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N his monograph entitled ‘Staat und Gesellschaft im alien Indien, Wilhelmh
Rau makes the following observation in regard to the colonization of North
India by the early Vedic tribes: . . . a colonization of such a nature is certainly
not to be regarded as a planned undertaking. Its tempo was first of all depen-
dent on the increase in numbers of the community; and, so long as a stretch
of territory provided the settlers with nourishment, it would not have been
abandoned unnecessarily. In between periods of wandering therefore, there
arose times of peaceful settlement’”.! From the references quoted by Rau,
which are from the Brahmanas and the early Upanisads, it becomes clear
that the Aryans of this age themselves indicated these periods of settled living
by means of terms such as ksema (and other derivatives of \/ksi—etc.) which
signify ‘dwelling’, ‘staying over’ etc. The Maitrayani Samhita indirectly
explains the significance of this usage when it says the following: “One day
one effects progress and the next day one stays over. This is the yoga and the
ksema of folks”. (“anyedyuh prakramayaty anyedyur upatisthate. yogaksemam
va etat prajanam . ..”)* As opposed to ‘going forth’ then, ksema is the ‘staying
over’: it signifies the condition, the time or the place of repose— depending
on the context.

It is useful to note that the earlier Vedic literature also reflects this dual
character of the life of the early Aryan tribes. In the Rgveda (RV) the contras-
tive use of derivatives of\/ksi— etc. on the one hand and derivatives of roots
such as\/yudh— ,\/yuj—and\/yd (which are used to refer to war, movement
etc.) on the other is such that it appears that tribal life was characteristi-
cally viewed as one of either yoga or ksema—a fact which one has to bear in
milr)ld1 1const,:st,n'oly when interpreting the Rgvedic evidence on contemporary
tribal life.

We thus find that at RV 7.82.4 when yutsu prtandsw (=in armies in
battles) is contrasted with ksemasya prasave (= in the prasava of peace), an
appreciation of the exact significance of kgema is indispensable if we are not
to misinterpret the word prasava which also occurs at several other impor-
tant contexts such as RV 1.102.1, 1.102.9 and 5.42.9. (Without going into
details we may note here that prasava of these contexts signifies a festival of
regeneration,® obviously held in the intervals of settled life referred to by the
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Wilhelm Rau, Staat und Gesellschaft im alten Indien, Wiesbaden, 1957, p. 14.

2.  Maitrayani Samhitd, ed. L. von Schroeder, Leipzig, 1881-86, 3.2.2.

3. Cp. J. C. Heesterman, The Ancient Indian Royal Consecration—Gravenhage, 1957,
p. 222
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term ksema), Morgover, the nature of the Vedic Aryan’s relations with his
gods must also of necessity be depicted with appropriate differences depend-
ing on whether they were invoked in peace or war, (as is evident from 1.100.7
which contrasts wtayah $urasitau: ‘helpmates in war’ with ksemasya tram:
‘protection in peace’). It must be stated however, that ‘peace’ is scarcely an
appropriate translation of the Sanskrit ksema as used in these contexts, for
ksema here is essentially the dwelling in one locality, which to these tribesmen
was possible only so long as they did not have to battle against either foemen
or adverse conditions of nature and environment.

The condition of life signified by \/ksi— (i.e. ksema) is contrasted with
war again at 4.25.8 cd “Men who seek vdja (=Dbooty, prizes, vigour)* invoke
Indra,both they that dwell (in peace) as well as they that fight” (indram ksiyanta
uta yuddhamanah/indram naro vijayanto havante). Much the same idea is
expressed, though without recourse to the expressions under discussion, at
4.42.5 ab, where Indra, or king Trasadasyu as representing Indra,’ is made
to say that those who seek v@ja, equipped with splendid steeds (svasva vija-
yantah) invoke his aid as do also those that are ‘in war besieged’ (vrtah sama-
rane). Line ¢ of this stanza goes on to say : “T institute the @ji”’ (krpomy ajim);
and the @j? was both war and the racing contest, which were equally the con-
cern of heroic men (narah: 4.42.5a) as well as of Indra, the hero-god. The
references to the invoking of Indra’s aid in war as well as in ksema is an indi-
cation that the institution of ritualistic events with racing contests etc. was a
characteristic feature of the periods of peace. If Indra is the god who causes
war and its victories, he is no less, indeed he is therefore, the one most res-
ponsible for ‘the dwelling in peace’, as 3.46.2 indicates: “You make men fight
and dwell (in security)” —yodhayd ca ksayaya ca janan.

The more telling way of indicating the types of living referred to above is
the contrastive use of ksema and yoga. What yogae means in this usage is indi-
cated at 4.24.4, where ‘warring folks’ are called yudhma visah and it is said
of them, that they show their resolve for yoga: kratiyanti yoge. Yoga here is
clearly fighting, in the sense that in battle one yoked (y/yuj—from which
yoga is derived) one’s horses to battle-cars to rush to the target of attack,
this being a characteristic aspect of Aryan fighting.® But it must be stressed
that it would be incorrect to equate yoga to war; rather, as yoking or harnes-
sing the horses, it signifies only an aspect of war. Having the horses yoked
to the ‘cars’ was also a condition that one has to expect in the migratory
movement of nomadic tribes. Obviously it must be this wider sense of yoga
that e.g. RV 7.86.8¢c carries: “May there be prosperity to us in ksema and also
in yoga’” (Sem nah kseme sam u yoge no astu). To translate kseme . ... . yoge of this
context as ‘in possession . ..in acquisition’ (Macdonell, in the Vedic Reader,
obviously following Siyana) or as ‘im Frieden . . . auf der Kriegsfahrt’ (Geldner
in Der Rigveda . . . iibersetzt.) does not seem to bring out the full significance
of this usage which clearly reflects the vagaries of the nomadic life that the
Vedic tribes were used to lead.

On »aja, cp. J. Gonda in Numen, iv. 2, op. 134-35 and Heesterman, op.cit., p. 133.
On the interpretation of RV. 4.42, see W. Norman Brown, “King Trasadasyu as a
divine incaimation: a note on RV 4.42” in C. Kunhar Raja Commemoration Volume,
p. 38 f.

6. Cp. Stuart Piggott, Prehistoric India, Penguin Books, 1952, pp. 273 f; Thumb, A.
and Hauschild, R., Flandbuch des Sanskrit 1/1, Heidelberg, 1958, p. 69.
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Further examples of the contrastive use of /ksi—and \/yuj—are found
at 5.37.5 (“one may thrive in ksema and conquer in yoga’’: pusyat ksema abhi
yoge bhavati), 10.89.10 (“Indrais to be invoked in both yoga and ksema’ : indrah
kseme yoge havya indrah), 7.54.3 (“protect us...in both yoga and ksema’:
pahi ksema uta yoge . . . noh)” and 8.37.5 (“‘you rule over both ksema and pra-
yuj’—i.e. yoga or the ‘yoking: ksemasya ca prayujas ca tram isie...).

This contrast is also expressed in other ways in the RV, e.g. by means
of the expressions yant—and avasiia, yaman and ayaman. The essential simi-
larity between this usage and the contrastive use of \/yuj—and y/kst becomes
clear when we compare 8.83.6 (“we invoke you, o gods, both when we dwell
and when we move’”: ksiyanto yanto . . .deva . . hamahe) with 10.89.10 quoted
above.

4.25.8b characterizes the men that call on Indra’s aid as yantah (they that
move) and avasitisah (they that have settled, literally they that have ‘un-tied’
their horses, derived from avay/si: to untie). 1.32.15 refsrs to Indra as the
king of them that move and of them that have settled (yato avasitasys raja).
In considering the significance of these sayings, we have to bear in mind the
meaning of the word avasina (derived from ava\/si—as is avasita of these RV
referances) as found in the later Vedic texts. Here it means not only the place
of rest of a moving grama (a nomadic band or tribe),® but also the dwelling
that a land-taking prince bestowed on his 4§ (commoners who are his subordi-
nates and helpers).? It it thus in every way comparable with ksits, ksema ete,
of the RV, which too was the repose as well as the place that one acquired,
though often a temporary acquisition, as a vesult of one’s yoga.

In the valakhilya hymn 852, stanza & expresses the singer’s natural
desire for sustenance during ay@man, i.e., when the tribe was not on the move for
cattle-raids ete. It requests Indra to “‘give us kine and horse . . . when (we are)
not on the move” (ayaman . ..gor asvasya pra datu nah). It is unnecessary,
and it hardly makes the statement comprehensible, to regard the movement
here as Indra’s, as Geldner does,!® for we find that the word yamae (=yaman)
is used in much the same way to refer to the movement of a nomadic tribe
in the later Vedic texts. (Cp. Kathaka Samhita, 19.12: yame anyisim pra-
jandm manah, kseme anyasam etc.'')

With the references cited above we may also compare RV 1.181.7. Here
the Aévins, the gods who typically come to one’s rescue when in danger, are
requested to listen to the singer’s call both when he (and his patron and party)
was on the move and when out of it: y@gmann ayamaii chruputam havam me.

7. Tnteresting is the background of this stanza. The hymn 7.54 is addressed to Vastos-
pati. Does the element vdstu in this name mean, like in Kapila-vastu ete., locality of
dwelling rather than house, land newly won or arrived at. as is ksetra/ksiti in the
references cited above?

&, On grama, see Rau, op.cit., pp. 51 f.

9. Cp. Ananda K. Coomaraswamy, The Egveda as « Land nama Bok, Lusac, 1935, p. 16.
quoting Satapatha Brahmana, vii. 1.1.1: “one settles (ava-sya’’) when he builds
the garkapatya and whoever are huilders of fire altars are settled (avasitah)” Also
Rau, op.cit., p. 16, citing, Satapaha Brahmana, vii. 1.1.4: “yasmai .. ksatriyoh
... avasanam dadati, tat sudattam’.

16. Geldner, K. F., Der Rigveda. . iibersetzt, H.0.S. vol. 33-35, 1951. See translation of
8.52.5. .
11. Rau, op.cit., p. 14.
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With these indications of Rgvedic nomadism we must also take 7.56.24
which vividly reflects the search for kgiti(=hsema) by the tribe moving over
water-ways under the leadership of an ‘impetuous hero’ (susmi virah), “with
whom we would cross the waters to obtain a goodly dwelling” (apo yena
sukgitaye tarema). In this case the activity which ends in the acquisition of a
su-ksiti may be compared with the yoga of the passages cited above.

Comparable is also RV 10.99.8 which says that Indra finds a gafu (path?)!?
for the benefit of his devotees, in order that they may obtain ksaya (=ksema),
(ksayaya gatum vidan no asme) which may be interpreted as saying that the
tribe’s movements have their logical finalé in ksema.

Evidence of a related type, but referring to a historically attested tribe
of Vedic Aryans, the Bharatas, is found at 6.61.14, 6.47.20 and 3.33.11.

At 6.61.14, the priest-singer of Vadhryasva or his son Divodasa Atithigva
describes the river Sarasvati, invoked as a deity here, as the killer of Para-
vatas (paravataghni) and adds, “May we not have to go—to unknown dwel-
lings away from you” (ma tval ksetrany arandnt ganma). Apparantly this is
an indication of the alternative left to a tribe in the process of settling down
if other groups that ‘come from the far distance’ (parivatah—thus e.g. are
the Yadus and Turva$as said to come: 6.45.1) press on them. This alternative
was departure, or getting back into yoga. Actually that the people led by
Vadhryaéva and his son Divodasa had to suffer this fate is proved in no un-
certain terms by 6.47.20. This stanza describes the plight of the Bharatas
of Divodasa’s days as follows: “T'o a pastureless dwelling have we come, o gods.
Constricted has the earth become, wide though it be.” (agavyati ksetram daganma
deva /urvi satt bhamir amhiarand bhit). That the Bharatas had not come out of
this state even in the early days of the rule of Divodasa’s grandson Sudis is
proved by 3.33.11. Here the Bharatas are depicted as a cattle-seeking nomadic
horde (gavyan gramah), driven by Indra’s divine might and attempting to
cross the rivers Vipa$§ and Sutudri under the guidance of Rsi Visvamitra.
That these Bharatas whom Vi§vamitra helped across the flooded rivers were
not a section of the pioneer Aryan immigrants to the Punjab, but were the
Bharata tribesmen of Sudas’ days is proved by RV 3.53.9.13

The above evidence of the plight of the Bharatas is again basically in agree-
ment with the information provided by the later literature, as we learn from
what Rau observes: . .. ““. . .individual groups of people were obliged to defend
their land not only against the inroads of early inhabitants retreating to the
east, but also against the attacks of members of their own race who were follow-
ing in their wake”.!* Thus the ksema of these early Aryans was an uncertain
one which was often bound to relapse into yoga.

12. See Mayrhofer, M., Kurzgefuszies etymologisches Worterbuch des Altindischen, Heidel-
berg, 1956—under gatu. The sense sojourn, which he gives would very well suit some
of the RV contexts in which this word occurs.

13. See Geldner, op.cit., notes to translation of 3.53. Ibc Cp. also, Thumb —Hauschild
op.cit.,, £/1, p. 70. The description in 3.33 can apply to the pioneer Aryan immi-
gration only indirectly.

14. Rau, op.cit., p. 14, citing Satapatha Br., 6.7.3.5: yo vai paran eva jayaty, anye vai
tasya jitam anvavasyanty; atha ya ubhayatha jayati tasya tatra kamacaranam bhavati.
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It may be asked whether any of these references contain a possible sugges-
tion of the co-existence of peaceable and warlike Aryans in the age of the R V.
Do, for example, the contrasted nominatives (ksiyantah/yantah etc.), as against
the locatives (yoge . . kseme), indicate the parallel existence of Aryan tribes of
different attitudes and grades of social evolution? The evidence is not strong
enough to warrant any conclusion either way. The evidence of the later Vedic
literature on the other hand is clearly more positive. In this connection one
may by way of illustration refer to the Kathaka Samhita passage quoted above
or the Maitrayant Samhiti reference to two types of people—those who liked
the settled life (ksemya) and those who liked to venture forth (yayavara)'s.
On the whole, we may regard that the Rgvedic Aryans were accustomed
to a life of both yoga and ksema, but where favourable circumstances allowed
an individual tribal group to enjoy an extended ksema, this should have tended
to transform the attitudes and ways of living of such a group profoundly in
course of time. Obviously such new attitudes should find expression in the
literature of a latter day.

£80020®C3

QWO BXBY BB BEW BTN fved el ® BEdisns) eedED BB ¢
CueInA. e®® DuDwIde HFMED cedlm ecmBnusied -8 Edned
eDGse O¢ Daews’ ewd 98¢ Bt 3B Do 003, 08 oxnw®
wsiensy (O o, weEw) s 5O ymn D5 gnd 80 gA8sd0 b0 wews
WD ¥Z) EWE D FPwdew v ZOBO cuBed wiBvved ames 9 wd® ed
200657 85T Brwd SEenEd® G 885T @8 o0 & . eI —oznv®
@z 03818 BCEBBT D0 RWYS, aRSD 6wWes BB 58 I8 (DEH)
dg 838 wm enifm 88 cuedes’ BT W6 ENOSTE 3.

°® @GOAPe YO WO NFOOWIC wadediewd ¢ ¢Bw B .
Bodwaws? ® Vil - (edowr) ineds? Buxt ome® OB se m 880 Vud -,
Vad -, Voo - 208 Dt eost Bewt og Soiinddewst ewdd 098 & dios
el che OB .

GO — owe® (w1 ©0. 7. 82. 4), mBudm — @S 4. 25. 8), ewide,

wse (3. 46. 2), @B — eme® (1. 100. 7) @8 e 1nes’8 Vs - Dineds?
Rest e ‘@&’ g80w ¢om 8¢es30 801Ehd0 ¢68sY 0w B o3 eves’y. edmsy
exSmestd 80 wd® me viB audsy ewn — onv® DvdWIce ¢Bwe OB .
(5. 37. 5: guvs eweed...... a8 ewer ). ewWe ITEHNST Y& MEEWLS
creamen oDewey D0 ‘gl o ...... BBGETE ewen’ (4. 24. 8.) adews?
cses’. @wd® wxn 8B® ¢8Cw B ewn Bcews’ BOMD wm 80 Bwd s’
NBO qepd oy CPG. ey’ oug wiBews? wos? Bl cedlnm mudvried
30018 BdsIE O1¢0 CrBoHheE 6. S0 6w WSID ‘GRG’ 1D i PO ®
8B g 000, g3 Sowd 980 Yoid e¥xT © engw DI LS ¢
gm0 creames Ou. ¥ gnd ewn XD gD ©0Bide Bew ¢ eweld.
10. 89. 10, 7. 54. 3 2 8. 37. 5 OB 15T @ — ez=8® DBOWICES GwWIO
@5y GA® ewd @0y wD ¢l WO §O¢ wew o iR . 8. 83. 6,
4.25.8, 1. 32. 15 w0 1. 181. T 00228 e1m05I8 oum B ewin ©8¢ewns’ 58D
28Cwd ©wdi O Wt — @BsI— wrndews? v ewn B0 ewBd BiewWd
a8Sw wBusts — DB — gwIRsY wrndewsT wdn . eww wslemsy (gsT)
0wl® gewd mew 00T © ¢d8n wrTems’ (gws’) Gy’ vy BPewd. (30m

15.  Ibid.

189



YOGA AND KSEMA

ol 0@m) B0 wg” vz o8 DuDWmS gids 3. gwdT wm Biw ewe

8. 52. 5 (“gw@xz7......00000065 g ¢ ) Hde 3EE oy Ok BD gford
“e3:00 mewd esnevees DES ¢ 0DWSY W gidwsT gn HO Cal B D’
@® o 93 Wbewxm O .

“goe® Bed......qe0)......608 WD HEBDes »EC®’ (7. 56. 24) OB
200t BBaY =8B, eme® wsniewsy qiwd meg OGS &8 B EE @. »EST
BOeEw HOIBST ©w-DJHeLd 0wty eedinm endmasT gey Diesndwa (¢§-x3:5)
C 07O e Sdvnemen 81y §53¢@ 953 ¥ 3.

£3:006i ¢ @ReNT e210 © 6OsT ¥ YN 88D § ecwn D @1, el
Wonw6sT O Bwedn »61ROEsT eves’. densews? 6. 61. 14, 6. 47. 20 ©)
3. 33. 11 8 3 03 80 & 20 3188 e0B. B3 seO57> (88n Brwr 5 B8&H®
Ben) 518015 Dy eenr B3I Bg e250edd & vin emPnes? e0NEDST
OB RPB. ocOie 0 goBeynm BHBOG € § D ousIOsImA.
oD BID, Y grey 888 grg edwed wieh B eydew wdes Bud @ned
0o Boed =36 vinws? euIn® WSq. VST 08 &8 guifed *odwsT
©e3063857 1) e3:018 w@vwn’’ (‘“‘@dusy YB:) BSwd ©. @O ‘©dwrT ewd®’
gDanews’y ® w0 ens’ wn eof cgo MBIO gcnE WOSTHE. MBWHEDW
OB 838 DaBum ornewces ©-Di0m emfmwsied JeamdmDa CORBE
DOOMO &8 D@D ¢ Byt G DO eONB wimes OBz 8E¢Sd 0.

POD ©eST BE eMIn—om® W 8¢wst REST V€ O eedim emf®
88red e swEE ece gdeMR S VIO ‘gud”’ @ ondm
3065900253 O oo ® @¢d B0 8Ede O WO DOLm eSS
880853 © gdanv O IO wews! BE 9B ©.

- 190



