into bodily substance. Among the types of
food, uncooked refined foodstuffs (ama-vastu, sidha) were considered
more valuable than cooked (pakva, siddha) foods. Of cooked food,
special foods marked by their being cooked in clarified butter
(ajva-pakva, ghrtanna, ghi-bhat), in a pan (kandu-pakva), sugar
(mistanna, mist), oil (taila-pakva, tele-bhaja), and milk (payvahpakva,
pavasanna, paramanna) were all considered to be higher in nutri-
tional value than more quickly digested, ordinary, umarked food
(anna, bhat) such as rice (caul) and lentils (dal) boiled in water.
Cooked food uncontaminated by its mixture with human bodily
substances was in turn considered to be more valuable than leavings
(ucchistanna, éto), food contaminated with saliva and so forth,
and therefore ruined.

The act of worship (vajna, puja), properly executed, was the act
of “proper order” (dharma) par excellence. As we have already seen,
the inherited ranks of the occupational jatis within the Hindu
community were synonymous not with the relative values or qualities
of the coded substances of Vedic worship they embodied. Hence,
the castes were thought to sustain and transmute their embodied ranks
by the exchanges of wealth and food made on the occasion of a
Vedic act of worship. It was not only a statement of high and low
rank in which the lower honored the higher; it was also an act
requiring the subordination of enjoyment and gain to the mainte-
nance of proper order in the community.

The inborn code for conduct of the Vedic Brahman enjoined him
to worship the gods with Vedic mantras. The gods (deva) were
considered to be higher than the Brahman because whereas the
Brahman worshiped them, they did not worship the Brahman.
Exchanges of food enacted this high and low relationship. Brahmans
could offer both uncooked and cooked food to the gods. If properly
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prepared so as not to be ruined, even his boiled rice was considered
suitable as life-sustaining food (bhoga) for the gods. The gods were
more powerful and higher, however, because their leavings, food
which from their point of view was ruined, were considered to be
“benefits™ (prasada) by the Brahman, having a higher value than
any food which he himself could prepare and eat:

After purifying himself with the evening worship (sandhya), a Brahman
should constantly serve me and eat my leavings (prasada). A thing
not offered to me is considered inedible (abhaksya). Food not offered to
Visnu is like feces and water like urine. That Brahman who constantly
eats the leavings of Visnu is liberated while alive (jivan-mukia).?

A Brahman who eats the leavings of Visnu is liberated while alive and
purifies all pilgrimage places, the earth, and mankind. Without a
doubt, he gains at every step the fruit of bathing at all the pilgrimage
places, observing all the vows, and performing the Asvamedha
sacrifice. He is pure like fire and wind and as bright as the sun. He
never has to see the world of Yama, the messenger of Yama, or Yama
himself, even in a dream. He becomes an attendant of Visnu and
spends his time in great happiness in the world of Vaikuntha with
Visnu. A Brahman who is the servant of Visnu never falls.?

Thus, by giving away all his food to the gods and then eating whatever
they left, the Vedic Brahman of the middle period was thought to
not only honor the gods but also to subordinate his own enjoyment
and gain to the maintenance of proper order in the community.
As a result, his embodied rank was transformed into its superior
fruits.

Brahmans and Stidras

The inborn code for conduct of the Siidra enjoined him to serve the
Brahman. The Vedic Brahman was considered higher than the
Stidra because while the Siidra served him, he served only the gods,
not the Stidra. Exchanges of food enacted this high and low relation-
ship. The Stidra offered wealth, uncooked food, and, in some cases,
even special cooked food to the Brahman ; these, if properly prepared
and offered under proper circumstances, were thought to be suitable

2 Brahma-vaivartta Purdna, trans into Bengali by Paichanana Tarkaratna (Calcutta:
Natavar Chakravartti, 1925), pp. 695-96.

Abid., p. 696. The Asvamedha is one of the more elaborate Vedic sacrifices; Yama
is the god of death ; Vaikuntha is a heaven particular to Visnu.
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as nourishing food for the Brahman. Yet the Siidra was not as
powerful or high as the Brahman. First, the Siidra could offer wealth
and uncooked foods to the Vedic gods, but he could not, like the
Brahman, offer cooked food, either special or ordinary. These were
considered to be leavings, a decaying food substance unsuitable as
nourishment for the gods: “How will the Siidra give boiled rice
(radha-bhat) to the gods? Food cooked by him is [considered by
the gods to be] leavings (ucchista) while his uncooked foods (ama)
are [considered to be] cooked foods (pakva).”*

Second, the Siidra could offer wealth and uncooked food to the
Brahman, but he could not usually offer cooked food to the Brahman:
“The uncooked foods (ama-vastu) given by a Stdra are considered
to be cooked (pakva) and the cooked food (pakvanna) of a Sudra is
proven to be leavings (ucchista). There is a saying in the code-book
(sastra), ‘“That which is unasked for is nectar (amrta).” Thus, [accept-
ing] unrequested uncooked foods from a Siidra is not an impure act.”*
On the other hand, the Brahman could give the Stidra ordinary cooked
food and even his leavings in exchange for services rendered. These
foods were considered by the Stidra to be greater in life-sustaining
power than even the uncooked food of the Siidra. Hence, by making
proper offering to the Brahman of wealth and uncooked food,
the Siidra of the middle period in Bengal was believed not only to
subordinate his enjoyment and wealth to the maintenance of proper
order but to transmute his rank into its superior fruits—*life”
(jivana) and the “attainment of all desires” (sarvva-kamapti).®

A distinction was made in middle period Bengal between the higher
(sat, “‘good, pure”) Sidra castes and the lower (asat, “not good,
ordinary”) Siidra castes. The inborn code for conduct of the higher
‘Siidra, and especially of the highest Siidra, the Kayastha, enjoined
him to serve the Vedic Brahman with devotion (bhakti) and to
induce him to perform Vedic worship on his behalf (without the
Vedic mantras) and to eat his special cooked food by giving him
offerings of wealth ranging from land grants (brahmottara) to
cash honoraria (daksina): “The Kayastha is a higher Stdra having
mastery in cooked food (paka) and the Vedic act of worship (yajia).
By the words, ‘the cooked food of a Siidra,” I mean cooked in clarified

4Nula Pafchanana, “Gosthi-katha,” in Lalmohan Vidyanidhi, Sambandhanirnaya
{Calcutta: M. C. Bhattacharya, 1949), 1, 275.

3Ibid., 203.

SRaghunandana Bhatticharya, Siidra-krtya-vicarana-tattva, in his Institutes of the
Hindoo Religion (Srirampur: Srirampur Press, 1834-35), pp. 361-62.
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butter and so forth (@jya-pakvadi).”” The higher Siidra was higher
than the lower because while both served the Brahman, the higher
Siidra served only the Vedic Brahman and not the lower Siidra. As
usual, exchanges of food stated this high and low relationship. The
special cooked food of a higher Siidra was considered to be suitable
food for a Brahman, but that of a lower, ordinary Stidra wasnot: “The
cooked food of an [ordinary] Siidra taken in the house of an ordinary
Siidra is like blood (Sonita) to a Brahman, but in the case of the pure
Siidra, who is devoted to the Brahman, it is otherwise.””®

Since the acceptance of cooked food from a Siidra was, however,
considered to lower the rank of the Brahman, the higher Sidra
had to induce the invited Brahman to take his food by offering him
a cash honorarium for the increase of the Brahman’s prosperity.
The manner in which his honorarium was offered and accepted was
important. If the Brahman accepted the wealth as a favor from the
Stdra so that he could realize his code for conduct, then it was an
act conducive to the Sudra’s welfare. If, however, the Brahman
indicated his desire for the wealth by asking for it, then it was consider-
ed to be an act in which the well-being of the Siidra was subordinated
to his own enjoyment and gain:

The high caste and well-to-do Siidras never eat in the house of a
Brahman without paying for the honour a pranami, or salutation fee,
of at least one rupee. The Brahman host never insists on such payment,
and in fact it is usually forced upon him. But when a Brahman eats
in the house of a Siidra on a ceremonial occasion, the payment of a
fee by the host to the guest is a sine qua non. This fee is called bhojana
daksina, and ordinarily varies from one anna to one rupee.’

When the higher or “orthodox” Siidra was invited to a Brahman’s
house, he was additionally favored with the leavings of the Brahman
whereas, again, the lower Stidra was not:

When a Brihman invites a Sidra, the latter is usually asked to partake
of the host’s prasada, or favour, in the shape of the leavings of his
plate. Orthodox Siidras actually take offence if invited by the use of
any other formula. No Stidra is allowed to eat in the same room or at
the same time with Brahmans. While the Brahman guests eat, the
Stidras have to wait in a different part of the house. It is not, however,

"Nula Panchanana, “Gosthi-katha,” in Vidyanidhi, Sambandhanirpaya, 1, 203.

8 Ibid.

?Jogendra Nath Bhattacharya, Hindu Castes and Sects (Calcutta: Editions Indian,
1968), p. 17. First published in 1896.
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to be supposed that the Stidras take any offence at such treatment.
On the contrary, they not only wait patiently, but, in some places,
insist upon eating the leavings of the Brahmans, and refuse to cat
anything from clean plates,'°®

The Brahman also favored him with water dirtied by his big toe.
This was considered to be “‘nectar,” higher in value than any food
prepared by the pure Stidra:

The more orthodox Siidras carry their veneration for the priestly
class to such an extent, that they will not cross the shadow of a
Brahman, and it 1s not unusual for them to be under a vow not to
eat any food in the morning, before drinking Vipra-caranamria, i.e.,
water in which the toe of a Brahman has dipped. On the other hand,
the pride of the Brahman is such that they do not bow even to the
images of the gods worshipped in a Stdra’s house by Briahman
priests.!!
Thus, by offering the Brahman an honorarium of wealth as an
inducement to perform Vedic worship or eat his special cooked
food and by eating his leavings or drinking his foot nectar, the
higher Siidra was believed to transmute his inherited rank into its
superior fruits.

Originally, exchanges of wealth and food had merely accompanied
the elaborate Vedic worship of the gods and the personal service
of the Brahman. Now in the ever declining Kali age of the middle
period when many Vedic Brahmans do not perform Vedic worship
and many Stdras do not earn their livelihood by rendering personal
service to the Brahmans, the exchanges of wealth and food made
on the occasion of a Tantric act of worship (piija) are often equated
with Vedic worship (yajita) and service. The mere offering of food
to the gods is seen to be equivalent to Vedic worship by the Brahman;
inducing a Brahman to eat special cooked food by giving him an
honorarium is seen to be the offering of Vedic worship by the Sudra;
and gifts to Brahmans are seen as service. Conversely, the leavings
of the gods accepted by the Brahman and the leavings of the Brahmans
accepted by the sar Stidra come increasingly to be equated with the
powerful coded substances of the Veda itself. Thus, exchanges of
wealth and food themselves come to be seen as the defining actions
by which a person or caste transmutes his inherited rank into its
higher or lower fruits: “In the Kali [age] life (prana) depends on

10 pid., p. 16.
' Jbid.
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food (anna); [hence] fasting is not praised. Instead of fasting, giving
(dana) alone is prescribed. O great queen [Kali]! In the Kali [age]
giving causes the realization of everything (sarvva-siddhi-kara).”'?
By making those exchanges of wealth and food enjoined in their
generic codes, persons were thought to transmute their inherited
caste ranks into their superior fruits. On the other hand, persons
who departed from these minimum norms because of their particular
circumstances were thought to improperly subordinate the well-
being and prosperity of the community to their own enjoyment and
gain. They thereby transmuted their inherited rank into an inferior
form and separated themselves from their share in the community’s
prosperity. This is, for example, what happened to Brahmans who,
out of ignorance of the Vedic code improperly desired and accepted
cooked food from ordinary Stdra:
When in difficulty, or in the position of a guest (atithi), goods given
by a Siidra are not to be despised; and the uncooked food of a pure
Sudra is not undesirable to a Brahman. However, ignorant Brahmans,
making many excuses, repeatedly ate the cooked food (pakvanna)
of the ordinary Stidras. When they saw this, the virtuous one whisper-
ed it among themselves and gradually informed each other of all these
faulty acts (dosa). The faulty ones became obstacles in the community

in connection with acts of worship: fallen (patita), suspended (sthakita),
and inferior in acts of worship (kriya-hina), they stand isolated.!3

WORsHIP OF THE KULINA AND CLAN RANK
Marriage : Seed and Field

Proper marriage (vivaha, biya), the gift (dana, pradana), or acceptance
(grahana, adana) of a daughter was the chief of the ten-samskaras
or “refining acts of worship™ causing the purification of a person’s
body (sarira-suddhi).'* These samskaras were, in turn, included
among the enjoined acts of worship of a clan (kulacara).

One of the specific purposes of marriage was to provide a caste
and its clans with children, and especially sons, embodying the
coded substance of their parents’ caste and clan. Only children

12 Mahanirvana-tantra, ed. Jibananda Vidyasagara (Calcutta: New Valmiki Press,
1884), p. 182.

3Pafichdanana, “Gosthi-katha,” in Vidyanidhi, Sambandhanirnaya, 1, 205-6.

'1485ures Chandra Banerji, Smrtisastre Bangali (Calcutta: A. Mukherji, 1961),
pp. 47, 74-85.
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having the same substance and code as their parents were considered
capable of taking up the caste’s particular livelihood, and only
children so qualified were considered able to transform their parents
into benevolent ancestors (pitr) after death and to worship them
with offerings of food (sraddha) on appropriate occasions.

Castes and clans contained in their codes complementary marriage
rules, which, it is supposed, operated to ensure the birth of proper
offspring. The occupational, territorial, and worship jatis and,
particularly, the universal varnas contained in their codes a rule
enjoining men to marry women ‘‘sharing the same coded bodily
substance™ (savarna). The complement of this rule, contained in
the clan codes of a particular caste, enjoined men to marry women
“not sharing the same coded bodily substance™ (asagotra). These
two rules are the well-known rules of caste “endogamy” and clan
“exogamy.”

The reason for these rules and, especially, the endogamy rule, as
stated in much of the sociological literature, is that *‘status™ or
“membership” in a caste, viewed in Western dualistic terms either
as a legal, religious, or cultural thing, or, by contrast, as a natural,
racial thing, a matter of blood purity, was transmitted by bilateral
descent. On the surface, this reason appears to be correct. We have,
in fact, already seen that intercaste marriages were seen to lead to
the mixing of the castes (varna-sarikara) and that the offspring of
such marriages were inferior hybrids or anomalies. There is, however,
a problem with this explanation and one that is crucial to this study
of marriage and rank.

Scholars have long noted that many castes, including the Brahmans
and Kayasthas of Bengal, are organized into ranked grades of
clans, the higher of which *“‘are regarded as of purer blood”!% than
the lower. According to the theory of bilateral descent, these grades
should be endogamous if they are to retain their integrity over the
generations. Yet castes organized into ranked grades almost invari-
ably have rules enjoining, or at least permitting, the gifts of daughters
of the lower grades to the higher (hypergamy, “marrying up’)
or the gifts of daughters of the higher grades to the lower (hypogamy,
“marrying down”). Since the lower grades of Brahmans and
Kayasthas in Bengal included persons of the lower Brahman and
Siidra castes, the making of hypergamous and hypogamous marriages

'3J. H. Hutton, Caste in India. Its Nature, Function, and Origins (Oxford : University
Press, 1961), p. 54.
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among the ranked grades in these castes would mean, in effect,
that persons were making intercaste marriages. Yet in Bengal
(and in other regions of North India as well), the children of such
marriages were in no way considered anomalous and invariably
acquired the rank of their father.

Similar problems also arise in connection with the clan membership
of the women themselves. According to the Bengalis, a kula or clan
properly included all of the male descendants (santana-santati)
of the clan’s ancestral male as well as the unmarried daughters
of the clan (kula-kanya). Once these daughters were properly given
away in marriage to men of other clans, however, they ceased to
be persons of their fathers’ clan. On the other hand, the wives of
the clan (kula-vadhui), persons not usually considered to be members
of a “‘patrilineal descent group” by anthropologists, were, when
properly accepted from other clans, included in the clan. Among
the Brahmans and Kayasthas of middle period Bengal, even wives
taken from other clans of higher or lower ranked grades were included
along with offspring of such marriages. What is more, all of the
persons belonging to the clan, in consonance with the assumed
nonduality of substance and code, were thought to be related not
only by the same shared code for conduct but also by the same
shared bodily substance.

It should be obvious at this point that these “problems” were not
really problems at all for the actors in the social system. They are
problems for Europeans, Americans, and anthropologists only
because Hindu ideas about heredity and marriage differ from Western
ones. If we can specify what these cultural differences are, then
these problems can be solved.

Bengali Hindu ideas about heredity and marriage are expounded
metaphorically in the “seed and field” theory of human reproduction,
a theory which is old and widespread in Hindu India.® This theory
holds that conception takes place as a result of the mixing of the
semen (sukra) of a genitor (janaka) with the uterine blood (Sonita)
of a genetrix (janani) in her womb (garbha) during sexual union
(sariga). According to this theory, the coded bodily substance of a
genus can be transmitted to a child in the reproductive substances
of both parents.

So far this theory seems similar to the bilateral theory of Euro-

1o Saradatilakatantram, ed. Arthur Avalon (Calcutta: Sanskrit Press Depository,

1933), pp. 3-33; and Manu, Manu-smrti [Dharmasistra], ed. Ganganatha Jha (Calcutta:
Asiatic Society of Bengal, 1932-39), X.59-61, 65-72.
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American culture. There are, however, a number of important
differences which arise, once again, out of the assumed nonduality
of “man” and “‘nature” in Hinduism, permitting men as “‘moral”
actors both to shape and be shaped by *‘natural” substances. Of the
two reproductive substances, semen was considered to be more
powerful, to have a greater capacity to maintain an ordered society
endowed with well-being and prosperity. Consequently, it was
thought that the coded substance which defined a caste or clan
should properly be transmitted from one generation to the next
through the semen of men and not the uterine blood of women.
It is precisely here that the seed and field metaphor comes into
play, giving this bilateral theory its unique Hindu twist. Semen
or “seed” (bija) should carry in it the distinctive generic attributes
and code for conduct while the womb or “field” (ksetra) should
grow and nourish the seed without, of course, transmitting any
of the plant’s generic features to it. If these complementary functions
are performed, the resulting offspring will inherit their father’s
and not their mother’s coded bodily substance.

The act which transformed the semen and womb of a man and
woman into seed and field was marriage. During the marriage
ceremony a man and the previously unrelated woman who was
to become his wife were transformed into a “*single body” (eka-deha)
by changing the woman’s clan code and substance into those of
her husband and his clan. Before marriage, a man was considered
to be an incomplete person incapable of performing those acts
of worship (dharma) enjoined by his code for conduct. The act of
marriage completed him as a person by providing him with a ““partner
for acts of worship™ (saha-dharmini), a “wife for the purpose of
worship” (dharma-patni), his “half-body™ (ardhariga). At the same
time that marriage made a man and woman into one person, however,
it also made them into two complementary persons, transforming
the woman into the provider of the field for her husband’s seed.

The spectfic portion of the marriage ceremony which wrought
this transformation among Bengali Brahmans and Kayasthas was
that segment of the whole referred to as the “concluding marriage™
or uttara-vivaha.'” 1t was performed by the groom and his family

1"For accounts of the Brahman or Kayastha marriage ceremony, see Raghunandana
Bhattacharya, Udvahatattvam, ed. Heramba Nadth Chatterji (Calcutta: Sanskrit College,
1963), p. 27; Herbert H. Risley, Tribes and Castes of Bengal (Calcutta: Bengal secre-

tariat Press, 1891), 1, 148-52; and Krishnaballabh Ray, Varigiva Kavastha Samaja
(Calcutta: B. Palit, 1903), pp. 67-70, 77-79, 87-88, 108-12.
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priest (kula-purohita) and employed Vedic mantras asking the
gods to do such things as exchange the hearts of the bride and groom
and provide them with sons. Food offerings were also made to the
Vedic gods through a fire (homa). The crucial part of this segment,
however, was the “‘seven steps™ or sapta-padi whereby the groom
made the bride into his half-body. Once completed, the marriage
of the two was considered indissoluble. After this followed the
change of clan name or gotra-parivarttana and the *“gift of a vermilion
mark” or sindiura-dana onto the forehead of the bride by the groom,
again symbolizing the change of her substance and code, her trans-
formation into her husband’s half-body and field. The wuttara-
vivaha concluded with the “wife’s boiled rice™ or bou-bhat in which
the new bride cooked and served boiled rice to her husband’s relatives
in his house. Their acceptance of it transformed her into a woman
sharing the coded bodily substance not only of her husband but of
his clan (kula) as well.

Thus, the problems of clan membership for women are solved.
A clan or kula consisted, in the Bengali view, of persons who shared
the body of the same ancestral male. The role played by marriage
in Bengali culture makes this definition both simple and accurate
with respect to both men and women, for an out-marrying daughter,
who shared the coded bodily substance of her father’s clan was
transformed by marriage into a woman sharing the coded bodily
substance of her husband’s clan. This marriage transformation also
solves the problem of membership for the children of hypergamous
or hypogamous marriages, for the transformation of the wife “‘neutra-
lized™ her capacity to transmit the coded bodily substance of caste
and clan to her children by making her uterine substances into a
field for her husband’s seed.

This transformational view of marriage did not open the way for
intercaste marriages on a regular basis. There was a catch in it:
The woman accepted for marriage had to possess coded bodily
substance considered to be suitably transformable by her husband
and his clan. As we have already seen, a daughter who possessed
coded bodily substance marked by the same Vedic gotra or clan
name as the groom (sagotra) was considered unsuitable for marriage.
So, too, was a daughter who was more generally related by blood
(svajana, sapinda), was older in age (vayojyestha), belonged to a
disparate generation (viparyaya) or to a different country (desantara),
possessed the same personal name as his mother (matr-nama),
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was already betrothed to another (anya-piirva), or, having reached
puberty, possessed menstrual blood (ragjasvala).'® The latter was
especially important; daughters who had not yet menstruated were,
apparently, considered more easily transformable than those who
had.

While the application of these criteria had as their purpose avoiding
the improper or ineffective mixture of coded bodily substances, the
application of other bodily criteria had to do with the daughter’s
capacity to give birth to pure, whole offspring. A woman whose
husband was dead (randikagamana), who had had an abortion
(bhrunahatya), who was blind at birth (janmandha), suffering from
leprosy (kustha-rogi), crippled (kharija), defective of limb (arngahina),
blind in one eye (kana), hunchbacked (kubja), faulty in conduct
(dusta), or defective in speech (vakyejada) was believed to be unsui-
table for marriage in this respect.!® Families which made marriages
that improperly mixed coded bodily substances or combined good
bodily substances with the defective caused the embodied ranks of
the clans which they possessed to become “ruined” (nasta), “fallen”
(patita), and “‘inferior” (hina).

Finally, we come to the question of caste and clan rank as criteria
of suitability. Generally, it was assumed in the kulajis that a daughter
who was not of the same varna was not transformable into a field
suitable for growing a man’s seed. Aside from this, a daughter who
appeared to be equivalent or similar in embodied caste or clan
rank was also considered suitable for transformation into a proper
wife. A Kulina Kayastha or Brahman could, for example, accept
the daughter of a Kulina (equivalent in rank) or of a Siddha Maulika
or Srotriya (similar but inferior in rank) and transform both of
these into Kulina wives. He could not. however, accept the daughter
of a Sadhya Maulika Kayastha or, in the case of a Brahman, a
Sadhya or Ari Srotriya (dissimilar and inferior in rank). Persons of
these clans were considered to contain in their embodied ranks the
attributes of the inferior lower Stdra castes or non-Vedic Brahmans
of the asar Sudras. The acceptance of such daughters, though they
need not lead to the generation of inferior, hybrid jatis, would

18Ramananda Sarma, “Kula-dipika,” Dacca University Library MSS (uncataloged),
n.d., fol. 13a; Nandarama Mitra, “Daksina-radhiya Kula-karika,” in Nagendranath
Vasu, Vaviger Jativa Itihdsa (Calcutta: Visvakosa Press, 1911-33), VI, Pt. 1, 79; and
Yadunandana, Varendra Dhakur (Calcutta: Visvakosa Press, 1912), p. 17.

19Vacaspati, “Kularama,” in Chandrakanta Ghataka-vidyanidhi, Kulakalpadruma
(Calcutta: Bhavanipur Press, 1912), pp. 19-20.
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inferiorize the embodied rank of a Kulina and his children.

Thus, while the transformational aspect of marriage opened the
way for marriages among men and women of different clans and
even different caste ranks, the power of a man to transform a woman
into a proper wife was limited. He might, for example, be able to
transform a woman of the same clan rank but having minor bodily
defects into a proper wife, or he might be able to transform a woman
of lower clan rank into a proper wife if she were suitable in every
other respect, but he probably could not transform a woman inferior
in both ways into a good wife. In any case, there was general agree-
ment that a woman of one varna could not be transformed into
the proper wife of a man of another. After all, the field had to be
suitable for the seed which was to be planted in it.

Marriage: Hypergamy and Hypogamy Need
Not Transform Rank

We turn now to a discussion of the two forms of marriage associated
with differences in family or clan rank and known in the anthropo-
logical literature as hypergamy and hypogamy. Hypergamy involves
the gift of a daughter along with a gift of wealth or “dowry” to a
groom of higher rank. Its opposite, hypogamy, entails the gift of a
daughter to a groom of lower rank in exchange for wealth or a
“bride-price” given to the bride’s father. Most important, these
forms of marriage, and especially hypergamy, are supposed to
involve the “trading™ of wealth for “status™ or “prestige” among
high and low grades of clans. As I have already argued, the view of
marriage as an act of worship generating and sustaining high and
low clan ranks and transmuting those embodied ranks into fame,
respect, and so on, arose in the middle period in Bengal after the
Muslim conquest. Before then, proper marriages were necessary
but not sufficient to transmute a person’s rank. He had also to
perform other acts of worship such as those enjoined in the ninefold
Kulina code for conduct. Yet marriage patterns before this change
took place could also be characterized as either hypergamous or
hypogamous. What I shall argue here is that hypergamy and hypo-
gamy were used by Bengali Hindus for different purposes in different
historical contexts.

The dharmasastras distinguish eight forms of marriage, two of
which are the ones designated as hypergamy and hypogamy. The
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best of these, the brahma, considered most appropriate for the
Brahman, is the one described as hypergamous; a lower form, the
asura, deemed proper for the Vaisya and Stidra, is the one described
as hypogamous. The marriage codes of the Vedic Brahman jatis
of middle period Bengal enjoined only the brahma form; the codes
of the Kayastha jatis, consistent with their partial combination
with the Veda, exhibited a clear preference for the hrahma form,
but also permitted the asura form.

Like the other acts of worship we have discussed in examining
caste rank, these marriages were conceived of as acts of worship
involving the offering of wealth and food to deities. According to
the medieval Bengali interpretation of the sastras, the asura marriage
was an act of worship (dharma) in which the father of the bride,
“should accept wealth (pana) in the house of the groom (vara)
and in exchange for that wealth, he should make a gift of his daughter
tothat groom.”?° The brahma marriage, conceived of as the opposite
in form to that of the asura, was an act of worship in which the
father of the bride “‘should bring a groom endowed with good
clan and good conduct (kula-sila) to his own house and he should
adorn his daughter with valuable clothes and ornaments. Then,
he should pronounce their personal names and gorras and give her
to him.”2! The gift of wealth to the groom, which was supposed
to follow his acceptance, was called a daksina, the same term applied
to the honorarium given to the Brahman priest after he performed
an act of worship for someone, the gift of which transferred the
benefits gained from the priest to the worshiper.

As acts of worship, both of these forms imply an inequality of
rank between the father of the bride and the groom. In the asura
form, the groom worshipfully invites the bride’s father to his house
and offers him a gift of wealth, receiving in exchange the more
valuable gift of a daughter. Hence, in this transaction the bride’s
father ranks higher than the groom. In the brahma form, the bride’s
father invites the groom to his house, worships him, and humbly
asks him to accept not only his daughter but also a gift of wealth.
This is a strange exchange, for it appears that the groom is accorded
higher rank in this transaction, yet appears to give nothing in return.
This is not really so, however. Once the daughter had been accepted
by the groom’s family and transformed into a wife, the giver of the

20Nibandha, Dacca University Library MSS (uncataloged), n.d., fol. 7.
21]bid.
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daughter, who had subordinated his own family’s desire for the
gain of wealth to the concern for the well-being of the groom and
his family by “feeding” them a healthy, ornamented daughter and
accepting nothing in return, gained such intangible benefits as

~“immunity from the effects of improper acts (paritrana) for twenty-
nine generations,”2? benefits more valuable than the gifts he gave
the groom. Note, however, that the giving of these gifts did not
in and of itself transmute the rank of the worshiper into wordly
fame, respect, and glory. Nor did the giving of other gifts made on
the occasion of a marriage.

The groom or the bride’s father were not the only deities worshiped
with gifts of wealth and food on the occasion of a marriage. Other
deities were similarly worshiped because they, too, participated
in transforming the groom and bride into man and wife. The bride
and groom, divine because they would perpetuate the clan with
sons, were given presents of clothes, household utensils, etc., called
yautiika, by both sets of relatives. The groom made worshipful
gifts of clothes, and so on, called namaskari, to the bride’s relatives
after being welcomed in her house. She, having been welcomed
at his, gave namaskari gifts to his relatives. The guests invited to
feast at both houses were given small departure gifts, called vidaya,
by the groom’s and bride’s fathers. The Brahman and gods at each
house were given worshipful offerings, called pranami, and each
father gave an honorarium (daksina) to his priest. Finally, the
community (semaja) servants such as the barber who played a
part in the ceremony were given community gifts, called samajikata.

What is significant about these latter gifts is that they could be
given by persons of both sides and in roughly equal amounts and
qualities if both families were equal in embodied rank. Thus, both
families in effect worshiped each other, providing each other with
wealth and food on the one hand and with well-being and prosperity
on the other. Once again, though, these gifts did not necessarily
bring the givers fame, respect, and glory.

This pattern of symmetrical giving contrasts sharply with the
pattern of gifts given to the bride’s father in the hypogamous or
asura marriage and the gifts given to the groom in the hypergamous
or brahma marriage. These exchanges, both of which were asymmetri-
cal, generated a temporary relationship of inequality between two
families because of the relative values of the items exchanged even

22 [pid,
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if their embodied clan ranks (ku/a) were not inherently different.
They did not, however, generate or sustain a permanent relationship
of inequality in clan rank. Nor, to repeat, did these asymmetrical
gifts of wealth bring the worshiper fame, respect, and glory. In
other words, hypergamy and hypogamy did not, according to
Hindus, necessarily entail the trading of wealth for status or prestige
on the part of persons belonging to high and low clans.

Among the Brahmans and Kayasthas of middle period Bengal,
however, these two forms of marriage exchange, along with the
other gifts of wealth just listed, did. They were systematically used
not only to state and sustain the inherently high and low ranks of
and non-Kulina clans but also to transmute embodied ranks into
fame, respect, and glory.

Marriage : Feeding the Kulina Gods
Transforms Clan Rank

Let us turn now to see how these patterns of worship and gift-giving
operated in marriages made among persons of clans having high
and low embodied ranks (kula), namely, the Brahmans and Kayasthas
of middle period Bengal.

An action by which a person defined as a clansman was considered
to achieve the goal of transforming his inherited clan rank into its
superior fruits was referred to as an “action of clan rank™ (kula-
karma). Originally, a Kulina was thought to transmute his inherited
rank into its superior fruits by performing all of the actions of rank
enjoined in his full ninefold Vedic code for conduct; and a non-
Kulina was thought to transmute his by following his lesser Vedic
code. Hence, the term kula-karma originally referred to the wide
range of actions embodied in these codes. Now, in the declining
Kali era of the middle period, the clan rank of a Vedic Brahman
or Kayastha Siidra is thought to be transmuted into its superior
fruits simply by performing the actions of rank enjoined in the
narrower marriage codes of the clans, the codes adopted by the
Brahman and Kayastha councils at the beginning of the middle
period:

The root of everyone’s clan rank is gift and acceptance.??
The primary roots of the seven clans are the distinctions in marriages;

23Yadunandana, Véarendra Dhakur, p. 18.
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through these, you should understand, the clan ranks were formed.
You should judge the rank of a clan by the significance of its marriages.

Through the giving and taking of daughters you will know a clan is
superior.2#

It is as though acceptances are the roots of ranks and gifts the branches
and shoots.?®

Listen, everyone, Nandarama Mitra says that clan rank is maintained
through gift and acceptance.?®

High and low rank is the real gain of marriage.?”

As a result, the term kula-karma comes during this period to be
restricted in its meaning to one defining action of rank, marriage.

While the Brahmans and Kayasthas of middle period Bengal
believed that the transmutation of inherited rank into its higher
fruits was achieved by marriage, they did not believe that it was
attained through just any marriage. The Kulina alone was thought
to have the divine power (sakti) to make this transmutation. He was
considered to be the king of clan rank (kula-rdja), the master of
clan rank (kula-pati), the ornament of rank (kula-bhiisana), and
the lamp of rank (kula-dipaka), a god (thakura) in relation to the
non-Kulina. Hence, every person, whether Kulina or non-Kulina,
was belicved to obtain the superior fruits of fame, respect, fortune,
greatness, and so forth by marrying with the Kulinas. Marriage
with a Kulina not only transformed one’s inherited rank into its
superior fruits; it also “repaired” past mistakes. It could even
transform the inferior rank (“iron’) of a fallen Brahman or ordinary
Siidra into the superior rank (“gold”) of a Vedic Brihman or
Kayastha Siidra:

The rank of him is in the marriage he makes with a Kulina, for the
Kulina is the increaser of everyone, the source of all fortune.28

Some write of Kulina rank, but everyone sings of it when he sees it.
The rank of the great Kulina was born out of his embodied code for

24 Ibid., p. 57.

25Nandarima Mitra, “Kiarika,” in Vasu, Varger Jatiya Itihdsa, VI, Pt. 1, 234

20Jbid., 251.

27Rajanikara Ghataka, “Daksina-radhiya Kula-karika,” in Vasu, Vaiger Jativa
Itihasa, V1, Pt. 1, 109.

28Mitra, “Daksina-radhiya Kula-karika,” in Vasu, Varger Jatiya [iihdsa, VI,
Pt. I, 78.
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conduct (guna). Because rank was first born in these clans, there are
Kulinas in the world, but now that it is born, rank moves from one
generation (purusa) to the next. Whatever other embodied code may
go with him, he obtains the code for high rank, the great code, in
every generation. The removal of bad through good acts is called
“reparations” (pravascitta) in the Veda. But in the Veda of rank
marriages with Kulinas (kula-karma) are the reparations. It is the
code for conduct (dharma) of a Kulina to make the impure (asar)
pure (sat), just as it is the code (karma) of a touchstone to make iron
into gold.??

One born in an inferior clan becomes purified (suddha) in each gen-
eration when he gives and accepts daughters in the Kulina clans.
Through marriage one gains superiority as well as inferiority.3?

Thus, the term “‘action of rank™ (kula-karma) comes to be further
restricted, for in the Vedic Brahman and Kayastha Siidra subcastes
it means not simply ““marriage” but “marriage with a Kulina.”

While marriage with a Kulina was believed to be the defining
action by which clan rank was transformed into its superior fruits,
not all marriages with Kulinas were thought to have the same efficacy
in doing so. During the middle period, the subcastes placed varying
stresses on gifts and acceptances and, in some cases, by distinguishing
between first marriages of eldest daughters and sons from subsequent
marriages of younger offspring. Three subcastes—Radhi and
Varendra Brahman and Vangaja Kayastha—believed that the
successful transformation of inherited rank depended on the marriage
of the daughter (kanya-gata-kula). Accordingly, the gift of a daughter
was thought to be the decisive action by which inherited rank was
transmuted in these subcastes. According to a Radhi Brahman
text, “Where the daughter is given, there is one’s rank.”3! Hence,
among these Brahmans and Kayasthas the gift of a daughter to a
Kulina was thought to be the decisive action by which all persons
of their subcastes transformed their inherited ranks into their higher
fruits. Such a belief encouraged the making of hypergamous or
brahma marriages (gifts of daughters to superiors) while discouraging
the making of hypogamous or asura marriages (gifts of daughters
to inferiors).

Two subcastes—Daksina-radhi and Uttara-radhi Kayastha—

29Brhaspati, *“Dhakur,” in Vasu, Variger Jativa Itihasa, V1, Pt. 1, 97.
308arma, “Kula-dipika,” fol. 7a.
3Wasu, Variger Jativa Itihasa, 1, Pt. 1, 193,
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believed that the transmutation of inherited rank depended on the
marriage of the eldest son (pufra-gata-kula). Accordingly, the ac-
ceptance of a daughter for marriage with the eldest son was thought
to be the decisive action by which rank was transmuted in these
subcastes. A Daksina-radhi text states succinctly: ““Acceptance
is the life of rank.”32 Similarly, an Uttara-radhi text asserts: “Though
good acts (guna) of acceptance rank becomes pure, through faulty
acts (dosa) of acceptance, rank becomes broken; thus, through the
strength of acceptance, the waves of rank fluctuate.”33 Hence
among these Kayasthas the acceptance of a daughter from a Kulina
(to be married with the eldest son) was thought to be the decisive
action by which all persons of these subcastes transformed their
ranks as Kayasthas into their superior fruits. As we shall see, such a
belief encouraged the making of hypogamous or asura marriages
in the case of eldest sons without discouraging the making of hyper-
gamous or brahma marriages in the case of younger sons. Finally,
one subcaste—Varendra Kayastha—believed that the transformation
of rank rested equally on gifts and acceptances.3*

Because of the Kulina’s superior capacity to transform inherited
rank into its superior fruits, he was considered to be a human deity.
An action of rank (kula-karma), marriage with a Kulina, was thought,
therefore, to take the form of worship (piija, arccana) in which a
daughter was given to a Kulina or accepted from him after wealth
and food were offered to that Kulina in order to induce him to make
this transforming marriage: “Look, if the wealth (dhana) that a
man spends on acts of worship is spent truthfully, he certainly
attains liberation (mukti). But the great happiness that he obtains
in this life is through the making of marriages. He who becomes the
receptacle of wealth is able to attain that happiness, for the expendi-
ture of wealth is the source of rank (kula) and rank is the source of
fame (yasa).”3’ So strong was this belief that a marriage with a
Kulina which did not involve a gift of wealth was not considered
efficacious in transforming a person’s inherited rank: “Without
wealth (kara) there is no transmutation of rank.”’3¢

The distinctive gift of wealth that was given to the Kulinas was

32Dinabandhu Kulabhiisana Ghataka, Kayasrha-karika (Calcutta: n.p., 1886), 1, 19.

33Vasu, Vaiger Jativa ltihdsa, 111, Pt. 1, 54.

34+Yadunandana, Varendra Dhakur, pp. 18-20.

358ukadeva Sinha, “Uttara-radhiva Kula-karikd,” in Vasu, Variger Jatiya Itihdsa,
II1, Pt. 1, 69.

36Brhaspati, “Dhakur,” in Vasu, Variger Jativa liihasa, V1, Pt. 1, 96.
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referred to as pana, a word meaning wealth (artha, dhana), value
(mitlva), or tax (sulka, kara). Another term, kula-maryada, meaning
“clan prestige,” pointed to the purpose for which the wealth was
given. Though similar both to the daksina given to the groom in a
brahma marriage and to the gift of wealth made to the father of the
bride in an gsura marriage, the gift of pana differed from both in
that its purpose was not to gain intangible benefits after death,
as in the brahma, nor to gain the benefit of a bride, as in the asura,
but to transmute one’s embodied rank into the fruits of fame, glory,
and prestige in the here and now. Given in the form of coins (mudra)
either to the Kulina father of the groom or bride and paid before
the marriage took place, the pana appears to have been conceived
of as a kind of tax or toll which one had to give or pay to the king
of clan rank in exchange for the benefits of rank that flowed from a
marriage with him. Thus, the hypergamous or brahma gift of a
daughter to a superior Kulina entailed the gift of wealth to the
groom’s father. It was considered to be “‘that gift of a daughter to
a groom (vara) of equivalent generation and pure to both families
whom one invited for worship (ahvana) with a gift of full wealth
(purna-pana), that is, whom one invites to one’s own house where
one convenes the council and brings one’s daughter after adorning
her with jewels and worshiping her with gifts.””37 On the other hand,
the hypogamous or dsura acceptance of a daughter from a superior
Kulina entailed the reverse flow of wealth to the bride’s father.
It was considered to be, “‘that gift in which one accepts wealth (pana)
from an inferior and gives the daughter.”3*

As we shall see in the following chapter, marriage with a Kulina
affected the symmetry of the other gifts given on the occasion of a
marriage. The family higher in clan rank gave less wealth and food;
the family lower in clan rank gave more.

Before the changes that occurred at the outset of the middle period,
marriages with the Kulinas had been seen as necessary acts by which
the Brahmans and Kayasthas sustained their inherited ranks, but
these marriages had not been viewed as sufficient for them to gain
respect, fame, and so on. In order to transmute their embodied
Vedic ranks into wordly fame, respect, and glory, the Brahmans
and Kayasthas had to perform the acts of Vedic worship (acara)
enjoined in the sastras, show humility (vinaya) to their preceptors,

378arma, “Kula-dipika,” fol. 8b.
38 Ibid., fol. 8a.
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make gifts (dana), go on pilgrimages (tirtha-darsana), and perform
the other acts enjoined by their Vedic codes. Now, in the middle
period, marriage with a Kulina in and of itself becomes the act by
which the Brahmans and Kayasthas gain wordly fame and prestige.
As we have shown here, the mere gift or acceptance of a daughter
with a Kulina, whether of the asura or the brahma type, was not
enough to make this happen. One had also to worship the Kulina
with offerings of wealth and food. The embodied Vedic rank of
the Kulina was seen as the subtle and superior source of a Brahman’s
or Kayastha’s well-being. But this coded bodily substance needed
wealth and food for its nourishment. By giving the Kulinas suitable
wealth and food, the Brahman or Kayastha nourished the embodied
rank of the Kulina. In return, the divine Kulina transmuted the
embodied rank of his Brahman or Kayastha worshiper into fame,
respect, and prestige.

Thus, marriage with a Kulina had two purposes. One was to
provide the Kulina with needed wealth and food; the other was to
provide his worshiper with the fame, respect, and prestige he deserved.
The next chapter shows how these marriage exchanges operated
to distribute wealth and transform inherited rank among the ranked
grades of Brahmans and Kayasthas.

Let us summarize. The rank of a caste (jati) in the Bengali Hindu
conception was the coded bodily substance possessed by persons
of the same jati. The relative ranks of occupational jatis or, more
accurately, of sets of occupational jaris—Brahman, Sidra, sat
Siidra, asat Siidra, etc.—were defined in terms of the degree to which
they were marked by the presence of the coded substance of Vedic
worship. This is the “attribute’ often referred to as the relative degree
of “purity”’ possessed by a jati. However, to treat of coded bodily
substance as a passive attribute denoting a degree of spiritual or
ritual cleanliness misses a major cultural point. Bengali Hindus
conceived of the relative rank of a jati as its relative embodied power
(sakti) or potential to transform the coded substances of wealth
and food into well-being, prosperity, long life, and so on.

If rank was a matter of inherent attribute, it was also a matter
of demonstrated interaction. What we have shown in this chapter
is that the relative ranks implicit in the divine powers of jatis were
sustained and demonstrated by acts of worship, asymmetrical
interactions involving the selfless feeding of the gods. Thus, the
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Brahmans worshiped and fed the gods, and the Siidras worshiped
and fed the Brahmans, considered to be gods on earth.

Turning to the question of clan rank, we saw that marriage, the
gift or acceptance of a daughter, was considered to be an act of
worship that related persons of different clans. Marriage was, perhaps,
the transformative act par excellence. It transformed a daughter
into a wife, changing her bodily substance and code for conduct
into those of her husband and his clan and making her reproductive
substances the “field” in which her husband planted his “seed.”

Originally, the two forms of Hindu marriage, the brahma (hyper-
gamy), appropriate to the Brahman, and the asura form (hypogamy),
appropriate to the Siidra, did not sustain higher and lower clan
ranks and did not transmute these into fame, glory, and respect.
During middle period Bengal, however, with the new stress placed
on marriage, both of these forms came to have these purposes.
By making a worshipful gift of wealth (pana) to a Kulina, the
Brahmans and Kayasthas, both Kulina and non-Kulina, were
thought to sustain their clan ranks and transmute them into fame,
respect, glory, and so forth. Thus, just as the Brihmans and Siidras
gained prosperity and well-being by worshiping and feeding
Brahmans, so Kulinas and non-Kulinas alike gained fame and respect
by worshiping and feeding Kulinas.



Chapter IV
KULINA WORSHIP

KuULINAS WORSHIP KULINAS
Reciprocity

The Kulina clans of each territorial jati or subcaste of Brahmans
or Kayasthas were thought to be the highest in clan rank. Their
inborn code for conduct enjoined them, during the middle period,
to maintain their superiority and transform their inherited ranks
as Vedic Brahmans and Kayasthas by marrying among themselves.
The progenitors of the Kulinas in each subcaste, equally endowed
at birth by the gods with their superior ranks as Vedic Brahmans
or Kayasthas, had demonstrated their equality and transformed
their inherited ranks by worshipping each other with gifts of
daughters, wealth, and food and performing the other actions
enjoined in their codes for conduct. The Radhi Brahman Kulinas,
for instance, had been asked to make the following promise:
“Make return gifts (pratidana) of honor, and so forth (manadi) by
pairs. If there are exchanges (parivartta) of daughters through
gift and acceptance, then there will be equivalence on both sides,
each of which has the code for conduct of a superior clan (kula-
dharma).”' In a similar vein, a passage from an Uttara-radht
Kayastha text summarizes the exchanges made among the Kulinas
and their results:

When these four features are present—the gift of food, good speech,
promise of marriage, and humility —they call it a worshipful invitation
(daka) to marry. The defining mark of the proper cooking (paka)
of rank is the mutual gift and acceptance of daughters. The receipt
of wealth (pana) in the house of a man who owes it is known as binding
the debtor to pay his debt (khataka-bandi). Worshipful invitation

1“Kula-mafijari,” in Nagendranath Vasu Variger Jativa Itihasa (Calcutta: Visvakosa
Press, 1911-33), 1, Pt. 1, 144.
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to marry, the proper cooking of rank, and binding the debtor to pay
his debt are the features of high rank.?

By making these exchanges with each other, the progenitors of the
Kulina clans in each subcaste generated a kind of “marriage alliance™
among themselves which they referred to as the “relationship of
reciprocity” (paryayatva): “Because the natures of their ranks
(kula-bhava) are equivalent (samana) and there is giving and accept-
ance and the two are equivalent in clan origin, reciprocity is
declared.”? Now, according to the values of the middle period,
the Kulinas acquired their rank solely by birth and transformed
it into its superior fruits not by following the ninefold code for
conduct but solely by reenacting past reciprocal exchanges in each
generation:

The nature of one born in a clan having a particular superior code
for conduct is Kulinahood, and ““particular superior” means charac-
terized by the nine enjoined acts. It 1s not meant by this, however,
that if the nine enjoined acts arose in an ordinary person of the present
that he would be a Kulina; for Kulinahood is the uninterrupted reci-
procity of exchange.*

Reciprocal exchange (avreti), as distinguished from dcara and the
other eight kinds of conduct in Kulinahood; and reciprocal exchange
is a transaction in the form of acceptance, and so forth....?

Because of this stress placed on marriage, the highest norm in a
Kulina’s marriage code was the one urging him to make all of his
marriage exchanges with other Kulinas: “That gift or acceptance
is best which is in accord with the relationship of reciprocity.”®
The Kulina who made such exchanges exclusively was thought to
transmute his inherited rank into special rank among the Kulinas:
“He who both accepts the daughters of Kulinas and given daughters
to Kulinas is a lamp of high clan rank (kula-dipaka).”” On the
other hand, the lowest norm a Kulina could adhere to and still

*Uttara-radhi Kayastha Kulaji, Dacca University Library MSS (uncataloged),
n.d., fol. 4a.

3Sarma, “Kula-dipika,” fols. 7a-Tb.

*1bid., fol. Ta.

*Chandrakinta Ghataka-vidyanidhi, Kulakalpadruma (Calcutta: Bhavanipur Press,
1912), p. 57.

°Ramananda Sarma, “Kula-dipika,” Dacca University Library MSS (uncataloged),
n.d., fol. 7b.

Ibid.
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transform his rank into its superior fruits was to marry either his
eldest daughter or eldest son with a Kulina. Among the Daksina-
radhi Kayasthas, where the transmutation of rank depended on the
eldest son, a Kulina had, at the very least, to accept the daughter
of a Kulina and marry her to his eldest son. Among the Radhi
Brahmans and Varngaja Kayasthas, where rank depended on the
daughter, a Kulina had to give at least one daughter, (preferably
his eldest) to a Kulina. Ramananda, genealogist of the Vargaja
Kayasthas, asserts that in the middle period the following of this
lower norm was proper and sufficient. He states that the rule, “A
Kulina attains superiority by both gifts and acceptance in marriage,”
is, ““‘an ancient view,” and that, “in the present the realization
(siddhi) of rank comes about through gifts alone.™8
A Kulina could realize his rank in these daughter-dependent
subcastes even if he had no daughter: “And so, he should complete
marriages (kula-karma) through gifts and acceptances; however,
in the absence of a daughter, he should give away a grass daughter
(kusa-tyaga) or make the mutual promise of marriage (pratijna).””®
The first of these “‘ritual substitutions” involved giving a daughter
made of kusa grass to another Kulina. The second, the mutual
promise of marriage, is described as follows in a nineteenth-century
account:
Those Kulinas between whom there should be reciprocal exchange
go to the bank of a tank or river with appropriate clansmen and
other relatives as well as the genealogists, and they together, each
holding either an earthen or brass pot full of water, recite the promise
(pratijna) of exchange according to the rules of betrothal and immerse
the vessels full of water; this is promise of marriage in the case of
reciprocal exchange.'®
Reciprocity among the Kulinas at the clan level was important,
for it meant that in terms of embodied Vedic rank they were indepen-
dent of other men. Kulina Brahmans and Kayasthas, in relation
to the Srotriyas and Maulikas, could, if they were able to give to
other Kulinas, cause their own inherited ranks to be transmuted
into worldly fame, respect, and glory. As we shall see, the Srotriyas
and Maulikas were unable to do this by giving among themselves,

no matter how much wealth they had.

8 Ibid.. fol. 9b.

9 Ibid.

loMahimachandra Majumdar, Gaude Brahman (Calcutta: B. L. Chakravarti,
New School-Book Press, 1886), p. 157.
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While a Kulina could substitute one action (karma) for another
in order to preserve his rank, no Kulina was able to substitute an
action for birth (janma). Generated by the gods, the embodied
rank of a Kulina was obtainable only by birth: “A Kulina is a
person born in a special superior clan.”'' Hence, the action of
adopting a son, even if he were the son of another Kulina, was
declared to be ineffective in making him a Kulina son. A Vargaja
Kayastha text states that, “Should the son of a Kulina become the
adopted (posya) son of another Kulina, the inferiority of that Kulina’s
rank is not purified by action. His son has no high rank. Should
the son of a Madhyalya or Mahapatra become the adopted son
of a Kulina, then he has no rank at all; he isa Vamsaja.”? A Daksina-
radht Kayastha text concurs in this view: **An adopted son (dattaka-
putra) has no high rank. The adopted son of a Kulina will not be
a Kulina and even though he possesses sonhood in all other matters,
in the matter of high rank, he has no sonhood. He will be only a
Vamsaja.”!? So, while a Kulina was believed capable of perpetuating
his embodied rank without a born daughter, he was believed in-
capable of perpetuating it without a born son.

The transformational power of even the Kulina was, thus, limited.
The power he exercised through marriage could transform the
inherited ranks of other Kulinas and non-Kulinas into fame, respect,
and glory. He could transform non-Kulina women into Kulina
wives, and he could make “latent” Brahman or Kayastha men,
persons who appeared to be of inferior Brahman or Siidra rank,
into “actual” Brahmans or Kayasthas, but he could not make them
into Kulinas. Only through the act of birth could Kulina men make
other Kulina men.

Nonreciprocity

Though the Kulina clans in a subcaste were equivalent in code and
rank and were thought to have the capacity to reciprocate the gifts
exchanged among them, the grades into which the Kulinas of a
subcaste were organized were considered to be similar but not
equivalent in codes and ranks. The higher grades were higher and
more powerful because they were able to purify and refine, preserve

118arma, “Kula-dipika,” fol. 7a.

12 1bid., fol. 15a.

13Dinabandhu Kulabhiisana Ghataka, Kayastha-karika (Calcutta: n.p., 1886), 1, 22.
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or increase, the inherited ranks of the lower grades by making
exchanges with them. The lower grades were lower and less powerful
because, by reciprocating these exchanges, they were thought to
break and endanger, ruin or lower, the inherited ranks of the higher
grades. Hence, the exchanges enjoined in the marriage codes of the
ranked grades were conceived of as necessarily nonreciprocal,
allowing the higher grades to make exchanges which purified the
ranks of the lower grades without endangering their own higher
ranks.

The marriage codes of these ranked grades were quite complex
and included a wide range of rules or norms, each of-which applied
to particular, individual circumstances and each of which entailed
particular consequences for a person’s rank when followed. In
general, however, the pattern which nonreciprocal exchanges took
depended on whether gifts or acceptances were decisive in trans-
forming inherited rank. Among the Daksina-radhi Kayastha
Kulinas, who were differentiated according to the order of their
birth into nine ranked seniority grades (Mukhya, Kanistha, etc.),
the transmutation of rank was believed to depend primarily on
thé marriage of the eldest son. Hence, by giving his eldest daughter
to an inferior, a Kulina of this subcaste preserved his inherited
rank but temporarily “dipped™ (majja) it, changing it into a grosser
form having “shame” (lajja) or “rebuke” (ninda) as its inferior fruits:
“A gift to an inferior is declared to have dipping as its nature.”!#
On the other hand, by accepting a daughter from an inferior, junior
grade and marrying her to his eldest son, he endangered or even
ruined his inherited rank instead of strengthening it: ““Acceptance
from an inferior (anuja) endangers one’s rank.”!'s Accordingly,
the minimum norm by which a Kulina preserved his inherited rank,
strengthening (Saurya) it and turning it into respect, fame, and
so forth, was one enjoining him to give his eldest daughter to an
equal: “By a gift to an equal, rank is strengthened.”'® More impor-
tant, this minimum norm enjoined him to accept the younger daughter
of a superior for marriage with his eldest son: *“*Acceptance from a
superior strengthens.”!”

If we look behind these explicily stated norms, we wee the same

"“Ghatakacharya, “Karika,” in Vasu, Vaviger Jativa [tihasa, V1, Pt. 1, 107,
15 fhid.
16 Ibid,
17 Ihid.
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logic of exchange operating here that operated in the exchanges of
food among the ranked castes. The daughters of a Mukhya were
designated, according to the order of their gift in marriage, as
“foremost daughter” (ag-chei), “second daughter” (do-chei), and
so forth. The daughters of a non-Mukhya were similarly designated
as “‘proper bodily shape™ (akrti), ““she who moves in the opposite
direction™ (pratisarini), and “inferior” (jaghanya).'® As this termi-
nology suggests, first gifts (“cooked food™) were considered to
be higher in value than the second or subsequent gifts of a grade
(““leavings™). The former were properly to be given in acts of worship
whereas the latter were properly to be given as favors or benefits.

Thus, the Mukhya, for example, was considered to be higher in
rank than the Kanistha because while the Kanistha worshipped
him, he did not worship the Kanistha. The exchanges of daughters
enacted this high and low relationship. Kanisthas could offer their
first gifts as worship to the Mukhyas. If these were properly marriage-
able daughters, they were considered to be suitable as second
acceptances by the Mukhyas. The Mukhya was, however, more
powerful and higher than the Kanistha because his second gift,
not needed by him to transmute his own rank and given to the
Kanistha as a favor, was considered to be the “root™ (miila) of the
Kanistha’s rank,!? better suited as a first acceptance for transmuting
his inherited rank than even the first gift of another Kanistha.
Thus, by following the norms in their marriage codes, the Kulinas
of the high and low grades not only maintained their relative corpo-
rate ranks; they also transmuted their inherited ranks as persons
into their subtle, superior fruits—fame, respect, greatness, and so
forth.

By making other kinds of marriages included in the codes of
higher and lower grades, an individual Kulina could transmute his
lower corporate rank into a higher corporate rank, or, conversely,
he could transmute his higher rank into a lower one. Social mobility
was institutionalized among the Kulinas of the Brahman and
Kayastha subcastes. Among the Daksina-radhi Kayasthas, a Kulina
who acquired a rank lower than that of his father by birth as a younger
son was thought able to attain by marriage the rank of his father
or elder brother. Accordingly, a distinction was made between
the rank a man acquired by birth (janma) and by increase (bari).

'8Vicaspati, “Kula-sarvvasva,” in Vasu, Vaniger Jativa Itihasa), VI, Pt. 1, 112,
19 1hid. 113,
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For example, the second son of a Mukhya, a Kanistha by birth,
was also a Mukhya by increase. By obtaining the eldest daughter
of a Mukhya as a favor (she was normally to be given in worship
to the eldest son of a Mukhya) and marrying her to his eldest son,
the Kanistha became a Mukhya.?® Thus, the result of such hypo-
gamous marriages was upward social mobility.

On the other hand, the result of hypergamous marriages was
downward social mobility. A Kulina of a higher grade who married
his eldest son with the inferior daughter of a lower grade was thought
to decrease (hrdsa) rather than increase his rank and transmute
his inherited rank into that of the lower grade: “If a Mukhya makes
a first acceptance from a Madhyamsa, he will become a Madhyamsa;
if a Teoja makes a first acceptance from a Madhyamsa Dvitiya-po,
he will become a Madhyamsa Dvitlya-po. This is the rule in all
marriages of rank (kula-sambandha).”’*!

The exchange of a daughter with a superior in an action of rank
could not, of course, proceed without an honorific offering of wealth
given in order to induce the superior to transmute one’s rank either
by accepting or giving a daughter. The value of the wealth to be
given to the father of the superior bride or groom was calculated
along two dimensions. First, the value of the wealth given was
supposed to be in proportion to the differences in rank between the
higher and lower. The greater the difference, the greater the amount
of wealth. Second, the value of the wealth was to be in proportion
to the act of transmutation desired. The amount of wealth given
to induce a superior to transmute one’s inherited rank into its
superior fruits was determined according to a schedule of fixed
payments. On the other hand, the amount of wealth given to induce
a superior to transmute lower rank into higher rank was not fixed
but determined in accord with the receiver’s “‘needs.”

Since the differences in rank or acts of transmutation among the
Kulinas, no matter how great, were never thought to be as great
as the differences between a Kulina and a non-Kulina, the wealth
given by one Kulina to another as an inducement to transmute
rank was never as much as that given by a non-Kulia to a Kulina.
One commentator says in regard to the amounts of wealth given:
“There was no strain on the part of Kulina Kayasthas when Kulinas
gave and accepted with each other.”’22 Still, the wide range of marriage

20Dinabandhu, Kayasta-karika, 1, 18-19.

211bid., 22.

22Rajendrakumar Ghosh, Kayastha-samaja-tattva (Calcutta: By the Author,
1931), p. 98.
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norms involving exchanges of varying amounts of wealth as indu-
cements to transmute rank among the Kulinas allowed them to
pursue three different strategies in making marriages, each, of course,
in accord with the codes and economic circumstances of the persons
involved.

By marrying with equals or near equals, which entailed neither
giving nor receiving large amounts of wealth, a Kulina of moderate
wealth was able to maintain a proper balance between the goal of
“selfless” worship achieved by giving wealth away, and the goal
of personal gain achieved by receiving wealth, and thereby preserve
both rank and his wealth; for it is clear that the amounts of wealth
given in such transactions were thought properly to be small and
were determined according to a fixed schedule of rates. Unfortu-
nately, detailed information on the amounts of wealth given to
the father of the bride or groom of equal or higher rank is not available
for the Daksina-radhi Kayasthas during the middle period. The
wealth or pana given by a Siddha Maulika to a Kulina (rank un-
specified) was fixed at 50 rupees.?® Among the Kulinas of the Vangaja
Kayastha subcaste, where data on the amounts of pana is available
for the eighteenth century, the highest amount given was either
24 or 40 rupees, depending on the area in which a person was settled.?*
Among the Radhi Brahman Kulinas the highest amount fixed
was reported to be even lower, 16 rupees.?® Hence, it is quite likely
that the amount of pana given in a marriage which had as its purpose
the preservation of rank was probably not more than 25 rupees
among the eighteenth-century Daksina-radhi Kulinas. Similarly,
the value of marriage presents (yautitka) offered to the bride and
groom in such a marriage was usually low and the contributions
of both sides usually equal.?®

By pursuing a strategy of marrying all his offspring with those of
the higher grades, which involved giving away large amounts of
wealth and receiving great fame, prestige, and so forth in return,
a Kulina of great wealth strengthened or even raised his rank but
lost wealth. For example, the amount of bride-wealth (kanya-pana)
that had to be given to induce a superior Kulina to give his eldest
daughter and thereby raise one’s rank was many times greater than

238hib Chunder Bose, The Hindoos As They Are (Calcutta; W. Newman & Co.,
1881), p. 49.

248arma, “Kula-dipika,” fols. 10a-10b.

*5Brindaban Chandra Putatunda, The Manners and Customs in Bengal in the Seven-
teenth and Eighteenth Centuries (Barisal: Barisal Sakha-Parisad, 1916), p. 114.

28B. C. Bose, Hindu Matrimony (Calcutta: J. N. Ghose & Co., 1880), pp. 6-7.



116 MARRIAGE AND RANK IN BENGALI CULTURE

25 rupees. One Kanistha, Jivankrishna of the wealthy Mitra family
of Darjipara in Calcutta, gave a bride-wealth of 801 rupees in 1848
in order to obtain the eldest daughter of Jaygopal Basu, a Mukhya,
and rise one grade to Mukhya rank. Jivankrishna’s brother, Gopal-
krishna, a Madhyamsa by birth, gave even more—1,301 rupees—
in order to obtain the eldest daughter of Maheshchandra Ghosh,
another Mukhya, and rise two grades to Mukhya rank.2?”

The greatest power to transform inherited rank either into its
superior fruits or even into higher rank was thought to be the innate
property of the highest or Mukhya grade, senior-most in birth.
By demonstrating his inborn prowess in a series of nine (!) marriages,
a Mukhya of great wealth was thought to strengthen or refine his
inherited rank to the maximum extent possible for any Kulina
in the subcaste. This he did by marrying his four younger daughters
to the eldest sons of lower grades and marrying his three younger
sons with the eldest daughters of the lower grades:

Of all the seniority grades (ku/a) high and low, the Mukhya is the king
(raja); everyone worships (pizja) him and gains the wealth of his rank.
His first daughter is to be given to an equal, his second to a Kanistha,
his third to a Chabhaya, his fourth to a Madhyamsa, and his fifth
to a Teoja; these are the main gifts. It is his duty to make his first
acceptance with one equal in birth. When he takes the [eldest] daughter
of a Kanistha, his second acceptance is virtuous. His third acceptance
is with a Madhyamsa, [ tell this to the council. The fourth acceptance
is with a Teoja. When the Mukhya completes all these acceptances
up to this point, he is perfectly formed of nine colors.?®

Since the Mukhya was already highest in rank of the nine grades
by birth, he did not, of course, make offerings of wealth (pana) to
the fathers of the brides and grooms of lower rank. Even so, it was
necessary to expend large sums of wealth in order to obtain “nine-
colored” rank. In their competition for rank, other Kulinas
apparently resisted the attempts of prolific, wealthy Mukhyas to
complete this set of transactions. As a result, poor Kulinas were
often the only ones available, and they apparently agreed to make
such marriages only if their daughters or sons were given large
marriage presents (yautuka). Thus, for Ramnarayan Basu
Sarbadhikari (1746-1826), one of the five Mukhyas to succeed

2"Bimal Chandra Mitra, Darjji-para-Mitra-vamsa-paricayer Kaveka Adhyava
(Calcutta: By the Author, 1953}, p. 23.

28Wacaspati, “Kula-sarvvasva,” in Vasu, Vaiger-Jativa ftihasa, VI, Pt. 1, 112-13.
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in this Herculean labor, ‘it was necessary to spend a great deal of
wealth on this activity. Suppose a proper Kulina became available
but he was poor. Since the gift of a daughter to this kind of groom
was considered very improper, he gave money and land for the
maintenance of grooms. For this, 150,000 rupees were spent.”2?

The third strategy a Kulina could pursue was the inverse of the
second. By marrying his offspring, especially his eldest daughter and
son, with inferiors, a Kulina of little or no wealth gained wealth.
But by subordinating the goal of selfless worship to that of personal
gain, he turned his rank into the inferior fruits of rebuke (ninda),
disrespect (apamana), and shame (lajja), or even lowered his rank
altogether.

This social mobility which was seen to occur within the closed
Kulina genera was not considered to be the result of any fundamental
conflict or tension between the position a person acquired by *‘ascrip-
tion” (birth) in an unchanging social order and the position he
acquired by “‘achievement™ (conduct). It would be wrong to assume
that the Brahmans and Kayasthas viewed their caste and clan order
as a static or absolute one. In the superior times, places, and circum-
stances of the past, every Kulina, fed by the powerful Hindu king,
might have been able to pursue the higher goal of worship, refining
and preserving his embodied clan rank and transforming it into
its superior fruits—fame, respect, and so forth, by following the
ninefold code for conduct. In the present Kali age of the middle
period, however, times, places, and circumstances were such that
the goals pursued necessarily varied. Kulinas now had to be their
own kings and feed each other. Hence, only those who had the
wealth could pursue the higher goal of worship (dharma), refining
their embodied ranks; others, however, had to pursue the lower
goal of gain (artha) in order ultimately to return to the pursuit
of the higher. And in the middle period, marriages were seen to
be the decisive acts by which men pursued these goals.

Thus, the Brahmans and Kayasthas viewed the Kulinas as persons
whose wealth and rank were in perpetual flux, changing in response
to time, place, and circumstances. Kesari, genealogist of the Uttara-
radht Kayasthas, vigorously articulates this view of the Kulina,
who is seen to alternate his pursuit of these two goals. When he is
in need of wealth,

2%Saurindra Kumar Ghosh, Krida-samrat (Calcutta: N. P. Sarvadhikiri Smaraka
Samiti, 1963), pp. 17-18.
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His acceptances decrease and his gifts stay the same, while he wanders
about eating at the invitation of others. Called a touchstone (nikas)
of rank, he stops inviting others to marry with offerings of wealth
and, because he purifies (suddha) and cooks (paka) rank through
marriage, he receives money for accepting a daughter as well as for
receiving one, and travels from house to house feasting. When he
again prospers by making wealth, once again he invites others to
marry with gifts of wealth....The giving of wealth (artha-dana)
is the root (miila) of everyone. Without it, his root and rank go away.
By strength of wealth, once again his rank rises. Therefore, Kesari
says that the invitation to marry with an offering of wealth is the root
of high rank.3°

Another Uttara-radhi text states this view from the point of view
of the ranked grades themselves: “In three generations, embodied
rank (kula) becomes pure (nirabil), in three generations broken
(bhariga). In three generations the waves of the grades move up and
down. Defects by marriages made over three generations remain
for three generations, while increases by marriage made over three
generations purify for three generations.”3!

Fallen Kulinas

The lowest ranked grade of Kulinas in the Brahman and Kayastha
subcastes, referred to as Vamsaja, Kulaja, or Bharnga Kulina,
contained persons who, though descended by birth (-ja) from a
Kulina clan (kula, vamsa), had, in terms of their embodied ranks
and inborn codes, become “broken’ (bhariga, bhrasta), ‘‘inferiorized”
(hina), ‘“‘ruined” (nasta), or ‘“‘suspended™ (sthakita). A Kulina
was thought to break his coded bodily substance or rank during
the middle period not by departing from the general activities
enjoined in the ninefold Kulina code but by failing to maintain his
relationship of reciprocal exchange with the other Kulinas of his
through marriage. Thus, the Vamsaja is defined in terms of his
marital exchanges: ““He who, though born of a good Kulina and
attached to his code (dharma), does not have successive reciprocal
exchanges with the Kulinas, is proclaimed a Vams$aja.”3? And:
“The nature of a Vamsaja is the abandonment (rohitatva) of the

30Ghataka-kesart, “Kula-karika,” in Vasu, Vaiger Jatiya Itihasa, 111, Pt. 1, 51.
3“Uttara-radhiya Kula-panjika,” in Vasu, Variger Jativa Itihasa, 111, Pt. 1, 54.
32Vacaspati, “Kularama,” in Vasu, Variger Jativa Itihasa, 1, Pt. 1, 157.
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uninterrupted relationship of reciprocity when rank is suspended
(sthakita).”33

The marriage codes of the Kulinas in each subcaste, no matter
how wide the range of marriage norms they contained, included a
minimum norm for preserving rank. In the Daksina-radhi Kayastha
subcaste, where the preservation of Kulina rank depended on the
marriage of the eldest son, the minimum norm enjoined acceptance
of a Kulina daughter. A Kulina who did not and accepted the
daughter of a Vamsaja or Maulika instead was said to ruin or lower
his inherited rank and became similar in rank to persons of these
lower grades: “Listen carefully to how one becomes a Maulikanta;
it happens if he does not make a first acceptance with a Kulina and
accepts from a Maulika instead. In every clan Maulikiantas come
into existence in this way. Through the breaking of rank (kula-
bhariga), disrespect arises, this is the fruit. If he makes his first ac-
ceptance with a Vamsaja, he comes to resemble him.”"34

Conversely, in subcastes where the preservation of Kulina rank
rested on the marriage of a daughter, the gift of a daughter to a
Kulina was the minimum norm. Among the Vangaja Kayasthas,
a Kulina who did not adhere to this norm was thought to fall from
his rank and become a Kulaja whereas his descendants eventually
became Vamsaja: “If just one gift of a daughter in marriage remains,
he is considered a Kulina; otherwise, he is a Kulaja, fallen through
the ripening of his act. By the fifth generation there is no trace of
Kulina rank left and he becomes a Vamsaja having that particular
prestige. Higher than the Maulika by virtue of his clan (vamsa),
he stands shamed at the door of the Kulina.™’3?

Though Kulinas were thought capable of preserving their divinely
generated rank by their own actions, it was believed that no human
was capable of generating Kulina rank who did not receive it at
birth. Thus, a Kulina who broke his rank was considered unable
to regain it: “Even though there is a rise of one who has been ruined,
and even though he is descended of a Kulina, no matter how much
giving and taking he does with Kulinas, he is declared to be a
Kulaja.”3¢

A Kulina was believed to depart from his generic marriage code as

338arma, “Kula-dipika,” fol. 16b.

3+Viacaspati, “Kula-sarvvasva,” in Vasu, Variger Jativa Itihasa, V1, Pt. 1, 115.
35Brhaspati, “*Dhakur,” in Vasu, Variger Jatiya Itihasa, V1, Pt. 1, 96.
36Sarma, “Kula-dipika,” fol. 16b.
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a Kulina because his lower personal code, conditioned by poverty
or greed, enjoined him to acquire wealth. A Kulina of high Kulina
rank could exchange his rank for the wealth of a lower Kulina, but
a poor or greedy Kulina of low rank could not readily pursue this
strategy. He was forced by his own circumstances to pursue a strategy
of subordinating the goal of worship to that of gain, exchanging
his rank for the wealth of the inferior Vamsajas and non-Kulinas.
Thus,

Achu Ghosh, the son of Chani Ghosh, on account of poverty
(durbhaksa) and in order to maintain his dependents, married the
daughter of Byuran Dey and became inferior....On account of
poverty, Achu Ghosh went to the house of Byuran Dey and asked,
“Where is Byuran Dey?” His slave said, “"He is ploughing in the
fields.” He went there and asked, “Whose name is Byuran Dey?”
He said, “It is my name.” Then Achu Ghosh said, “I am not able
to feed and maintain my dependents; my poverty is great. Give your
daughter in marriage to me.”” He said, ““You are Kulina, I am ordinary
(samanya). Nonetheless, 1 shall marry my daughter with you if you
will live in my house until my daughter has a son.” Achu Ghosh said,
*“Good, I will live [in your house], but you must support my depen-
dents.” In this way, the two reached an agreement and the marriage
took place.?”

The honour of the house of a pure Kulina is generally tarnished
through one main reason of poverty or avarice. In the event of a
pure Kulina being in straitened circumstances, the inducement of
pecuniary gain would, on the occasion of his daughter’s marriage,
incline him to resort to a family who are Bhariga Kulinas or Maulikas;
for, then the Bhanga Kulinas or Maulikas will, in consideration of
the diminished honour of their house, pay a certain sum of money
or property to him at the time of the marriage, and his acceptance of
this offer renders his house less illustrious and brings it down a degree
below its actual rank; and thence forward all his successors will feel
the consequences of such degradation, while, on the other hand, the
glory of the Bhanga Kulina's or Maulika’s house is enhanced by this
alliance.3®

Kulinas who subordinated the goal of worship to the goal of gain
by accepting wealth from the Maulikas out of greed instead of need
were held to “buy and sell” (biki-kini) their sons and daughters.
As a result, they ruined the superior prestige, pride, and so forth

37 bid., fols. 22a-22b.
38Bose, Hindu Matrimony, p. 5.
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inherent in their rank even if they did not ruin their rank outright.
Nandarama, genealogist of the Daksina-radhi Kayasthas, states
that, “Buying and selling (biki-kini) is not in the code for conduct
(kulacara) of a Kulina. What pride is there in selling a daughter
to a Maulika? Those who live by selling their sons and daughters
lose their greatness and prestige and have no pride in the council.
Nandarama Mitra says, ‘Listen, Maulikas, not taking is in the code
for conduct of the Kulina.”??

The Kulina, superior in rank to the Vamsaja, was thought able to
purify the rank of the Vamsaja by making marriage exchanges with
him. The inferior Vams$aja, however, was believed to ruin or lower
the rank of the Kulina by reciprocating these exchanges. Hence,
exchanges which the Kulina made with the Vamsaja were conceived
of as nonreciprocal, allowing the Kulina to purify and preserve the
rank of the Vamsaja without endangering or ruining his own rank.
Thus, among the Daksina-radhi Kayasthas, the Kulinas of the nine
ranked grades, all of whom were considered higher and more powerful
than the Vamsajas, had to marry their eldest sons with the daughters
of other Kulinas. However, they were able to marry their inferior,
younger daughters to the eldest sons of the Vamsajas, for these
were considered to have greater capacity to transmute Vamsaja
rank into respect than even the eldest daughters of other Vamsajas:
“Listen to the code for conduct of the Vamsaja. A Kulina may give
his eldest daughter to him in a pramanika. The Kanistha may give
his fourth daughter, the Mukhya his fifth. The Madhyamsa and
Teoja Doja-pos may give their second daughters. Even from the gift
of the Madhyamsa Doja-po, a Vamsaja gains [respect.].”’+°

In order to induce the Kulina to preserve his rank, the Vamsaja,
of course, had to make offerings of groom-wealth or bride-wealth
considered suitable for the Kulina’s nourishment. The amounts
given were apparently considered to be quite large, especially when
the Vamsaja involved was wealthy and, presumably, of dubious
birth: “The rich and ambitious Vamsajas are very desirous of giving
their daughters in marriage to Kulina Brahmans and I know instances
in which very heavy panas (dowries) were given to the bridegroom’s
parents for inducing them to give their sons in marriage with the

3Nandarama Mitra, “Maulika Dhakuri,”” Dacea University Library MSS (un-
cataloged), n.d., fol. 1b.

#0Nandarama Mitra, “Vamsaja Dhakuri,” Dacca University Library MSS (un-
cataloged), n.d., fol. la.
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daughters of Vamsajas.”*! The offering of large amounts of wealth
indicated the difference between the Kulina and Vamsaja and the
inferiority of the latter, for whereas the Kulinas were obliged to
marry other Kulinas in order to preserve their rank, they were under
no obligation to marry with the fallen Vamsajas. Hence, like the
Srotriya or Maulika, the Vamsaja had to offer a large inducement,

The inferiority of the Vamsaja was also marked in food exchanges.
Kulinas were not only able to accept the wealth of other Kulinas;
they were also able to accept and eat the ordinary cooked food,
boiled rice, at the feasts of other Kulinas of their subcaste, whatever
their rank. The ordinary food of the Vamsaja, however, was consider-
ed unsuitable as a source of nourishment for the Kulinas. Among
the Radhi Brahmans, “The Kulinas regard the Vamsajas as very
inferior in rank, and on ceremonial occasions, particularly in mar-
riages, the Kulinas will not interdine with them, and are therefore
rarely invited on occasions of marriage of Vamsajas who are practi-
cally outcastes of Kulina Brahmans.”#? Thus, the Vamsaja genus
was viewed as a kind of interstitial genus. Though persons of this
genus had originally possessed the embodied rank and code of the
Kulinas, they had, through misconduct, come to possess ranks and
codes more like those of the Srotriyas or Maulikas than of the
Kulinas. One Daksina-radhi text sees the Vamsaja as suspended
between the Kulina and Maulika like the king Trisaniku, who, after
improperly performing a sacrifice in order to ascend to heaven,
remains suspended in the sky in the form of the Southern Cross
constellation.*?

SROTRIYAS AND MAULIKAS WORSHIP KULTNAS
Siddhas: Par Excellence Feeders of the Kulinas

Bengali Brahmans and Kayasthas saw their own past as one charac-
terized by periods where embodied Vedic ranks were upheld by
correct conduct by the proper combining and separating of coded
substances, only to be followed by periods in which those embodied
ranks became confused and inferiorized by improper mixtures of

+1Basanta Coomar Bose, Hindu Customs in Bengal (Calcutta: Book Company,
1928), p. 32.

*2Ipid.

43Vicaspati, “‘Kula-sarrvasva,” in Vasu, Variger Jativa Itihasa, V1, Pt. 1, 114,
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coded substances. Hence, the Hindu community was believed to
contain persons and families whose original, superior ranks had
become latent and troubled. Families which appeared to belong
to lower occupational jatis often claimed to belong to the higher,
and families which belonged to the higher occupational jatis often
behaved as though they belonged to the lower.

The problem of how to maintain an orderly and unified community
under such circumstances had been solved before the middle period by
Vallala Sena. He ingeniously established a dual or alternate organiza-
tion scheme for classifying families into jatis. According to his
scheme, all Siidras, for example, could be classed, as they had been,
into sets of ranked occupational jatis. Or, alternatively, the same
Siidras, and especially those who declared they were really Kayasthas
and not inferior Siidras, could be classed as Kayasthas.

The axial jati in this scheme was the Maulika Kayastha jari. This
jati said to consist of persons drawn from all thirty-six Stdra jatis,
contained two ranked jatis, Siddha, or actualized Maulika Kayasthas,
and Sadhya, “latent” or “‘troubled” Maulika Kayasthas. Those
families which “‘actualized” their embodied ranks by worshiping
the Kulinas were classed as Siddha whereas families of the lower
Siidra jatis, who said they had the capacity to marry and feed the
Kulinas but had not done so, were classed as Sadhyas. Let us first
discuss the middle period relations of the Siddha Srotriyas and
Maulikas to the Kulinas and then turn to a consideration of the
Sadhyas and the process of upward caste mobility.

The Kulina clans of the middle period, endowed since their divine
generation with their ninefold Vedic code for conduct, had acquired
their ranks as Vedic Brihmans or Kayastha Siidras by birth, and they
were thought of as continually refining and preserving their ranks
over time by making reciprocal exchanges among themselves.
The non-Kulina clans, descended from Brahmans and Sidras
who ruined their embodied Vedic ranks and had come to belong to
inferior occupational jaris, were believed to have “actualized”
(siddha) their “‘latent” (sadhya) or *‘troubled” (kasta) ranks as
Vedic Brahman and Kayasthas once again by making purificatory
marriages with the Kulinas in their respective subcastes. It was
considered necessary for their descendants to continue purifying
their ranks in succeeding generations not by marrying among
themselves but by repeating the purifying marriages made by their
progenitors. Hence, just as the Kulinas were considered to be inferior
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to the Vedic gods who had generated them, so the Srotriyas and
Maulikas were held to be inferior to the human gods who had generat-
ed them, the Kulinas.

Thus, the Srotriya and Maulika clans formed separate, ranked
worship jatis or “grades” similar in substance and code to the Kulinas
but inferior. The similarities of the Kulinas and non-Kulinas made
it possible for them to exchange daughters. Their differences in rank,
however, meant that their gifts and acceptances had different conse-
quences. The gifts and acceptances made by the higher Kulinas with
the lower non-Kulinas were seen to purify and preserve the inherited
ranks of the latter; yet if these gifts and acceptances were reciprocated
by the non-Kulinas, they were believed to ruin or even lower the
ranks of the Kulinas. Thus, if the Kulina was to preserve his own
rank, the exchanges he made with the Srotriva or Maulika had
necessarily to be characterized by the “‘absence of reciprocity.”+¢

The particular marriage codes of the non-Kulina clans varied
from one subcaste to the other, just as did the marriage codes of the
Kulinas and Vamsajas. Among the Daksina-radhi Kayasthas,
where rank was maintained by the marriage of the eldest son, the
Siddha Maulika, by virtue of his gifts to the Kulina in the past was
thought to have the power in the present to offer his eldest daughter
as a first gift to the Kulina. Unlike the eldest daughter of a Kulina,
however, she was not considered to be acceptable as a Kulina’s
first wife, or dharma-patnt, “‘the wife for the purpose of performing
acts of worship.” To the contrary, she was acceptable only as a
second wife or kama-patni, “*a wife for enjoyment,” as the name of
this gift, adyvarasa-dana or *gift of erotic sentiment,” indicates.
Accordingly, the acceptance of such a gift was held capable of bringing
a Kulina only personal enjoyment ; it could not transmute his embodi-
ed rank into its subtle superior fruits. Only the acceptance of a
proper daughter from another Kulina could do this.

The Kulina’s transformational power was much greater than
that of the Siddha Maulika. Not only could he make his daughters,
whether eldest or younger, into a bride considered acceptable as
first wife, dharma-patni, for the eldest son of the Siddha Maulika;
more important, by making these gifts, which would have ruined
the rank of a Kulina if he had accepted them from a Maulika, he
could transmute the inherited rank of the Siddha Maulika into its
superior fruits—fame, greatness, luster, and so forth. Thus, the

++Ghataka-vidyanidhi, Kulakalpadruma, p. 57.
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gift of a Kulina’s eldest daughter to a Siddha Maulika of the same
generation was referred to as a pramanika-dana, a *‘gift causing
perfection” of the Siddha Maulika’s rank. Maulikas who obtained
this gift were said to transmute their rank into greatness (mahima).*3
Similarly, acceptance of the daughter of a Kulina of inferior genera-
tion, referred to as the “‘acceptance of a son’s daughter (pautri-
grahana), was held to bring “‘luster’ (sobhana) to a Siddha Maulika’s
rank.*% While the acceptance of these two gifts was optional, the
acceptance of a younger daughter (pratisarana) of a Kulina was
obligatory, for it was the ‘‘establisher of life” (prana-pratisthaia),
the gift which transformed the “latent” Maulika Siidra into an
“actualized” (siddha) Maulika Kayastha.*’

Like the Mukhya Kulina, the Siddha Maulika could polish his
rank even further by making additional or better marriages than
those already described—a second dadyarasa, acceptance of a
Mukhya’s sixth daughter (instead of the younger daughter of a lower
Kulina), and acceptance of a son’s son’s daughter:

Listen to the marriages of the Maulika who becomes absorbed in
increasing his fame (yase) and reputation (kirtti), 1 speak of them
all. The rule is first to make the adyarasa gift of a daughter, by which
he obtains the treasure of the nine seniority grades beginning with
Mukhya. Next, he makes a second adyarasa gift and, according to
the rule, properly becomes a very successful (prasiddha) Maulika.
He accepts a younger daughter (pratisarana) of the same generation
from one of the eight seniority grades beginning with Kanistha,
this is the rule recorded by the learned. The new practice of accepting
the sixth daughter (gar-chei) of a Mukhya has also become the rule;
in this way he obtains full view (sandariana) of the Mukhya and a
great reputation (atisaya nama). Then he makes the acceptance of
a son’s daughter (pautri), a son’s son’s daughter (prapautr?), or a
son’s son’s son’s daughter (atiprapautri) of a Kulina. Through these
actions with the nine seniority grades he becomes very lustrous
(susobhana).*®

Nonreciprocal exchanges among the Radhi Brahmans, where
rank was believed to be decisively transformed by the gift rather
than the acceptance of a daughter, were supposed to be exclusively
hypergamous. Srotriyas were enjoined to give daughters to the

+3Viacaspati, “Kula-sarvvasva,” in Vasu, Vasiger Jariva Itihasa, VI, Pt. 1, 114-15.

4o fhid., 114.
+"Nandarima Mitra, “Maulika Dhakuri,” fol. la.
+8¥Vicaspatl, “Kula-sarvvasva.” in Vasu, Variger Jativa ltihasa, V1, Pt. 1, 115.
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Kulinas, daughters considered to be “fully acceptable” (samgrahya)
to the Kulinas, even as first wives (dharma-patni). Their acceptance
did not prevent the Kulina Brahman from refining and preserving
his own superior rank so long as he gave all his daughters to other
Kulinas. If, however, he gave even a single daughter to a Srotriya,
he ruined his Kulina rank: “Having given a daughter to a Srotriya,
a Kulina becomes a Vamsaja.”4°

The making of these nonreciprocal exchanges allowed a Kulina,
whether Kayastha or Brahman, to marry with a non-Kulina without
ruining or lowering his inherited rank, provided, of course, that he
also made at least one appropriate marriage with other Kulinas.
In subcastes such as the Daksina-radhi Kayastha, this meant marry-
his eldest son with the daughter of another Kulina whereas in
subcastes such as the Radht Brahman, this meant marrying a daughter
to another Kulina. Still, a Kulina did suffer the loss of fame, respect,
prestige, and so forth by marrying with non-Kulinas. Hence, such
marriages were appropriate only for a Kulina whose personal code
and circumstances enjoined him to acquire wealth and food.

Appropriately enough, it was necessary for the Maulikas and
Srotriyas to worship the divine but needy Kulinas in their respective
subcastes with suitable offerings of wealth and food in order to
induce them to make marriages so that the Maulikas and Srotriyas
could purify and preserve their inherited ranks and transmute them
into their superior fruits: “When he makes a marriage with a Kulina,
he will worship him with great wealth and show him humility (vinaya),
for the Kulina is indeed a god (thakura), great in rank.”’s° Thus,
cash offerings (pana) were made to the father of the Kulina groom
or bride as inducements to marry his children with non-Kulinas:

Thousands and thousands of rupees are spent in securing the favors
or alliance of the Kulinas—the great arbiters of caste—and he who
by the power of his purse can enlist on his side a larger number of
these pampered Kulinas generally takes away the palm.3!

Kulina fathers take money from Maulikas and marry their daughters
in well-established Maulika houses.3?

*%Ghataka-vidyanidhi, Kulakalpadruma, p. 57.

$0Brhaspati, “Dhakur,” in Vasu, Vanger Jativa ltihasa, V1, Pt. 1, 95.

*1Bose, Hindoos As They Are, p. 170.

$2Rajendrakumar Ghosh, Kavastha-samdaja-tattva (Calcutta: By the Author, 1931),
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The amount of wealth (pana) given in worship to a Kulina by a
non-Kulina in a marriage which maintained rank was fixed, though,
of course, at a higher rate than that paid by one Kulina to another.
Unfortunately, however, there is little detailed evidence in the
genealogies on this. A later secondary account of a Daksina-radhi
Kayastha marriage, written in 1881, states that the amount was
then fixed at 50 rupees.5® Another account, written in 1897, states
that the highest amount given by a Maulika to a Kulina in any of
the subcastes was 101 rupees.** Both of these are considerably higher
amounts than those recorded as the highest fixed rates—24 or
40 rupees—to be given by one Kulina to another in the Vangaja
Kayastha genealogies. Since similar rates for this subcaste were still
current in eastern Bengal in the latter part of the nineteenth century,”?
it is likely that the rates mentioned in the secondary sources were
also current in the late eighteenth and early nineteenth centuries.

The marriage presents (yvautika) offered to the bride and groom,
which were supposed to be of equal value on the part of intermarrying
Kulinas, were supposed to be greater in value on the part of a Srotriya
or Maulika when he married with a Kulina. Among the Daksina-
radhi Kayasthas,

the Bhariga Kulina or Maulika should give his daughter the greater
portion of personal ornaments, or a certain sum of money in lieu
thereof amounting to their total value, also gifts to the intended
son-in-law; and the Kulina will present only one or two ornaments
to the bride. This is according to what is called the general rule;
and 1t is optional to the parties to increase or decrease the number
or value of the presents. Besides the above, the parents of the girl
must, directly the marriage is accomplished, offer other presents for
the use of the couple. They must give a bed with all its accompaniments
to sleep upon, brass and other metallic utensils for domestic use,
and clothes of greater and less value for extraordinary and ordinary
use of the girl. The bridegroom also will receive some personal orna-
ments, such as a ring, a necklace, as well as some new apparels to
dress himself with. Presents of this description and value are generally
given and received by persons not in affluent condition, and wealthy
men create novel presents on these occasions which their sufficiency
of wealth admits of 3¢

**Bose, Hindoos As They Are, p. 49.

$*Mohinimohan Gupta, Pas Karar Dakati (Calcutta: S. Bhattacharya, 1897), p. 19.

**James Wise, Notes on the Races, Castes, and Trades of Eastern Bengal (London:

Harrison & Sons, 1883), p. 315.
*®Bose, Hindu Matrimony, p. 6.
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The Srotriva or Maulika also was required to make gifts ranging
in substance from cash to special cooked foods (sweets) to the
Kulina kinsmen of the bride or groom. Among the Daksina-radhi
Kayasthas, “the Maulika family sends presents of clothes, sweet-
meats, fishes, sour and sweet milk and some money, say about
twenty-five rupees, to the house of the Kulia family, as a mark of
honor to the latter, to which, from his superior caste he is fairly
entitled.” 7

Among the Vangaja Kayasthas, “If a Kulina gives his son or
daughter in marriage with a Maulika, his kinsmen are entitled
to have biday and in all cases each house gets some cash payment
which varies from rupees two to five, in our family, besides mustard
oil, betel leaves, dahi (curds) and fish.”*® Other gifts required of
the Srotriya or Maulika were highly particularistic and, of course,
varied from one jati to the other. At the conclusion of the wedding
ritual in the Daksina-radhi Kayastha subcaste, “‘the officiating
priests of both sides must have their daksina or pecuniary reward.
If the boy be of the Maulika caste and the girl of the Kulina caste,
the former must give double what the latter gives, i.e., 16 rupees
and 8 rupees. Here, as in every other instance, the superiority asserts
its peculiar privileges.”°

The prestations required of Maulikas, here referred to pejoratively
as Bangals, after the Vangaja Kayastha wedding were more ela-
borate:

Kulinas extort money from Bangils in East Bengal in various ways.
When they go the house of the latter on the occasion of a marriage,
they will demand and get some money for gramadarsant or seeing the
village, then for cula-khudani or digging the ground for making a
hearth to cook their food. Before marriage they had extorted some
money for attending the pati-patra ceremony when the marriage is
finally settled. After the marriage when they leave the place, the
Kulinas get hiday, or leave money, which varies from ten to twenty-five
or more for each Kulina. The Brahmans, gomastas, servants, the
barber, the washerman who usually accompany them all get money,
and the Bangal has to pay the cost of the food and the hire of the boat
or railway fare both ways. Kulinas who usually travel third class
travel second class, or even first class when attending a marriage

*"Bose, Hindoos As They Are, p. 54.
*8Bose, Hindu Customs in Bengal, p. 52.
3%Bose, Hindoos As They Are, pp. 64-65.
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at a Bangal’s house. As already stated the Barigal must give a pot
of dahi, one of mustard oil, 80 betel leaves and a fish to each Kulina
kinsman of the bridegroom before he starts for the marriage.©®®

While gifts ranging from cash through special cooked food items
were considered suitable for acceptance or consumption by the
Kulina, the ordinary cooked food (boiled rice) of a non-Kulina
was considered unacceptable, especially on the occasion of a wedding
feast (bhojana) where equals were expected to sit in the same room
or row (parikti) and eat together. B. C. Bose, writing of the Varigaja
Kayasthas, states that: “In East Bengal Kulinas do not allow any
Maulika to partake of the marriage feast sitting in the same room
with them. The Maulikas must sit in a separate room. This rule is
strictly observed. In this marriage feast the bridegroom’s party and
the bride’s party sit to breakfast in the same room if they are Kuli-
nas.”’®! The refusal of the Kulinas to eat Maulika boiled rice was
apparently so strong in this subcaste that Ramananda even included
it among the nine enjoined acts for a Kulina: **Nistha is the avoidance
of eating the boiled rice of inferiors.””®? Statements in other texts
state of the Kulinas that, “Those who eat boiled rice in their houses
become lower in rank.”®® Among the Daksina-radhi Kayasthas,
Kulinas, would accept the boiled rice of the Maulikas but only if
additional gifts of higher value were made: “Even among equals
of the same caste, and much more among inferiors, boiled rice is
not taken without mature consideration, and some sort of compensa-
tion from the inferior to the superior for condescending to eat the
same. The compensation 1s made in money and clothes according to
the rank of the Kulinas.” %

The acceptance of boiled rice was an important transmutational
unit in the marriage ritual. The marriage of the daughter was thought
to transform her bodily substance and code into those of her husband
and his clan, and the bou-bhat or “*wife’s boiled rice™ feast which took
place after she was taken to her husband’s house was believed to
complete this change. The refusal of the Kulina to accept boiled
rice from non-Kulinas required the non-Kulina bride of a Kulina
to undergo an additional act of transmutation so that she could

5¢Bose, Hindu Customs in Bengal, p. 70.

otIbid., p. 42.

Ms‘dﬂnﬁ, “Kula-dipika,” fol. 16a.

03Ghataka-kesari, “Kula-karika,” in Vasu, Vanger Jativa ltihasa, 111, Pt. 1, 51.
%4Bose, Hindoos As They Are, p. 77.
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properly serve boiled rice to the Kulina kinsmen of her husband.
This transmutation, by which she became a Kulina, was effected
through a second feast, the paka-sparsa or “‘touching of cooked
food™ feast. In order to induce the Kulina kinsmen of her husband
to accept her rice and change her into a Kulina, the new wife, of
course, had to worship the invited Kulinas with gifts:

If the newly married wife be the daughter of a Maulika and her husband
be a Kulina the husband’s kinsmen and kinswomen are invited to a
breakfast to her husband’s house and each family receives half the
biday paid to each of the guests who were invited to attend the marriage
and a few extra rupees for some petty items before any Kulina accepts
the invitation. Each of the married kinswomen receives a sari for
eating with her and those whose feet she can touch get another cloth
each. But this does not permit the newly married wife to touch the
food of her Kulina kinsmen. If she wishes to do so then she must
again pay another half biday to the head of every family among her
kinsmen and give the kinsmen a feast or she can amalgamate the two
feasts together. This last ceremony is called paka-sparsa or touching
cooked food. On this occasion, when all the guests are seated for
breakfast she enters the room and puts a handful of rice or pilau
upon each plate beginning with her husband and retires. Then the
servers come and serve other dishes as usual and the breakfast com-
mences. Every family which partakes of this breakfast is bound to
take food cooked or touched by her, but if she does not perform this
paka-sparsa ceremony then no kinsman is bound to take any cooked
food touched by her. But female kinswomen will simply eat with her
in the same room, if she performs the first ceremony called bou-bhat or a
wife’s rice taking. This only raises her to a level with her other kins-
women, Kulina or Maulika but if she performs the ceremony of paka-
sparsa then she raises herself on an equality with kinswomen who are
daughters of Kulina. Nevertheless, no outsider Kulina is bound to eat
any food cooked or touched by her unless some money is paid to him.%?

Since the Kulina never returned the gifts of wealth and food he
received from the Srotriya or Maulika, the Kulina was characterized
as the economic and political dependent of the Siddha or “‘actualized™
Srotriya or Maulika. Among the Brahmans or Kayasthas he was the
par excellence royal feeder of Kulinas, the middle period replacement
of the old Hindu king. Ramananda speaks eloquently of this relation-
ship between the Vangaja Kayastha Kulina and the highest, actualized
Maulika or Madhyalya in that subcaste:

®3Bose, Hindu Customs in Bengal, pp. 60-61.
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That Madhyalya family (kula) is best which, in order to protect
the high rank (ku/a) of the Kulinas, resolves their disputes and shelters
their virtues. The Madhyalva is intermediate in rank. The Kulina,
however, is dependent on the Madhyalya. A Kulina without a
Madhyalya is known to have no rank. Like the sky when the moon has
set, like the ocean when the wind has died down, like the gods when
their power has waned; so is the Kulina without the Madhyalya.
The Madhyalya is an ornament of rank and the Madhyalya born with
high rank is, as it were, the king in the kingdom and the crest-jewel on
the royal parasol.®®

Thus, the relationship of the Kulina and non-Kulina was a comple-
mentary one. The relatively wealthy non-Kulina, inferior in embodied
Vedic rank, and the relatively poor Kulina, superior in embodied
Vedic rank, were properly attracted to each other because of their
mutual needs. Yet this complementary interdependence did not
imply equality of rank. Nor did it imply that, like apples and pears,
the two were incapable of being ranked with respect to each other.
The superior goal of a man was to transmute the gross, inferior
substances of wealth into their subtle, superior essence, embodied
rank. By making nonreciprocal gifts of wealth and food to the
Kulinas, by acting as their “‘royal” feeders, the Srotriyas and Maulikas
believed that they attained the goal of converting wealth into rank,
for they believed that by properly marrying with the Kulinas, they
purified and preserved their inherited ranks as actualized (siddha)
Srotriyas and Maulikas and transmuted these embodied ranks into
the even subtler essences of fame, respect, reputation, and so forth.
These transactions were, therefore, statements of high and low
rank, for they asserted that the Kulina, superior in substance and
code, was the suitable source of the subtle and superior embodied
rank of the non-Kulina whereas the non-Kulina, inferior in substance
and code, was the suitable source of the gross and inferior substances
of wealth and food for the Kulina.

From Sadhya to Siddha : Transmutations of Caste Rank

Though the Daksina-radht Kayastha jari contained only the two
contrasting worship jatis or grades of Kayasthas, Siddha and Sadhya,
“actualized” and *‘latent,” some of the other territorial jatis of
Brahmans and Kayasthas contained more than two and labeled

508arma, “Kula-dipika,” fol. 17a.
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them somewhat differently. Yet in these jaris, as in the Daksina-
radhi Kayastha, a basic distinction was made between the higher
Srotriya and Maulika grades and the lowest. The Vargaja Kayastha
subcaste, for example, contained three ranked grades of Maulika
clans—Madhyalya, Mahapatra, and Acala or Siadharana. The
Madhyalya, who was born in a clan lower than Kulina, was thought
to be the highest of the three because he was higher in birth and,
accordingly, worshiped only the Kulinas with wealth: “Worship
of high rank (kularccana) uninterrupted for ten generations through
marriages in succession when one is born in a successful clan lower
than Kulina is the nature of Madhyalya rank.®’

The Mahapatra, lower in birth than the Madhyalya, worshiped
and fed both the Kulina and Madhyalya: *When one is born in
a clan lower than Madhyalya, his code for conduct is that of the
Mahapatra....And so, he who makes gifts and acceptances
with higher clans and never with those broken in rank, and
whose food 1s pure, is declared a Mahapatra.”®® Though the
Madhyalya and Mahapatra were lower in rank than the Kulina,
both were similar in their coded bodily substance or rank.
Hence, the Kulina of the middle period could accept their
worship and marry with them without ruining his rank. By contrast,
the lowest Kayastha, an ordinary (sadhdrana) Stidra of inferior
birth and lower caste rank, was characterized as devoid of the good
qualities which made up the embodied Kulina code for conduct.
Because of this Siidra’s contrastive inferiority, the Kulina of the
middle period could not accept his worship and marry with him
without destroying his Kulina rank:

When one makes a marriage with an ordinary (sadharana) person, he
abandons his rank and remains shamed.®?

When a Kulina and Acala Kayastha make marriages with each other,
there is nothing left; through that inferiorizing fault, he ruins his
rank. So say the genealogists, giving the essence.”®

The Radhi Brahman subcaste, which contained four ranked
grades of Srotriya clans—Susiddha, Siddha, Sadhya, and Ari
or Kasta—exhibited a similar contrast. Susiddhas gave daughters
to and worshiped the Kulinas but refused to give daughters to or

ST Ibid.

o8 Jhid., fol. 17b.

%9Brhaspati, “'Dhakur,” in Vasu, Variger Jativa Itihdsa, V1, Pt. 1, 96.
0 rhid., V1, Pt. 1, 98,
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worship the Siddhas, and so on.”! As in the other subcastes, the
Kulinas, who could accept worship from the Susiddha, Siddha, and
Sadhya Srotriyas without ruining their ranks, could not accept
worship from the lowest grade of Srotriya clans. These “enemy”
(ari) or “troublesome” (kasta) Brahmans, characterized as ““destro-
yers of rank™ (kula-nasaka) and identified with the non-Vedic,
fallen (patita) Brahmans of the lower Siidras, were, according to one
text, “to be avoided by the Kulinas in marriage (sambandha), at
feasts (bhojana), in gifts (dana) and Vedic acts of worship (yajia),
and at the time of the funeral ceremony (sraddha).”’? Thus, whatever
the Brahman or Kayastha jari, families of their lowest worship
jatis, possessed of their inferior ranks and unable to make marriages
with the Kulinas without ruining the Kulinas' ranks, were not in
present time Vedic Brahmans or Kayasthas. They were in the present
only “‘latent™ or “troublesome™ Brahmans or Kayasthas.

According to the dual classification scheme of Vallala Sena, the
families which belonged to these lowest of worship jatis within the
Vedic Brahman or Kayastha Siidra jatis could also have been classed
as families of the fallen Brahman jatis, or, in the Sidra varna, as
families of the occupational jatis ranked below the Kayastha.
Those families classed as latent or troublesome Brahmans or
Kayasthas were those which manifested the capacity to make unselfish
worshipful gifts to the Kulinas and wanted to be proclaimed “‘actualiz-
ed” Srotriya Brahmans or Maulika Kayasthas. Having shed their
jati occupations and become well-to-do, these families now wished
to convert some of their wealth into higher caste rank. Let us see
how this was done among the Kayasthas, about whom we have
the most detailed data.

Marriage was, of course, the means by which changes in caste
rank were effected in middle period Bengal. Families of inferior
Siidra origin which manifested the conduct and wealth appropriate
to a Kayastha could actualize their latent ranks as Kayasthas by
enacting those marriages with the Kulinas by which the Siddha
Maulikas had originally acquired and now preserved their Kayastha
rank. By making these same marriages, they, too, could become
Siddha Maulikas and even masters of the council. Thus, among the
Daksina-radht Kayasthas, “Those among the seventy-two [clans
of Sadhya Maulikas] who make the adyvarasa and pratisari marriages

"Wasu, Variger Jariva Iiihasa, 1, Pt. 1, 268-71,
"?Vacaspati, “Kularama,” in Vasu, Vanger Jativa Itihdsa, 1, Pt. 1, 157,
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[with the Kulinas] become kings among the Maulikas, and those
who protect the nine seniority grades (kul/a) become masters of the
council (gosthi-pati).”"* A passage from another Daksina-radhi
text makes it quite clear that rank as a Maulika Kayastha depended
not on birth or origin but on marriage with the Kulinas: “Whether
he be Sadhya (latent), Siddha (actualized), Gramya (rustic) or
Kasta (troublesome) in origin, that Maulika 1s preeminent and
superior whose gifts and acceptance are in the Kulina clans.”7#

The making of these marriages by an upwardly mobile Siidra of
lower caste was not easy, for they were thought to constitute a
“cutting” (kati) by him and his family (wife and children) of his
“union’ (mela) with other persons of his caste, an act which was
seen to annoy his clansmen:

Hear carefully the marriage code (dhakuri) of the Siddha Maulika:
the adyarasa gift and the pratisarana acceptance are the wealth of
life (prana-dhana) for his caste (jati). He has two other actions to
complete, listen to their ordering. By accepting the son’s daughter
[of a Kulina] the rank of his family gains brilliance; while by the
second [acceptance] he cuts the union (meli-kari) [he had with other
Maulikas]. Listen carefully to the essence of this latter. When his
clansmen (jnari) see it, then they will not go to his house. That person
who, having heard about this, does not perform this action of rank,
gives his clansmen virtue and himself obtains shame.”*

Once the upwardly mobile Siidra made the decision to pursue a
strategy of marrying with Kulinas, he was to continue marrying with
the Kulinas. His gift of a daughter to a Kulina made him indebted
to the Kulinas for raising his rank. A subsequent gift of a daughter
to a Maulika was called an “after-defect” (pascad-dosa). It was
thought to lower his rank by making him indebted to the Maulikas
for his rank:

Hear how the after-defect of a Maulika comes into being. Having
exercised judgment (vicara) in this matter, I speak; you should
certainly know it. The rule for a Maulika who first makes the
adyarasa gift to-a Kulina groom is to do so afterwards. Through
the after-defect, a Maulika becomes the debtor (kharaka) of another
Maulika and 1t has been correctly judged that becoming such a debtor
is very blameworthy.”®

73K asirama Basu, Kulaji, Dacca University Library MSS (uncataloged), n.d., fol. 2.

7#Nandarama Mitra, “Maulika Dhakuri,” fol. 2a.

73Vacaspati, “Kula-sarvvasva,” in Vasu, Vanger Jativa Itihasa, VI, Pt. 1, 114.
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Completing the purification and raising of a family’s rank appar-
ently took about three generations, as this typical passage from a
genealogy of a Daksina-radht Sinha family indicates:

Listen, Kulinas, genealogists, and learned ones, to this account of
the preeminent Maulika Sinha family. The very fortunate Santosh
Sinha was greatly respected; his prosperity was made manifest in
the thirteenth generation. His son, Chandraketu Sinha, whose intel-
ligence was great, settled in Anuliyd and became known in the world.
His son, the intelligent Srinakula Sinha made the advarasa marriage
with the young Satyavin Mitra. The honorable Mitra was of the
fifteenth generation and all of his own marriages were made in his
own generation.””

In order to induce a Kulina to make the appropriate transforming
marriages, an upwardly mobile Stidra had to worship him with
wealth, as a Varendra Kayastha text states so succinctly: “Look,
so many from other castes (pothi) outside the seven clans have become
erect by means of wealth. Recording much of their distribution would
not be good. Through marriages with the chief ones, they gained
fame and respect.”’® Though there is little middle period evidence
on the amounts of wealth given as inducements to the Kulinas, it
is likely that the amounts required were not fixed but negotiated
with needy (or greedy) Kulinas. After all, a Kulina who made such
marriages stood to ruin his Kulina rank and become a Vamsaja.
In the nineteenth century, cash offerings (pana) ranging from 2,000
to 3,000 rupees for a Kulina bride to 60,000 rupees for a Kulina
groom are reported.”®

Trade, landholding, and administration seem to have been the
economic routes to Kayastha rank in the middle period. Below are
three stories illustrating the process of upward mobility through
trade, landholding, and administration. The first is from the Daksina-
radht Kayastha subcaste. The story is set in early nineteenth-century
Calcutta at the end of the middle period, and its author is highly
critical not of the fact of mobility but of the manipulative, personal
gain characteristic of the people in this particular case. Here the
low caste Siidra, continuing to act as a petty merchant, has failed
to manifest his “‘true” conduct as a ‘“‘latent” Kayastha and “buys”
his way in. Clearly, too, there are Kulinas who go around selling
their rank as well:

77Sinha Kulaji, Dacca University Library MSS (uncataloged), n.d., fol. 1.

"®Yadunandana, Varendra Dhakur (Calcutta: Visvakosa Press, 1912), p. 55.
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Listen, everyone, I beseech you, while I tell of a particular person,
the abandonment of Laksmi (goddess of family fortune), and of
wealth in the house of an inferior. What shall I say? It is the whim
of God ; everyone has become devoted to inferiors. They make marriag-
es with the Kulmas skillfully; listen, I relate the account. There
was a man named Radhamohan Ghosh. In his family was born
Gaura Ghosh, a disgrace to the family (kulanigara). Listen, I tell
of his marriages (kriya). The marriage of his daughter was strange;
it took place in an inferior house called ordinary son of the king
(Sadhya Maulika). Though his house was in Bebhagdi village from
first to last, he had no roots. Among the Kayasthas, he was a mere
nothing. I speak in detail to all of you. He who skillfully married
with the Kulinas established his rank here. That is why, indeed,
it was a great event; the wicked rascal didn’t know his own nature
and had forgotten about his father. Haturam Bisvas—we don’t know
where he lived or his origin; he had married with the sister of Jagan-
natha—this was his rank. He settled there [in Bebhagdi] and became
a Kayastha, listen to the account. [In the past] with loads on his
head, he used to sell betelnut and salt in the markets. He used to sell
things for women, in that way he earned his living. In this manner,
he somehow made ends meet. In this way he passed his days. It was
God’s wish, so he had sons. There were three sons—Gupe, Rudra,
and Kumriye. They gave up their father’s profession and at this
point made marriages with Kulinas. A Kulina whose caste rank
has been ruined sells his rank; he gives daughters in marriage [to
Sadhya Maulikas] and goes around saying, “If you make marriages
with a Kulina you get gotra and clan name.”?°

The second story, from the Varngaja Kayastha jari, is earlier,
probably from the sixteenth century, and is highly approving in
tone, heaping praise upon Dasa, a zamindar or landholder, who,
though born of low caste, did manifest the characteristic of a
Kayastha, devoted as he was to selfless worship and giving:

There was a Dasa in Radha who had no high rank ; he was not accepted
in the union of the Siidras of the five clans at that time. There was,
however, a Disa in the Vanga country who was superior and had
unlimited glory. He was Kandrapa Dasa, whom I record as superior in
Vanga. He gave and took daughters in every Kulina clan, and thus
became firmly established in the union, and his food was acceptable
in every clan. His spotless deeds were great, he was devoted to worship
(dharma) and truth, and was strict in adhering to the code for conduct
of his family. He was a powerful but peaceful zamindar and had good

80Daksina-radhiva Kulaji, Dacca University Library MSS (uncataloged), n.d.,
fols. 1-2.
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characteristics, and his dignity was great. He was truthful—just
listen—and was always fortunate. For these reasons all of the genea-
logists say he is a Madhyalya.3?

Our last story, from the seventeenth century and the Varendra
Kayastha jati, relates the transformation of the embodied rank of a
Deb family whose men worked in the Muslim government :

[ speak of one more matchless Deb, listen. Sukdeb, by name, settled
in Chariya-grama. The son of Sukdeb was Basudeb Talukdar. Listen
to the details of his fame. He was wealthy and famous in worldly
affairs. His son had a job in the nawabh’s (Muslim governor’s) ad-
ministration. Balrim Ray was born in this family. He took up his
grandfather’s job in Varendra. He began to make pure marriages,
everything. Dasa, Chaki, and Nandi, everyone, enjoyed his cooked
food and his sons all increased in respect. He was the master of fifty-
two lakhs [of rupees].®?

REALIZATION OF RANK IN THE COUNCIL
Councils, Genealogists, and Council Masters

Vicara, or *“‘judgment,” the capacity to distinguish good and
bad, high and low, right and wrong, was required in order to resolve
disputes about rank so that embodied persons and genera could
fully realize the proper fruits of their actions and thereby uphold
the embodied ranks of persons, clans, and castes in the ever-
changing Hindu community. Before the middle period, judgment
had been exercised and ranks upheld by the great kings (maharajas)
such as Adisiira and Vallala Sena. In the increasingly localiz-
ed and particularized Hindu communities of the middle period,
Judgment comes to be exercised by local subcaste councils (samdaja,
sabha) which convene under the leadership of a master of the
council (gosthi-pati, samaja-pati) and the professional genealogists
(ghataka, kulacarya, kulagjiia). On these occasions, genealogies
were recited, disputes resolved, and the persons invited feasted
according to the order of the ranks they were judged to possess.
Though the persons who attended a particular assembly were
usually persons settled in a particular zamindari territory within
that of the subcaste, it would be wrong to think of the local subcaste
community and its council as a smaller territorial *“segment™ of

81Chudamani, Kulaji, Dacca University Library MSS (uncataloged), n.d., fols. 16,22,
82¥adunandana, Vdrendra Dhakur, pp. 51-52.
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the subcaste, for relationships among persons belonging to the same
community council were defined not by shared territorial substance
but by shared food.

In order to exercise proper judgment, knowledge (jriana, vidya)
was required. Knowledge of the highly particular and ever-changing
ranks held by the Brahmans and Kayasthas of the middle period
was supplied by experts in the form of professional genealogists.
Often the genealogists were members of the subcaste for which
they worked (Nandarama Mitra was a Daksina-raidhi Kayastha,
Devivara and Vacaspati were Radhi Brahmans), and the title and
occupation of ghataka were often hereditary. Yet many of the
genealogists worked for other than their own subcastes (Ramananda
Sarma, a Radhi Brahman, worked for the Vangaja Kiyasthas),
and no matter what his caste, the genealogist was to be appointed
because of his skill in his occupation not because he had inherited
the title of ghataka:

The ghatakas are remembered in six [respects]: they are [with regard
to rank], purifiers (dhavaka) and increasers (bhavaka), contactors
(vojaka) and uniters (amsaka), and blamers (diisaka) and praisers
(stavaka). They know our generations (purusa) and the order of
generations, our family livelihoods (varttana) and which of us main-
tains his rank (kw/a) on earth. The ghatakas, foremost of matchmakers,
also know very subtle distinctions of rank. These great ones know
descent (vamsa) and marriage (amsa) as well as their faults (dosa).
Ghatakas are to be known from these actions not afterward from the
mere taking of the title “gharaka.” 83

These skilled persons, who assisted their patrons in arranging
marriages and kept corporate records of their patron subcaste’s
marriages in their memories and on paper, received invitations to
the wedding councils of their patron subcaste. The genealogies
they kept not only contained the names of all males in the subcaste
and their marriages; they also contained the subtle fruits of the
marriages made, as judged by the genealogists.

It was in the context of the public wedding assembly that persons,
both as individuals and clansmen, fully realized the superior fruits
of their marriages—fame, respect, praise, greatness—as well as
their inferior fruits—infamy, disrespect, blame and shame. By
reciting the genealogies in front of the subcaste assembly, the genealo-
gists caused these superior and inferior fruits to be made ‘‘manifest”

838arma, “Kula-dipika,” fol. 15b.
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or “public” (prakasa) and therefore fully realized. Below are two
typical passages recited from a Daksina-radhi Kayastha text before
a wedding council of that subcaste. The first contains the inferior
fruits obtained by Ayodhyarama Basu, a Mukhya Kulina who
had made inferior marriages. The second contains the superior
fruits obtained by another Mukhya Kulina, Ramasundara Basu,
as a result of his superior marriages:
Ayodhyarama has conceit (abhimana), he did not give his eldest
daughter to a Mukhya by birth, but to Kasirama Mitra, a Mukhya
by increase. His second daughter went to Muchirama Ghosh, but in
that no satisfaction arose. So, he comes to rest through gifts in
marriage. I know of his first acceptance, it was from the conceited
(abhimani) Raghudeb, a Mukhya by increase. Thus, neither through
gift nor acceptance did fame (yasa) arise. Ke$arl knows why and
speaks, listen; this was great infamy (apayvasa).8*

Sundara made a beautiful (sundara) gift to Narayana Ghosh and
became faultless (nirdosa) through acceptance from Kamaliakanta.
Having increased his rank through one marriage, his reputation
(nama) arose in the Basu clan. Kasirama thus sings of his gifts and
acceptances with equals.®*

The council and its master exercised their judgment with respect
to the invited genealogists. In order to insure the accuracy of the
genealogists’ knowledge, contests were sometimes held in which a
larger reward was given to the genealogists judged by the entire
council to have most correctly recited from memory the genealogies
and marriages of the Kulinas.®® Persons who tried to bribe or
threaten the genealogists in order to circumvent the manifestation
of their inferior births and marriages were seen to enjoy the inferior
fruits of these inferior acts as well :

There are Kahestos (Kayasthas) without roots and many in whose
roots there are defects. When the ghatakas see them, they rebuke
them with great anger. My residence in this country entails great
danger. All of these people meet and plan to get rid of the ghatakas.
Nonetheless, Ghataka-chandra speaks these truths. These Kahestos
without roots have become my enemies: Sati, Mati, Pupl, and Bhas-
kara. Sati Ghosh has no rank and neither does Mati Ghosh. Pupi
Ghosh is defective and the rank of Bhaskara is not respected. Of
these, there are still no proper roots.5”

::;;);kz_;iqa-rﬁdhwa Dhakur,” in Vasu, Variger Jativa Itihdasa, V1, Pt. 1, 202,
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The master of the council (gosthi-pati, samaja-pati), often chosen
from among the wealthier, more powerful Srotriyas or Maulikas,
had as his code the ordered unity and well-being of the community
through the exercise of judgment (vicara). By the exercise of his
superior judgment, the master of the council was to help resolve
disputes (vivada) about rank. There were indeed very subtle differen-
ces of rank in the middle period, especially among the Kulinas who
were considered, by virtue of their organization into so many ranked
grades, quarrelsome in nature. As one Bengali saying puts it,
“Wherever there are Kulinas, there is quarreling day and night.”88
Resolution of these disputes was essential. While disputes over
rank remained unresolved, the Kulinas could not be seated in rank
order for the feast and could not, therefore, complete the process
of realizing the fruits of their marriages. Clearly, then, superior
knowledge and skill in judgment were needed in order to accomplish
this feat.

As this Daksina-radhi-Kayastha definition indicates, the person
who was best suited to be the master of the council from all points
of view was the one who was to be chosen as master:

The characteristics of a Kayastha gosthi-pati are as follows: he who

is learned in politics, stable, respectable, and endowed with acts of
worship; a supporter of high rank by observation of good and bad

marriages, ready to make gifts, and show respect ; he who is a supporter,
knowledgeable about high rank, and, among the good Maulikas,
clever in rank ; whose pure clan is powerful, who is well known in the
world, and a giver, he is a gosthi-pati.®°
The person who held the position of council master was usually the
person who held the zamindart in which the council met, and, like the
zamindar itself, the position appeared to be transmitted hereditarily
to his son. This was not, however, in principle the device by which a
man acquired the position. The more powerful king of the past
had chosen one of his own sons as his successor. Now, in the middle
period when the power of the community council was greater than
that of the local king, the position of council master was only inci-
dentally hereditary, for the council chose the successor of the council
master by worshipping him with an honorific garland (mala) and
sandal-paste mark (candana). Hence, local kings who lost their

#3Sushil Kumir De, Bamld Pravada (Calcutta: A. Mukherji, 1952), p. 254.
89 Sabdakalpadruma, comp. by Raja Radhakanta Deva (Calcutta: Sabdakalpadruma
Oftice, 1821-57), Isted., I, 831.
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capacity to give generously and to exercise judgment could and did
lost the honor of acting as samaja-pati.

The relative powers of the council and the coucil master were
also demonstrated by the need of the raja or samaja-pati to obtain
the unanimous consent of those assembled. Take, for example, an
amusing case of upward social mobility reported in one of the Vangaja
Kayasthas genealogies. Jitamitra Niga, an ordinary Siidra, had,
by following his personal code, made the marriages and gifts of
wealth thought proper and necessary in order to increase his rank
and become a Kayastha of Madhyalya rank. It was, therefore,
proper for him to come to the council in order to take his proper
seat and have made manifest the superior fruits of his actions.
The master of the council, following his personal code, properly
agreed to make Naga a Madhyalya. Yet this adjustment of ranks
within the community could not take place unless the council master
obtained the consent of everyone, including one Vidyananda Datta,
a Madhyalya who believed that Naga’s arrival might detract from
his rank:

Jitamitra Naga was greatly endowed with acts of worship; he was
skilled in all the virtues and very peaceful and restrained. He [made]
an unprecedented gift to the Kayasthas. His [wish was for them to
accept it]. Then the raja of Candradvip accepted it for the purpose
of performing an act of worship, and bringing all of the Kayasthas
together, he honored those with high rank. Then Jitamitra Naga
came quickly. He brought everyone: Kulinas of the four clans,
Madhyalyas, and many ghatakas. Then the raja said in the place
where everyone was assembled, “For these reasons, Jitamitra Naga
is a Madhyalya.”” Having heard the words of the rdja, the Kayasthas
gave their consent: “With due haste, then, make Naga a Madhyalya.”
Because Vidyananda Datta Ray had heard of this, he came to the
raja’s assembly. When he came, he was wearing the dress of a Ksatriya,
having put the twice-born thread across his shoulder. With both
hands together, Datta gave a benediction (asirvada) to the raja,
went to one side, and sat down. Seeing this strange act, the raja there-
* fore asked, “I see the twice-born thread across your shoulder; speak
to the point and let me hear the reason for this.”” Datta said, “What is
there to say,.o raja; you have the power to do the undoable. If Jitamitra
Naga can become a Madhyalya, then you can make me a Ksatriya,
honored one.” The raja was astonished to hear all these words and
spoke quickly vet with good breeding to Datta: “*Who can make your
Madhyalya rank disappear? Give your consent to my wish for Naga-
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Majumdar to obtain the rank of Madhyalya. If 1 do not have the
consent of everyone, what power have 1? You are a Kahet (Kayastha)
of Vallala; everyone recognizes that. Who else can be a Madhyalya
like you?"” Thus spoke the raja to Datta Ray. And he had spoken
good advice. Hence, all the Kayasthas consulted and spoke especially
to Datta Ray. As a result, the raja obtained the consent of everyone
to make Naga a Madhyalya next in rank to Datta. So, all the Kayasthas
stood before the raja and made Naga a Madhyalya in Candradvip.®°

Feasting and Rank

The giving of wealth, the source of food, and food the source of
bodily substance, was the act by which inherited rank was transformed
during the middle period into its living, visible fruits. In previous,
superior ages, the more powerful king had upheld the ranks of
castes and clans through the exercise of coercive power (danda).
Now, in the declining Kali era of the middle period, the many less
powerful local rajas, acting as masters of their local subcaste councils
held people to their ranks less by the use of coercive power than
the giving of food:
Listen carefully to how that person who makes marriages with the
nine seniority grades (kulas) becomes a gosthi-pati. All the Kulinas
enjoy benefits through his marriages and he becomes famous with
fame in the world. Through gifts of food (anna-dana) he compels
the ghatakas and Kulinas; that is why he is respected in his own clan.
That person who always maintains the union of the clans, his name
is gosthi-pati, and he then exercises judgment. The Kulina becomes
purified (suddha) through nine moral acts. He has good acts of worship
and humility and he is learned; he establishes [deities] in his family
and goes on pilgrimages ; he displays devotion to family acts of worship
and to his chosen deity and he is engaged in the proper occupation
of his caste ; he should be a giver and he should constantly be purified
through austerities. The gosthi-pati should know this code for conduct
well.?1
If the samaja-pati upheld rank by giving food, the other persons
of the council upheld 1t by receiving food. Cooked food was the
daily source of a person’s or genus’ bodily substance and of the
rank embodied therein. During the middle period, the eating of
food was an action by which the embodied rank of a being, whether

20Chudamani, Kulaji, fols. 14-15.
1Vicaspati, “Kula-sarvvasva,” in Vasu, Vaiger Jariva Itihasa, V1, Pt. 1, 115.



KULINA WORSHIP 143

a person (manusya), a clan (kula), or a caste jati), was transformed.
By sitting in separate rows (parkti) arranged according to high and
low ranks and by accepting the food served in order of rank and
eating it, persons publicly realized and expressed the high and low
ranks they possessed within the subcaste and at the same time
confirmed their unity as persons of the same generic community.

Below are four accounts of the seating and feasting arrangements
made in the assemblies of different subcastes. The first relates how
persons of the nine ranked clans were seated in the Uttara-radhi
Kayastha subcaste:

[First to take their seats] are the pair of clans, Vitsya [Sinha] and
Saukalina [Ghosh], who are famed in the world and spotless in prestige.
After them, Maudgalya [Dasa], whose gain with regard to high rank
is through marriage with the good clans, [takes his seat]. After him,
Visvamitra [Mitra] and Kasyapa] Datta, those whose greatness and
duty lie in marriage with the three superior clans, [take their seats].
After them, the Sandilya Ghosh clan sits sixth, and Kasyapa [Dasal,
harsh-sounding to the ear and a Kasta, [takes his seat]. The next two
places [are taken by] broken clans, which are well known in marriage
as the essence of [the subcaste’s] limits; these are the places of [Maud-
galya] Kara and Bharadvija [Sinha].??

Next is a secondary account of the impressive arrangements made by
the raja of Candradvip, who was the master of the Candradvip
council of Vangaja Kayasthas. Of particular interest is the fact
that Kayasthas in this council had to obtain permission from the
raja to make their marriages. Here, in a remote area of east Bengal,
the distribution of wealth and the transmutation of ranks were
apparently more controllable by the local raja.

When the council of Candradvip was established, the samaja-pati
gave the responsibility of performing two duties to several Brahmans.
For performing these two duties they received the title of ghataka
and svarnamatya. ... To the ghatakas this responsibility was given,
that they would record in their books the increasing genealogies of
the Kayasthas, the number of their marriages, and who married into
superior clans and who into inferior clans. They would remain in
the royal court and submit accounts of the marriages of the Kayasthas
in detail to the rdja. To the svarnamatryas was given the responsibility
of assigning places to the Kayasthas by looking at the books of the
ghatakas, but later, they themselves began to keep a book of the

o2«Uttara-radhiya Kula-panjika,” in Vasu, Variger Jatiya Itihasa, 111, Pt 1, 44-45,
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marriages of the Kaiyasthas similar to the gharakas’. These two
positions and their duties are still current. So that the Kayasthas
might feast in the royal compound, the r@ja built a large building
called the Cil-chator of Cil-chatra. The raja’s seat was placed in
the middle of it. The Kulinas used to sit next to him; and after them
the Kulaja, Madhyalya, Mahapatra, and other Kiyasthas used to
sit in order on four sides. .. . When a Kayastha in Candradvip samaja
had to give the marriage of his son or daughter, before the marriage
he had to take the permission of the raja and the raja had to exercise
royal mediation. If some Kulina made a marriage without the ra@ja’s
permission, he had to be punished before the raja. The raja had several
people named khas-khal, and they made that faulty person appear
before the raja. The raja judged him and fixed his punishment.®?

The last two are accounts of two of the subcaste-wide councils of
Daksina-radhi Kayastha Kulinas, called eka-jai, which convened
only once in every generation. First is a description of the eighteenth-
generation assembly convened by Kinkara Sena (d. 1708 A.D.).
It 1s followed by a description of the twenty-fourth generation-
assembly, convened in 1854 A.p. by Asutosh Deb:

In the eighteenth generation, Kinkara invited all the Kulinas together
with the genealogists. At the invitation of Kirikara, all of them came:
and, at great expense, Kinkara made an eka-jai. He honored the
Kulinas for their marriages: first, the Prakrta-raja received honor;
second, the Sahaja Mukhyas, third the Komala Mukhyas, fourth
the Kanisthas, and fifth the Chabhayas. The Madhyamsas and
Teojas were honored sixth and seventh; and the Kanistha Doja-pos,
eighth. The Chabhaya Doja-pos received honor ninth, and the
Madhyamsa Doja-pos were honored tenth. The Teoja Doja-pos
received honor eleventh. In this way, he honored all the Kulinas for
their marriages. The Kulinas and genealogists accepted these honors
and they accepted Kinkara as gosthi-pati. The Kulinas and genea-
logists accepted these honors and, satisfied, they gave him mastery
(adhikara) in the form of the garland and sandal-mark.®#

The kulacaryas (genealogists) received letters of invitation and all
all of them, happy in their hearts, went. All of the Kayastha ghatakas,
several of whose names I mention here—Madhava, Ramachandra,
Hara Kularnava, Mahesh, Kularnava, and others, storchouses of
virtue among the ghatakas, came quickly. The Mukhyas, Kanisthas,
Chabhdyds, Madhyamsas, and Teojas came, and the other four

93Braj Sundar Mitra, Candradviper Raja-vamsa o Varigaja Kavasthaganer Vivarana
(Barisal: Kumudakanta Basu, 1913), pp. 22-23.
94Maheschandra Mukhopadhyay, Vasuki-kula-grantha (Calcutta: n.p., 1913), p. 10.
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seniority grades came too when they found out about it. Some received
letters, some did not receive letters; nonetheless, they came running,
invited by word of mouth or not invited at all. Then the genealogists
caused the judgment (vicara) of ranks—Mukhya, Kanistha, and
all the others—to take place. When they heard from the mouths of
the ghatakas who had what prestige (mana), everyone gave him a
position in the appropriate place in the assembly. The genealogists
who were there were all learned and deliberated over the marriages
which had been made. The Kulinas who agreed with the ghatakas
took their appointed places in the assembly. Asutosh, whom the
people of Anga, Vanga, and Kalinga praise in worldly affairs, became
gosthi-pati. The Mukhyas and the others gave him the sandal-mark.
In this brilliant acts were achieved in the assembly and he became
gosthi-pati in the twenty-fourth generation.??

To sum up, the relative ranks of the high and low grades of clans,
maintained by the making of worshipful, nonreciprocal exchanges
of daughters, wealth, and food, were established at the outset of the
middle period (c. 1450 A.D.) and endured without significant change
into the nineteenth century. Yet the ranks of male householders and
their family dependents were not seen as necessarily enduring over
long periods of time. To the contrary, families were viewed as
frequently lowering or raising their embodied ranks as a result of
the marriages they made. Kulinas moved up and down within the
ranked Kulina grades “like waves™; some of the Kulinas, those
who made very improper marriages, ‘‘fell like over-ripe fruit from a
tree”” and became Vamsajas—fallen or broken Kulinas. Others, such
as the Mukhya Kulinas among the Daksina-radhi Kayasthas,
became pinnacles of perfection, endowed with ‘nine-colored™
rank. Even more significant than the fluctuation of clan rank (kula)
was the fluctuation of caste rank (jati). Throughout the middle
period, families of the inferior Brahman and Sudra castes were seen
to become high caste Brahmans and Kayasthas by transforming
their embodied ranks.

Two connected points about this mobility are important. First,
social mobility was not an activity that took place around the margins
of a social order that was conceived of a “static” and given by
“tradition.” To the contrary, the very organization of the Brahmans
and Kayasthas was premised on the existence of and the need for
social mobility. Yet it would be a mistake to go to the other extreme

and conclude that mobility took place within the same context as
95+Samikarana-karika,” in Vasu, Varger Jativa Itihasa, V1, Pt. I, 158.
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in a “modern” class society. Whence the second point. Mobility
was not viewed as simply a matter of personal or familial loss or
gain, as a competition for scarce resources. The purpose of mobility
was to sustain the solidarity, unity, and integrity of the Kulinas,
those who most embodied the coded substance of the Veda. Hence
acts of upward mobility were themselves defined as acts which
promoted unity and prosperity, as selfless acts of worship.



CONCLUSION

The medieval Bengali conception of clan rank as an inherited sub-
stance maintained or altered by marriage rested on the cultural
definition of castes (jati) and clans (kula) as units defined by features
from a single order at once natural, moral, and divine. A caste
or clan was conceived of as a “‘genus” defined by the possession of
inherited bodily substance and an inborn code for conduct. Each
genus contained within it the divine power (sakti) to transform
substances into their superior forms of fruits. Specifically, each
genus contained the divine power to transform repeatedly its inherited
rank into a wide range of superior fruits—prosperity, protection,
maintenance, fame, respect, and so forth. And this was done by
following the genus’ inborn code.

Though these codes varied considerably in their content from one
genus to another, the defining action enjoined by each generic code
was the worship of higher, more divine genera. The content of worship
varied as widely as the content of the codes themselves. Yet there,
too, it is possible to generalize. At the caste level, worship always
seems to have involved the service of the higher, more divine genus
by the lower, less divine. At the clan level, worship always seems to
have involved the exchange of a daughter in marriage. At either
level, worship had as its central element the unselfish feeding or
nourishing of the higher genus either with gifts of food, considered
to be the source of a genus’ bodily substance and rank, or with
gifts of wealth, considered to be the source of food.

Worship was central to a genus’ code for conduct because the
divine power to transform bodily substance varied from caste to
caste and clan to clan. Higher castes and clans were thought to be
higher because of their greater power to generate and transform coded
substances as demonstrated in acts of worship. Thus, at the caste
level, the Brahman was more powerful and higher than the Siidra
because he possessed the Veda, the corpus of sounds considered to
be the source of the divine power (brahman) by which the Hindu
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community itself was generated. Similarly, at the clan level, the
Kulina was more powerful and higher than the non-Kulina because,
generated himself by the gods and endowed by them with Vedic
power, he had the divine power to generate Vedic Brahmans (Sro-
triyas) out of fallen non-Vedic Brahmans and to generate Kayasthas
(Maulikas) out of ordinary, inferior Stidras. It was through worship
of the higher, generating genus that the lower, generated genus obtain-
ed the superior fruits of his inherited rank. Thus, it was by worship-
ing the Brahman that the Siidra obtained maintenance, protection,
and prosperity as the fruits of his rank, and it was by worshipping
the Kulinas that the non-Kulinas continued to obtain the superior
fruits of fame, prestige, and respect inherent in their Vedic Brahman
or Kayastha Siidra ranks.

The ranked grades of Brahman and Kayastha clans, which I
have characterized as worship jatis, did not, then, resemble an
aristocratic system of ranks in the European sense. Clan ranks were
not based on the holding of ranked political offices or on the holding
of lands given by a king. Many Brahmans and Kayasthas did in
fact hold political offices and lands in middle period Bengal, but
patterns of office and land holding did not correlate with clan rank.
Indeed, Maulikas and Srotriyas in their respective Kayastha and
Brahman subcastes were often, like the Ksatriya in relation to the
Brahman, considered to be the great possessors of wealth.

On the other hand, it would be equally incorrect to see the system
of ranks as a purely spiritual or religious one, based on the possession
of higher and lower spiritual qualities. The high and low Vedic
qualities and codes of the ranked worship jatis were not trans-
cendant “spiritual” or “ritual” elements with respect to the ““material”
flesh, wealth, and power of the humans who possessed them. On
the contrary, these elements were imbedded in the bodily substances
of the Kulinas and non-Kulinas and fed by the wealth and food
offered in worship. Thus, the relationship between the two was a
transformational one. Selfless gifts of wealth and food caused the
worshiper’s embodied Vedic rank to be transformed into fame,
respect, and prestige or even into higher clan or caste rank, and the
acceptance of wealth and food caused the bodily substance of the
worshiped to be nourished.

The act of worship was, then, at both the caste and clan level
the act of dharma par excellence, a concise statement or symbol of the
ordered unity of the total community. By worshiping a higher more
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divine genus, by honoring a divine superior with gifts of wealth and
food in accord with its capacity to give, a genus subordinated its
own gain (artha) and enjoyment (kama) to the higher goal of nourish-
ing and upholding the embodied Veda, the primary source of com-
munity well-being and prosperity, and transformed its own embodied
rank into the share of well-being, fame, and respect it rightly deserved.

One remarkable aspect of the system of clan ranking in middle
period Bengal was the importance attached to social mobility on
the part of male householders (karta) and their family dependents
(parivara). Only the genera of Kulina clans, defined as those Brahmans
or Kayasthas who had sustained their embodied Vedic ranks since
the time of their generation by the gods, were closed to upward
mobility on the part of male householders of lower grades or castes.
The genera of Srotriya Brahmans contained families which had,
through misconduct, broken their embodied Vedic ranks and become
fallen Brahmans. The genera of Maulika Kayasthas contained
families of Siidras which had ruined their ranks as superior Siidras
and been born in inferior occupational jatis.

The higher grades of Srotriyas and Maulikas, were considered to
be the descendants of fallen Brahmans or ordinary Sadras who had
“actualized” (siddha) their potential as Vedic Brahmans and Kayastha
Siidras by worshiping the Kulinas with gifts of daughters, wealth,
and food. The Kulinas, by accepting their worship, had transformed
them into genera of Vedic Brahmans or Kayastha Siidras. The lowest
grades of Srotriyas and Maulikas contained families of the lower
castes of fallen Brahmans or ordinary Sadras, which appeared
to possess the “‘potential” (sadhya) to become Vedic Brahmans or
Kiayastha Sidras but had not yet realized it. By worshiping the
Kulinas with gifts of daughters and exceptional gifts of wealth and
food, a fortunate family of a fallen Brahman or inferior Sidra
caste was able to “actualize™ its “potential” and transform its
lower caste rank into higher caste rank.

Thus, the Srotriya and Maulika grades were, in a sense, “open”
genera. Now, the idea of an “open” caste seems to be a contradiction
in terms, but only if we adhere to a Euro-American definition of
caste as a group whose membership is defined by blood as natural
substance which 1s beyond the power of men to change. Bengalis
did not view caste in this way. For them, “‘natural” substance and
“moral” code were inseparable, homologous elements transformable
by acts of worship. Hence, caste blood as well as caste code could
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be and were changed in middle period Bengal.

Why, according to the Brahmans and Kayasthas, did their middle
period systems of clan ranking develop? Order, prosperity, and
well-being emanated, in their view, from the sounds of the Veda
and the acts of worship enjoined in them. Among the jatis making
up the Hindu community of Bengal, the Vedic Brahman and Kayastha
were the highest and most important. The Vedic Brahman fully
embodied the Veda and its worship code; and the Kayasthas, the
foremost of the Stidras, had, by virtue of their devoted service of the
Brahmans, become partially imbued with the Veda and came to
stand as the par excellence generic worshipers or feeders of the
Brahmans. Hence, upon the conduct of these jaris, upon their
handling of the coded substances of Vedic worship, rested the
prosperity of the entire Hindu community. The conduct of the
Brahmans and Kayasthas also affected immediately their own
embodied ranks. Those whose conduct was in accord with their
inborn codes transmuted their inherited ranks into fame, respect,
and glory and gained prosperity in the form of wealth, food, and
sons. The Brahmans and Kayasthas who did not ruin their inherited
ranks and went hungry.

The part played by the Hindu king in sustaining the ranks of the
Brahmans and Kayasthas before the Muslim conquest had been
critical, for he had periodically summoned the Brahmans and
Kayasthas to his court, judged their past conduct, resolved disputes,
made their ranks manifest to those assembled, and rewarded those
who adhered to their worship codes with appropriate gifts of wealth.
Even before the Muslim conquest, the Hindu community, and espe-
cially the Brahmans and the king, oscillated between good conduct
and bad, producing important changes. Improper conduct caused the
coded bodily substances that defined jatis and kulas to become
mixed and confused, creating problems for successive Hindu king.
Improper marriages among different jaris were most threatening,
for they directly mixed and inferiorized all of the coded substances
which defined a jati. The Brahmans and Kayasthas of middle period
Bengal traced their origin to just such events. The ancestors of the
Kulina Brahmans and Kayasthas of middle period Bengal, possessed
of superior Vedic ranks, had come and regenerated the Hindu
community of Bengal at the request of King Adisiira.

Subsequently, these superior Brahmans and Kayasthas began to
intermarry with the indigenous and inferior Brihmans and Sidras,
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once again threatening the worshipful order of castes and clans.
The king Vallala Sena solved the recurring problem created by the
confusion of coded bodily substances by inaugurating his “*dual™
organization scheme of ranked worship jaris or grades for classifying
and ranking the Brahmans and Saidras of Bengal. The descendants
of the Adistra Brahmans and Kayasthas who had acted in accord
with their ninefold Kulina code were made into a worship jati
dubbed Kulina. The Brahmans of Bengal who were fallen and
inferior were made into a worship jari called Srotriya, and the fallen
and inferior Siidras into a worship jati of Kayasthas called Maulika.
Those who had improved their Vedic codes and worshipfully married
with the Kulinas were proclaimed Siddha or *‘actualized,” but
those who had not were declared to be Sadhya, “latent,” or Kasta,
“troublesome.”

The event which moved marriage onto the center of the cultural
stage was the Muslim conquest of Bengal. By destroying the Hindu
king of Bengal, the Muslims ushered in a new period of misconduct
and disorder among the Brahmans and Kayasthas. Now there was
no Hindu king to judge conduct and make manifest the ranks of
the Brahmans and Kayasthas and honor them with gifts. The
Brahmans and Kayasthas met this problem by narrowing the
standard of good conduct to marriage alone and by collectively
taking up the functions of the single Hindu king. Proper marriage
had always been necessary to the maintenance of embodied rank,
but it had not been the definitive act by which inherited ranks were
sustained and transformed into fame and respect. Now, marriage
with a Kulina becomes an act of worship which requires the gift
of wealth— pana—to the Kulina and bring in return the transmuta-
tion of inherited rank into fame, glory, and respect. And newly
formed subcaste councils which convene on the occasion of a marriage
judge marriage conduct and make public the ranks of the Brahmans.
By stressing marriage in this way, the Brahmans and Kayasthas
were thus able to do what the Hindu king had done before—nourish
and sustain their embodied Vedic ranks and maintain order among
themselves.

This explanation for the highly particularistic and localized
systems of rank in terms of a decentralization of distinctively Hindu
political functions in relation to the Hindu community is worth
further exploration. It is especially interesting in light of the develop-
ments of the last seventy-five years of Bengal’s history. This period
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has seen the development of a centralized political administration
concerned with changing Hindu codes, first under the British, now
under independent rule. And in conjunction with this increasing
centralization, the particularity of the middle period society has
gradually been disappearing. Marriages no longer sustain the ranked
genera of Kulinas, nor do they at present maintain any distinction
of rank between Kulina and non-Kulina; and subcaste boundaries
themselves seem to have all but disappeared among the Brahmans
and Kayasthas as a result of recent migrations and intermarriages.
At the same time, marriage for at least some Brahmans and Kayasthas
has begun to lose its centrality as the act by which ranks are generated
and transformed and has begun to be replaced by new educational
and occupational activities. But an account of these changes is,
naturally and properly, the subject of another study.
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Actions: fruits (phala) of, 84 goals of, in
Hinduism, 84-85
Adisiira, king, 51, 86; jari of, 29: legend of,

Adopted son: rank of, 111

Aayarasa, 69, 78, 124, 125, 133134

Agama. See Tantras

Ages (yuga), four, 30

Akna, 64

Ambastha. See Vaidya

Anaryas, 13, 30, 31-32

Ancestral males (adi-purusa): and kulas, 15,
3839

Artha (wealth), 19: and rank, 73-74; as a
goal, 84-86

Arya:asajari, 13, 30-32

Asat Stidras. See Sudras, Asat

Atman, 85

Ayur-veda, 28

Badisa, 64

Bagindi, 64
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Basu, Dasaratha, 56

Basu, Gopinath, 17

Basu, Mukti, 64

Basu, Sukti, 64

Basu-Riaychaudhuris, 43

Bengal: as a jari, 13-14: regions of, 14

Bhangas. See Kulinas, fallen

Bharatavarsa, 13, 30, 31

Bhattanarayana, 56, 57, 71

Biday (viddya), 100, 128, 130

Bihar, 13

Biva. See Marriage

Blood, 16-17, 28, 90, 94, 149150

Body. See Human body

Bose, B. C., 129

Bou-bhat, 96, 129130

Brahma, 50, 33

Brahmans: code for conduct of, 25; gorras
of, 33

Brahmans, Agradini, 28 A

Brahmans, fallen (patita): and Asat Sudras,
26, 32: and Vedic Brahmans, 32: origin of,
51-53

Brahmans, Graha-vipra, 28

Brahmans, Radhi, 1; grades of, 34-37;
surnames of, 39; origin of, 53-58, 69-71;
councils of, 77, 79; See also Kulinas;
Srotriyas

Brahmans, Sapta-sati (700), 54, 11

Brahmans, Sarjupari, 6=1

Brahmans, Virendra: grades of, 34-35

Brahmans, Varna-yiji. See Brahmans, fallen

Brahmanps, Vedic: and Sat Stdras, 26, 27,
32, and Asat Siidras, 27: and fallen
Brahmans, 32

Bride-price, 98

Candradvip, 141-142, 143144

Caste ranks: and social mobility, 7-8: food
transactions and, 8, 86-92: as coded bodily
substances, 20-22: and worship, 29-33;
changes of, 1313-137

Castes. See Jaris, occupational ; Varnas

Ceylon, &

Chabhaya, 42

Chindada, 56, 57, 11

Chei, 113

Clan ranks: aristocratic model of, 4-7;
landholding, political offices and, 7: as
coded bodily substances, 20-22; Muslim
conquest and, 73-75; councils and,
137146, See also Hypergamy; Marriage
gifts; Worship

Coded bodily substance, 10; and rank, 20-22;
and marriage, 92-98

Codes for conduct (dharma): as defining
features of jatis and kulas, 18-20: and
substances, 20-22; of varnas, 25-26: of
aryas (twice-born), 31: of worship jaris
{(grades), 36 of persons, 44-45; of kings,
45; of Kulinas, 61-62

Councils. See Samajas

Countries (desa): and jari, 13-14
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Cultural system:
methods, 2-10

definmition of, 9; and

Daksa, 56, 57, 71

Daksingd (honorarium), 57-58, 89-90, 99,
100, 105, 128

Daksina-desa, 13

Dambura, 41

Danuja-mardana De, 17

Dasyu, 13,32, 73,74

Datta, Purusottama, 56, 86

Datta, Vidyananda, 141-142

Datta-khasa, king, 70

Deb, Asutosh, 144145

Defining (distinctive) features, 9-10.

Desa. See Countries

Descent, bilateral: theory of, 93-94

Devivara, 56, 70; and council of Radhi
Brahmans, 79

Dharma: many definitions of, 18-19: as
order, 19; as mgans and goal, 84-86; See
alsoe Codes for conduct

Dharma-patni, 95, 124, 126

Dharma-sastras. See Sastras

Dhétu. See Substance

Dhopa, 21

Dhustiira, 41

Doja-po. See Dvitiya-putra

Dom, 27, 63-64

Dowry, 98

Dual organization, 37-38, 48, 69, 71-73,
123, 133

Dumeont, Louis, 6-7, 8-9

Durga, 30

Dvitiya-putra, 42

Eka-jai, 144-145
Endogamy, caste, 11, 93
Exogamy, clan, 11, 93

Faridpur District, 43

Food: types of, 87: and worship, 87-88:
and caste ranks, 89-92; and clan ranks,
122, 129-130, 142145

Gariis. See Surnames

Gandhavanik, 14

Gangasrotd, 41

Gauda, 14, 22, 29, 66

Genealogies (books of clan rank): contents of,
2-3; dating of, 4; history and myth in, 49

Genealogists (ghataka), 2, 46, 138-139

Genus. See Jari; Varna, Kula

Ghar-Jamai, 44

Ghatakas. See Genealogists

Ghosh, Makaranda, 56

Ghosh, Nisapati, 64
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Ghosh, Prabhakara, 64

Gifts (dana), 25, 31 as worship, 83-85; and
caste ranks, 86-92. See also Marriage gifts

Gopa, 14

Gosthi-pati. See Samdja-pati

Gorra: meaming of term. 15, 17

Gorras: as worship clans, 33: contrasted with
kulas, 33; of Sudras, 36-37; of Kulinas,
57: change of at marriage, 96. See also
Kulas

Goyigamas, 6

Grades, See Jatis, worship

Guha, Dasaratha, 56

Gunas (attributes): and dharma,
Kulinas, 61-62

Hari, 27

Hele, 27, 28

Hindus; as a jari, 30; and community, 47;
and Muslims as one community, 75-76

Human body, 15-16

Hypergamy (and hypogamy): definition of,
5-7: and coded bodily substance, 93-94,
96; and clan ranks, 98—101

Ibbetson, Denzil, 5
Inheritance rules, 43
Isogamy, 5

19; of

Jati: as caste, 11; meaning of term, 12; as
genus, 12-13: as species, sex. and religion,
13; as nation, linguistic group, and regional
population, 13-14; as occupational group,
14-15:; and substance, 15-17, 17-18; and
code for conduct, 18-20; as rank or coded
bodily substance, 20-22. See also Caste
ranks.

Jati-dharma, 20

Jatis, occupational (“castes™): definitions of,
14-15 See also Varnas

Jatis, territorial (“subcastes™), 1, 29: origin
of, 60-61

Jatis, worship (“grades™): names of, 34-35;
attributes of, 35-36; goiras and, 36-37;
and dual organization, 37-38: origins of,
63-73. See also Kulinas; Maulikas;
Srotriyas

Jivika. See Occupation

Joint families, 3334, 43-44

Judgments (vicara) on rank: by kings and
councils, 45-46; by Vallala Sena, 63, 64,
69--70, 71, 72-73; and Nityananda, 66—67:
in middle period Bengal, 77-79, 137145

Kali, 30, 92 i

Kali age, 50: and Sudra, 54: and Muslim
conquest, 74-75; gifts in, 91-92; marriages
as defining acts in, 101-103
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Kdama (desire), 19, B4—86

Kama-patni, 124

Kamar, 26

Kane,P. V., 19

Kanistha, 42

Kanya-kubja (Kanauja). See Kolaifica

Karta, 44

Kasta: meaning of term, 66

Kayasthas, 14: occupation of, 16; varna of,
in middle peried, 26; as Sat Stdras, 89--90

Kdyasthas, Daksina-radhi, 1; grades of,
34-38: surnames of, 39-40; ranked genera
of Kulinas of, 42, 112-114; origin of,
53-56, 59, 63-67, 69; councils of, 77-78,
144145 See also Kulinas; Maulikas

Kayasthas, Uttara-radhi, 7. 77: grades of,
34-35, 143

Kayasthas, Vangaja: grades of, 34-35; ranked
genera of Kulinas of, 41; origin of, 5658,
67; councils of, 77, 143-144

Kayasthas, Varendra, 77; grades of, 34-35,
67-68

Kesari, 117

Khan, Purandar: council-master, 77-78

Kings, 7; and dharma (order), 45-47. 52:
Hindu, and Muslim conguest, 73-76: and
councils, 137145

Kolafica (city): Brihmans and Kayasthas
from, 53-55

Komala Mukhya, 42

Krsna, 30, 45, 54

Ksatrivas: code for conduct of, 25; gorras of,
33

Kula: meaning of term, 13 ; and substance, 17;
and code for conduct, 20; as rank or
coded bodily substance, 20-22. See also
Clan ranks

Kula, kanya-gata (daughter-dependent), 103

Kula, putra-gata (son-dependent), 103104

Kula-dharma, 20

Kulaja, See Kulinas, fallen

Kulajis. See Genealogies

Kula-karma: definition of, 101-103

Kula-laksmi: wife of Visnu, 54: as clan
prosperity, 63

Kulas (*clans™): and vamsas contrasted, 17;
and gorras, 17. 33; as joint families,
33 34, 43 44; as clans, 38-39; as localized
clan segments, 42-43. See also Clan ranks;
Jatis, worship

Kulina: meaning of term, 1, 38

Kulinas: ranked genera of, 40-42, 78 origin
of, 53-58: nine attributes of, 61-62;
changes in code for conduct of, 101-103;
reciprocity of marriages among, L08-111;
nonreciprocity of marriages among,
L-117
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Kulinas, fallen, 41. L111; marriages of, LL§-122

Kulinas, Gauna, 69-70

Kulinas, Mukhya (Daksina-ridhi Kayastha),
42, 78, 139; marriages of, 113, 114, 116

Kulinas, Mukhya (Radhi Brahman), 69

Kumbhakara, 14, 26

Kusa-tyaga: ceremony of, 110

Laksmana Sena, 60: and Dom woman,
63-64; gifts to Kulinas, 67

Language: and Jari, 14

Localized clan segments. See Kulas

Madhya-desa (middle country), 13, 24, 26, 53

Madhyalya, 130-131, 141-142

Madhyamsa, 42

Mahapatra, 132

Mahinagara, 64

Majumdar, R. C., 4

Malakara, 26

Malda District, 14

Mantras (powerful words), 16, 26, 28, 30,
31.32,52,.54, 80,87

Manu, 24, 36-37

Marriage (vivaha): and grades of clans, 36;
as definer of rank, 76: endogamy and
exogamy rules of, 93: ceremony of, 95-96:
suitability of woman for, 96-97; asura and
brahma forms of, 98-99: as worship,
99-101; with a Kulina, transforming power
of, 104 ; and changes of caste rank, 133-137,
See also Hypergamy

Marriage gifts: types of, 98-101. 104-106; of
Kulinas to Kulinas, 114-117; of fallen
Kulinas to Kulinas, 121-122; of Srotriyas
and Maulikas to Kulinas, 126-129: and
changes of caste rank, 133-137

Marriages: of Muslims and Hindus, 75; of
Kulinas with Kulinas, 108—118: of fallen
Kulinas with Kulinas, 118-122; of
Srotriyas and Maulikas with Kulinas,
122137

Marriages, intercaste, 27-28: and king Vena,
51-53: of king Laksmana Sena, 63-64:
of king Nityananda, 66-67

Marriott, McKim, 8-9

Maulika: meaning of term, 18

Maulikas, Sadhya: origin of, 66-69; and
dual organization, 69: marriages of,
131-137

Maulikas, Siddha: origin of, 65-66 ; marriages
of, 122-131

Maulikanta. See Kulinas, fallen

Methods, 4-10

Middle period, 12

Mitra, Kalidasa, 56

Mitra, Nandarama, 53, 121, 138
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Mitra-Mustauphis, 43

Mleccha (barbarian), 13, 32

Monism. See Nondualism

Mukhya. See Kulinas, Mukhya

Muk1i (liberation), 85, 104

Mukundarama Chakravarti, 32

Muslims, 2, 31-32, 43, 50: as a jari, 13;
conquest of Bengal by, 73-76

Nadia District, 43

Naga, Jitamitra, 141-142

Namaskari, 100

Napita, 14, 26

Nigama. See Vedas

Nityananda, king, 66—-67, 86

Nondualism (and dualism): in caste and clan
systems, 10, 11-12, 16; of substance and
code, 20-22; and marriage, 93

Occupation (vreti, jivikd): and jai, 14-15
Origin stories, 3, 24-25, 4950, 51-52, 60-61

Paka-sparsa, 129-130

Pana, 104-105. See also Marriages gifts

Pascad-desa, 13

Persons: codes for conduct (svadharma) of,
4445 ; variations in conduct of, 85-86

Pracya-desa (eastern country), 13-14

Prajapati. See Puruga

Prakrta Mukhya, 42, 78

Pramanika-dana, 121, 124-125

Pranami, 90, 100

Prasida, 88, 90-91

Pratisarana, 69, 78, 125, 133-134

Prthu, king: regeneration of Hindu commu-

nity by, 52-53

Pija: and yajiia contrasted, 30-31, 91-92
See also Worship

Punjab, 3

Purdnas, 3, 13, 51, 79

Purity: and clan rank, 6-7: blood, and
marriage, 93-94; and coded bodily sub-
stance, 106-107

Purusa (Code-Man), 24-25

Purusa (male), 13

Ridha, Daksina (southwestern Bengal), 14
Radha, Uttara (northwestern Bengal), 14
Ramananda Sarma, 110, 129, 130, 138
Rajputs, &

Reproduction: Hindu theory of, 94-96
Risley, Herbert H., 4. 5

Rivers, WH.R.. 6

Sabha. See Samdaja
Sadgopa, 28
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Sadhya, meaning of term. 38. 66

Sahaja Mukhya, 42

Saka era, 33

Samaja: as total community in Bengal, 22;
as subcaste council, 45-47; change in
relationship with king of, 77: first, of
Daksina-radhi Kayasthas, 77-78 ; and clan
ranks, 137146

Samdja-patis, 3; kings as, 46, 77; of Réadhi
Brahmans, 79; of Daksina-radhi
Kayasthas, 77-78; selection of, 140-142

Samajikata, 100

Samskara, 31, 92

Sastras (code-books), 3, 13, 19, 24, 25, 33,
36, 45, 57, 60, 79, 98, 99, 105

Sat Stdras. See Stidras, Sat

Schneider, David M., 9

Seed: and field, as metaphor of human
reproduction, 94

Semen, 15-16, 17, 39, 94

Sena, Kinkara, 144 i

Service: of twice-born by Sudra, 26, 31:
of Krsna by Sudra, 54; of Visnu by king,
63; of Brahman by Siidra, 88-92

Siddha: meaning of term, 38, 65

Siva, 30, 50

Social mobility: among Kulinas,
among castes, 133-137, 145-146

Sources, 2-4, 12n.

$riddha, 93

Sriharsa, 56, 57, 71

Srotriyas: marriages of, 125-126, 132-133

Stri (female), 13

Subcastes. See Jatis, territorial

Substances (dhaiu): as defining features of
jatis and kulas, 15-18: and codes for
conduct, 20-22

Sudras: code for conduct of, 26; thirty-six
Jatis of in Bengal, 26; nava-Sakha, 26-27;

_and worship, 30-33; gotras of, 33. 36-37

Sudras, Asat: and fallen Brahmans, 26,
32: and Sat Sudras, 26-27, 32-33: origin

_of, 51-53

Sudras, Sat: and Vedic Brahmans, 26, 27,
32; and Asat Sudras, 26-27, 32-33; origin
of, 51-53

Surnames (paddhati, gani), 39-40, 69

Suvarnavanik, 28

Svadharma. See Persons

113-122;

Tantras, 13, 16, 47, 52, 54: and worship,
30-31;in Kali age, 91-92

Teka, 64

Teoja, 42

Transmutation, process of: and rank, 83-86

Twice-born (dvija): code for conduct of,
31: as aryas in Bengal, 31
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Udayanacarya, 17
Udicya-desa, 13
Ula (Birnagar), 43
Ulpur, 43
Upanayana, 11
Uttar Pradesh, 6, 13

Vacaspati, 138

Vaidya, 28, 29, 56

Vaisyas: code for conduct of, 25-26; gotras
of, 13

Vallila Sena, king: 51. 86 jai of, 29: his
division of Brahmans and Kayasthas into
subcastes, 60-61; as creator of Kulina
rank, 63-64, his organization of Brahmans
and Kiayasthas into ranked grades, 64-73

Vamsa. See Kulas

Vamsaja. See Kulinas, fallen

Vanga (southern Bengal), 14

Varendra (northern Bengal), 14

Varnas, four: and Bengali occupational jatis,
22-29: mixing of, 51-53, 66-67: origin
of, 53-54; ranks of, 86-92

Vasu, Nagendranath, 4

Vedagarbha, 56, 57, 71

Vedas, 13, 16, 24, 25-26, 28, 47, 62, 72, 80;
and worship, 30-33; and grades of clans,
36-37; and king Adisira, 52-57; and
dharma (order), 58-60; and Muslim con-
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quest, 73-76: in Kali age, 91-92: and
clan rank, 150
Vena, king: and mixing of varpas, 5153
Vieara. See Judgments
Vipra-caranamrta, 91
Visnu, 30, 45, 50, 53-54, 63
Vivaha, See Marriage

Wealth. See Artha; Marriage gifts

Wise, James, 5

Women: and worship, 30-31

Words: as immanent substances, L6

Worship: and jar, 13: and caste ranks,
29-33; and grades of clans, 36-37: and
dharma (order), 45-46, 51-53, 86-87; of
gods by Brahmans 87-88; of Brahmans by
Stidras, 88-92; of Kulinas by Kulinas,
108-118; of Kulinas by fallen Kulinas,
118-122: of Kulinas by Srotriyas and
Maulikas, 122-137, See also Puja; Yajia

Yajfia: and Piija contrasted, 30-31, 47, 91-92
Yalman, Nur, &

Yautitka, 100, 115

Yavana, 32,73, 74

Zamindars
also Kings

{landholders), 2, 75, 140. See



