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Chapter — 1

Introduction of Ayurveda



Chapter - 1
Introduction of Ayurveda

Ayurveda, the text and philosophy of Traditional Indian Medicine, remains the most ancient
yet living tradition. The vedic word Ayurveda has been coined by the conjunction of two
Sanskrit words, "d@yus" meaning life and "veda"” meaning knowledge. Every root word in the
vedic tradition has its own definition - thus, ayus has its own definition and so does veda.
Literally and concisély, ayus means "life" and veda means "science." Veda means science-not
a science that changes its theories and its findings every few years but ageless, eternal
knowledge .built on siddhantas, fundamental unchanging principles. Veda refers to guided
knowledge: it is not just theory, but also a roadmap for how to derive practical benefit from
the knowledge. According to this translation, Ayurveda means "the science of life." But the
vedic texts expand on these definitions to offer a more complete understanding. Caraka
Sarinhita describes it as:-
“Hitahitarm sukharh duhkhamayustasya hitahitam |

Manari ca tacca yatroktamayurvedah sa ucyate|”!

“Ayurveda is that which deals with good, bad, happy and unhappy life, its promoters and non

promoters, measurements and nature.”
Thus in Ayurveda ayus (life) can be classified as:
 Sukha ayus
The ayus that leads a healthy life. Person has good health.
e Duhkha ayus
The dayus that lives a diseased life. The person suffers with some disease all his life.
e Hita ayus

The ayus that lives life by serving the society.

L'c.s.su. - 1/41



o Ahita ayu

The ayus that lives life in destructive activities.
“It means that beneficial, non-beneficial, happy and unhappy are four life paradigms of
living. Knowing whatever is pleasant or unpleasant; and beneficial or harmful for livin:g
being is Ayurveda’s approach to holistic medicine. How various materials, their qualities and
activities affect life favourably or unfavourably with quantitative or qualitative knowledge is
also a part of Ayurveda.” |
In C.S. dyus is described as:-
“Sarirendriyasattvﬁtmasaxilyogo dhari jivitam |

Nityaga$canubandhasca paryayairayucyate ||”l

“Ayus means the conjunction of body, sense-organs, mind and self and is known by the

synonyms dhari, jivita, nityaga and anubandha.”

[
+
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It means life is the dynamic combination of organs, sense and executing faculties, mind and

conscious principle.

Dhari

As the physical properties of the body is sustained (dhdrna) during life.

Jivita

As the lively activities are carried out.

Nityaga
It means one with dynamic equilibrium. Life and all metabolic processes are the example of

dynamic activity.

Anubandha

As life is possible with the combination (bandhan) of the suksma and the sthila Sarira.

1'C.S.Su. -1/42



Besides this S.S says:-
“Ayurasmin vidyate, anena va ayurvindati ityayurvedah”

“So Ayurveda is that which deals with ayus (life) or promotes life-span. Ayurveda provides.
knowledge of life or that by which life is discussed, or that by which one attains longevity.”
By etymological derivation of Ayurveda it is evident that Ayurveda is the means of both .

knowing and attaining life.
Another longer definition of Ayurveda goes in B.P:-
“Ayurhitahitari vyadhernidanarh §amanam tatha|
Vidyate yatra vidvadbhih sa ayurveda ucyatell”2

“The science in which are described the life, its suitable and unsuitable (foods, activities etc.)

and diseases—their causes and cures/treatments is called by scholars as Ayurveda.”

This verse takes us to a deeper level to understand what Ayurveda is. Ayurveda -
provides us with a complete understanding of what is life-sustaining and what is not, not just
for the physical body, but also our mind, heart, senses and spirit. This includes descriptions of
the kind of diet, lifestyle and behaviour that is optimal for well-being, the ideal environment,
and the herbal rasayanas that are good or bad for each of these aspects of health. There is
great detail on each of these modalities - what to eat, when to eat and how to eat are a part of ‘
dietary recommendations for example Ayurveda texts also include recommendations for

nurturing relationships and living as part of the human community.

Similarly, K.S. gives Ayurveda’s meaning with its etymological derivation:-

“Ayurjivitamucyate, vida jiane dhatuh, vidir labhe ca;

Ayuranena jiianena vidyate jiiayate vindate labhate na risyatityéyurvedab”3

It means the word Ayurveda consists of ‘ayus’ and root verb ‘vid jiiane or vidlr labhe.’ So

Ayurveda gives the knowledge of life. Ayurveda deals elaborately with measures of healthful

'S.S:Su. - 1/15
ZB.P. - 1/1/1/3
3 Upoddhata, K.S.



living during the entire span of life and its various phases. Ayurveda is a set of practical,

simple guidelines, for long life and good health.

Ayurveda is described as having a divine origin or history in the different ancient
medical texts. History allows of being evolved either on chronological or ideological or
biographical lines. As for chronology, ancient Indian History of which Ayurveda is a part,
does not afford much scope. But ideologically Ayurveda, following the lines of the general
concepts of life, may be classified and described in its several stages of development in the
light of metaphysical concepts of matter and life. Medicine is as old as the instinctive
avoidance of pain and since the repugnance to pain is an innate characteristic of life, it may

be said that medicine is coeval with life itself. Atreya also says:-

“Na hi nabhiita kadacidayusah santano buddhisantano va....”"

“There was no time when either the stream of life or the stream of intelligence did not flow.”
He then goes on to argue that as life has thus existed throughout all time and has always been
aware of itself, it follows that Ayurveda which is but the tradition embodying this knowledge,

has enjoyed an antiquity as immense as life itself.

So Ayurveda is eternal. Eternal means that one has existed from the beginning. It does
not mean that Ayurveda books existed right from the beginning of creation. Eternal stands for
the fact that Ayurveda principles were operational right from the beginning of creation
whether we have realized them or not. Like gravitational force is eternal. Gravity has existed
right from the day when earth was originated. Ayurveda is the natural wisdom of nature that
is already operating in life. Ayurveda mentors or sages just dealt with Ayurvedic principles
like Newton did with gravitational force. Ayurveda is constantly evolving in historical and
medical sense. One of the principal tenets of Ayurveda is that life is eternal, therefore, as life

is eternal, so its science should also be eternal.

History is the biography of outstanding individuals in each age and this is even truer
with the history of medicine. In medicine the lives and activities of outstanding men like
Bharadvdja, Atreya, Caraka, Susruta and Vagbhatta and others in India constitute the history

of ancient medicine in India. C.S. in common with the other ancient works recalls the

' c.s.su. -30127
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tradition of the heavenly descent of medicine. Since it maintains that the science of life th
coexisted with life this can only mean that in his pursuit of healing; man has received

heavenly guidance from time to time.

It is the oldest known form of health care or healing art on the planet. Ayurveda ha
been practiced in India for the past five thousand years. It is rooted in India's most cherishe
| scriptures known as the vedas (about 6000 years ago) namely the Rgveda, Yajurveda,
Samaveda and Atharvaveda. Ayurveda is regarded as the upaveda or sub-scripture of the

Atharvaveda as said in S.S :-
“Iha khalvayurvedarm namopafigamatharvavedasya.....”'

Ayurveda subjects are dealt not only in vedas, but also in aranyakas, brahmanas, and
upanisads. But all these details are not presented in a structured manner, but are scattered all
over the texts. A structured presentation or making a treatise on Ayurveda had taken place
only between 2nd century B.C. and 10th century A.D. Though it had been practiced all along,
it‘ was around this time that Ayurveda in India was codified from the oral tradition to book
form as an independent science. The sages of great intellect collected with great efforts, gems
of efficacious medicinal formulas from the ocean of Ayurveda in their own texts and gave
them to the world for warding off diseases of all the people. Thus most popular and authentic

C.S, S.S and other texts which are still in use, came into existence.

It is said that it has a divine origin and was initially possessed by Gods. It is believed
- that Ayurveda was created by Lord Brahma. Lord Brahma is considered as creator of this
universe according to Indian mythology. Brahma, the creator, created Ayurveda much before
human came into existence. It was an unscripted knowledge, which was passed to Daksa
Prajapati. He obtained the knowledge of Ayurveda in the form of sloka hymned by Lord
Brahma. This knowledge of Ayurveda was then passed on to two twin brothers popularly
known as “Physician of Gods” and was famous with name Asvini Kumara. But during that
era, diseases and immorality started dominating the planet and people were badly affected
with the miseries and diseases. Seeing all these mishappennings and sorrows, few learned
men approached Lord Indra to help this planet in getting diseased free. They went to lord

Indra and dictated him about the grievances humankind was facing. After hearing, all these

'S.S.Su.- 1/6



grievances Lord Indra decided to shower them with the knowledge of Ayurveda, by which
they could resolve the problems. As said in C.S:-

“Brahmana hi yathiproktamayurvedam Prajapatih |

Jagraha nikhilenadavasvinau tu punastatah ||

“AsSvibhyam bhagavaiichakah pratipedde ha kevalam |

Rsiprokto Bharadvajastasmacchakamupagamati|””

“Vighnabhuitd yada rogah pradurbhutah Saririnam |

Tapopavasadhyayanabrahmacaryavratayusam T

“Tada bhiitesvanukro$am puraskrstya maharsayah|

Samatetah punyakarmanah par§ve himavatah $ubhe||”*

Thus, a team of scholars were selected under Rsi Bhardvaja and were blessed with the
complete knowledge of Ayurveda. This is the first time Ayurveda descended on earth and
then it came in the hands of humans. Now this prestigious life science was taught to
Punarvasu Atreya, a disciple of Rsi Bhardvdja. Due to his capabilities and learning skills he
learned knowledge of Ayurveda from Rsi Bhardvaja. He had six disciples named Agnivesa,
Bhela, Jatukarna, Parasara, Harita and Ksarapdni. Atreya carefully narrated all the light of
Ayurveda amongst his disciple. Out of all these all the text written by Agnivesa became very

popular. It was known as Agnivesa Tantra.

There is one another view famous about the origin of Ayurveda. According to
mythology, Brahma, the creator, is said to have imparted the knowledge of medicine to
Prajapati Daksa. Daksa, in turn, taught the twins, Asvinikumaras. Asvinikumaras took the
knowledge to Lord Indra, the King of Heavens. Indra deputed Dhanvantri to take this

science to the mortals. Therefore, when the gods and demons, in search of the elixir of life,

'C.S.Su. -1/4
2ibid - 1/5
3ibid - 1/6
4 ibid - 1/7



churned the ocean, Dhanvantri came out of it holding the bowl of nectar and a science in his

hands called Ayurveda for human beings.'

There is also one another view about the appearance of Dhanvantari. Once Lord
Indra took a look at this world and saw the people suffering greatly from diseases, this sight
made his mind filled with compassion and he ordered Dhanvantari to take birth on earth with
Ayurveda’s knowledge. Having leamnt from Indra, Dhanvantari came to this world and took
birth in the house of the king. He was named as Divodasa. He composed a treatise of his own
(name) for the benefit of the people and taught it to his disciples also. Susruta was one of his

students who composed a separate text based on Dhanvantari’s teachings.2

In S.S., also we can find source of Dhanvantari’s appearance:-

“Brahma provaca tatah prajapatiradhijage, tasmat aSvinau, a§vibhyam

Indrah, indridahari, maya tviha pradeyamarthibhyah prajahitahetoh||”’

Here Dhanvantari himself says that Brahma (the creator) spoke, there from Prajapati
received, thence Asvins, from Asvins Indra, from Indra myself and I should deliver it here to

the desirous pupils for the welfare of the people. Then further says:-

“Aham hi Dhanvantariradidevo jararujamrtyuharah amaranam ||

Salyéﬁgamaﬂgairaparairupetam praptah asmi garh bhiiya ihopadestum||”*

“l am Dhanvantari, the first God, the destroyer of senility, diseases and death of Gods,

having descended again to the earth (as Divodisa) to teach surgery along with other allied

branches.”

Thus, there were two main schools of Ayurveda - Atreya (the school of physicians)
and Dhanvantari (the school of surgeons). These two schools made Ayurveda a more

scientifically certifiable and classifiable medical system.

'v.P.-3/10/12
2B.P. - 1/66/89
35.8.Su. - 1120
4 ibid - 1/21



The oldest compilations of Atreya and Agnivesa are lost. There are three main re-
organizers whose works still exist and in use. These works compiled in the texts of Caraka,
Susruta and Vagbhatta Sarhita. Caraka was the first person Who based his sarmhita on
Agnivesa Samhita and enlarged it with his interpretations and annotations. Susruta based his
samhita on the Dhanvantari School of Ayurveda. Vagbhatta compiled the third treatise called
Astaiiga Hrdayam that is a concise version of both the works of Caraka and Susruta Sambhita.
These works still contain the original and complete knowledge of the Ayurvedic world of

medicine. Thus, three major Ayurvedic texts are which are known as brhad trayr:-

o Caraka Samhita
o SuSruta Samhita

o Astariga Hrdayam

Additionally, there are three other minor works which are known as laghu trayi, works of

later authors and are, more or less, compilations without much originality:-

. Sdrﬁgadhdra Sarhita
e Bhavaprakasa
e Madhava Nidanam

As its name, shows there are two main objectives of Ayurveda:-

. . - - - ey — - . 1
“Prayojanam casya svasthasya svasthyaraksanamaturasya vikarapraSamanam ca ||”

The aims and objectives of Ayurveda have been beautifully coined in the above sloka. To
lead a good life health is priority. Through fiyurve_dic concepts it is necessary to maintain
health and in case of a diseased state gaining back the normal health.
The object of Ayurveda is to protect health of the healthy and to alleviate disorders in the

diseased. Thus, aims and objectives of Ayurveda have been divided into two aspects namely:

e Svasthasya svasthya raksanam (Preventive and Social medicine)

e Aturasya vikara prasamanam (Therapeutics)

''c.s.5u. -30/26



Similarly, S.S says:-

“ITha khalvayurvedaprayojanam-vyadhyupasrstanam

vyadhiparimoksah, svasthasya raksanari ca T

“Svasthasya raksanam” which means "keeping the healthy person healthy." Prevention is

the primary and most important goal of Ayurveda.

“Vyadhiparimoksah” which means "for the person who does not have this knowledge of
how to stay optimally healthy or does not implement the knowledge, and thus gets out of

balance, Ayurveda teaches that person how to get rid of the imbalance."

Thus, Ayurveda serves two purposes — it maintains health in the healthy and alleviates
disorders in the diseased. The ultimate aim in both, however, is equilibrium of essential

factors. And both these are aimed towards the promotion of health on three levels:

e Mentally
s Physically
e Spiritually

Ayurveda is also known as Astafiga Veda. The word literally means "Eight Branches of

Knowledge" as it 1s divided into eight specialized branches, which are:-

“Tasyayurvedasyanganyastau; tad yatha-kayacikitsa, salakyam, §alyapahartrkarn,
visagara- vairodhikapraSamanari, bhiitavidya,kaumarabhrtyakam, rasayanam,

vajikaranam iti ||

“Tadyatha Salyarh, §alakyam, kayacikitsa, bhiitavidya,

Kaumarabhrtyam, agadatantrar, rasayanatantram, vajikaranatantram iti ||”3

'SSSu.-1/14
2 C.S.Su. - 30/28
38.S.Su.-1/7
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Thus, Ayurveda mainly composed of these eight clinical specialties and they are as follows:
. §alya (Surgery) :
“Tatra Salya nama vividha-trna-kastha-pasana-pansu-lohalosta-
-Asthi-bala-nakha-piiyastrava-dustavranantar-garbhasalyoddharanartharh,
Yantra-§astra-ksaragni-pranidhanavranaviniscayartham ||”*

Salya is meant for extraction of various types of grass, wood, stone, dust, metal, clod, bone,
hair, nail, pus discharge, matrix of dirty wounds and also of abnormal foetus; for application
of blunt instruments, sharp instruments, caustic alkali and cauterization and also for

diagnosing and deciding (about management) of wounds.

So basically it deals with the means such as yantra (tools), sastra (instruments), ksdara
(alkalises) and agni (fire) to remove the foreign bodies such as grasses, pus etc., matrix of

dirty wound, etc. in the body by different methods.
. Sdldkya (Otorhinolaryngology (ENT) and Ophthalmelogy):
“Sﬁl:‘;kyam namordhvajatrugatanar Sravana-nayana-vadana-
-Ghranadisams$ritanam vyadhinam upaéamanﬁrtham]|”2~

Sdldkya is that which is meant for alleviation of the diseases of ear, eye, mouth, nose etc.
situated in supraclavicular region. It is a division of Otorhinolaryngology (ENT) and
Ophthalmology. It deals with the diseases related to nose, ear, throat and eyes. In other words

it deals with the disease of urdhva jatru region i.e. diseases in the organs above the clavicle

or collarbone (jatru) and their treatment.

'S.8.Su. - 1/7 (i) -
% ibid — 1/7 (i)
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e Kayacikitsa (Internal Medicine) :
S.S says about kayacikitsa:-

“Kayacikitsa nama sarvangasansritinarh vyadhinam jvara-raktapittaSosa-

Kaya means living human body (body and mind). Kayacikitsa is that which is meant for
alleviation of generalised diseases such as fever, intrinsic haemorrhage, consumption,

insanity, epilepsy, leprosy, diarrhoea etc.

It is the branch of Ayurveda that deals with internal medicine. The treatment involved is
called "kayacikitsa", where kdya means ‘agni’ and cikitsa means "treatment”. As it is known
that energy, neither can be created nor can it be destroyed. In human body kaya provides the

necessary energy for all bodily activities.

In simple words, the vitamins, minerals, carbohydrates, fats etc. eaten are bio transformed
by this kdya to the bodily substances. As long as kaya is proper, all the activities in body are
carried out smoothly. Any disturbance in kdya causes imbalance in the equilibrium and
disturbs physiology, which is nothing but the disease. In Ayurveda therapeutics devotes to

correction and maintenance of biological kaya through the means of ausadhi.
o  Bhitavidya (Psychiatry) :
“Bhiitavidya nama deva—asura-gandharva-yaks_a-raksah-pitr—piéﬁca—nﬁga—
-Grahadyupasrstacetasam Santikarmabaliharanadigrahopasamanartham ||”2

Bhiitavidya is that which is meant for pacification of grahas (seizures) such as deva, asura,
gandharva, yaksa, raksas, pitr, pisaca, naga etc. by pacifying rites, offerings etc. in case of

persons with minds invaded by them.

''S.S.Su. - 1/7 (iii)
2 ibid — 1/7 (iv)
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So bhiitavidya deals with the management of mental disorders caused by bhiita (invisible
agents or supernatural powers). Thus, it is complementary to psychiatry. Bhiitas also denote

micro-organismé which caused infections and suppuration in wounds.
o Kaumarabhrtya (Paediatrics) :
Kaumarabhrtya is described as:-
“Kaumﬁrabh;‘tyam nama kumarabharana-dhatriksiradosasam$odhanartham
Dustastanyagrahasamutthinar ca vyadhinamupa$amanartham ||”*

Kaumarabhrtya is that which is meant for management of child, purification of the defects of
breast milk in wet-nurse and alleviation of disorders caused by defective breast-milk and

seizures. Kaumarabhrtya deals with the following aspects:-

1. Management of child (including antenatal)
2. Purification of breast-milk

3. Treatment of diseases of children

Caring of children follows two main methods - preventive and treating methods. Preventive
methods start eVen before the birth of child. In fact, it begins even before the child is
conceived within the womb of a woman. This branch of Ayurveda deals with health issues of
children, from before conception to the age of sixteen. Thus, it deals with both preventive and

curative aspects of paediatrics.
e Agadatantra (Toxicology) :
“Agadatantrarn nama sarpa-kita-liita-muasakadi-
-Dastavisavyanjanartham vividhavisasamyogopasamanartham ”,,2

Agadatantra is that which is meant for diagnosis and treatment of various poisonings such as

with bites by snakes, insects, spiders, rats etc. and also with other poisonous substances.

'S.S.Su. - 1/7 (v)
2 ibid — 1/7 (vi)
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Thus, Agadatantra (Toxicology) deals with the description of various poisons and their
treatment.
* Rasayana (Geriatrics) :

“Rasayanatantram nama vayah sthapanam-

-Ayurmedhabalakararh rogapaharanasamarthar ca”"

Rasayanatantra is that which is meant for stabilising the youthful age, promoting life span,

intellect and strength and eliminating diseases.

Rasayana performs three types of action:-

1. Stabilises youthfulness and prevents senility
2. Promotes life-span, intellect and strength

3. Prevents and cures diseases

Thérefore, it includes longevity, improved memory, health, youthfulness, glow, complexion,

generosity, and strength of body and senses. Rasdyana improves the metabolic activities and

results in best possible bio-transformation leading to health.

» Vajtkarana (Eugenics and aphrodisiacs/sexology) :

“Vajikaranatantra nima alpadusta-ksina-viSuska-retasamapyayanaprasada-

-Upacayajanananimittam praharsajananartham ca”?

Vajikarana is that which is meant for providing affluence, purity, increase and secretion in

case of little, defective, deficient and dried semen respectively and also for producing

exhilaration.

''S.S.Su. -1/7(vii)
2 ibid -1/7(viii)
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Thus Vajikarana deals with promotion of sexual potency and semen. This branch of
Ayurveda deals with the sexual aspects. It includes medications for diseases related with

reproduction namely spermatogenesis, aphrodisiacs etc.

In-course of time Ayurveda, which started as a medico-religious practice, matured into a
fully developéd medical science with these eight branches, which have parallels in the
modern western system-of medicine. The growth of these eight specialties gave Ayurveda
another name of Astafiga Ayurveda. In the last 50 years of development in the teaching and

training, it has developed into following sixteen specialties:-
KayakumarvisordhvagavrsyarasapraptibhiitSalyaharaih |
Ayurvedah prokto dhitra Amnatastu sah astangah ||"
Ayurvedah astangah krmaso vijidnabrmbhitivayavah |
Adhuna dvigunitakayah saijatah sodasangah asau ||2
Siddhantah Sariram dravyagunarm kalpgnausadhﬁnﬁﬂca |
Rasa$astraica nidanar kayacikitsdvidhanafica ||3
Sadvrttam svasthanam manasarogo rasayanari vrsyam |
Visavijiianam $alyam salakyam balbhrtyafica ||4
Sastriprasutitantram sodasa viditani vaidyakangani |
Jiiatavyani suSisyaih guriipadesat prayatamanaih ||s

Thus, initially Brahma delivered eight parts of Ayurveda. But gradually developed with the
advancement of knowledge now it has been doubled and thus has sixteen parts — the
additional ones being as - Ayurveda Siddhanta (Fundamental Principles), Sarira (Anatomy

and Physiology), Dravya Guna Vijiiana (Materia Medica & Pharmacology), Bhaisajya

"EO.A. -1/14
2 ibid — 1/15
3 ibid - 1/16
“ibid - 1/17
5 ibid — 1/18
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Kalpana (Pharmaceuticals), Rasa-Sastra (Dealing with Mercurials), Roga Vijfiana
(Pathology), Svastha-vrtta (Social & Preventive Medicine), Mano-roga (Psychiatry), Prasiti
Tantra (Obstetrics & Gynaecology), Agadatantra (Toxicology), Kaya cikitsa (Internal
Medicine), Rasdyana (Geriatrics), Salya Tantra (Surgery), Salakya Tantra (Eye & ENT),
Vajikarana (Sexology) and Kaumara Bhrtya (Paediatrics). E.O.A. gives their description in

the following manner:-
1. Ayurveda Siddhinta (Fundamental Principles of Ayurveda) :
It includes fundamental principles of Ayurveda like:-

Paiicamahabhiita : According to Ayurveda whole world is made out of five elements: water,

fire, air, earth and space. These five elements together with our own spirit make a unique

individual.'

All three dosas® consist of these five elements:
Vata - Air and Space:

Pitta - Fire and Water

Kapha - Water and Earth

Therefore, Ayurveda very clearly explains how our physical body forms a part of our

environment and earth.

Tridosa : Every living body possesses three vital energies known as vata, pitta, kapha in

unique individual proportions, known as ‘prakrti’® (the proportion you are born with).

"E.0.A. - 1/25-26
2 ibid — 1/29
3 ibid — 1/33-35
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Seven Body Tissues - ‘Sapta Dhatu’:

Ayurveda describes seven tissue types existing in our bodies.! They are:

Chyle = Rasa
Blood = Rakta
Muscles = Mamsa
Fatty Tissue = Medas
Bones = Asthi
Bone Marrow = Majja
Sperms or Ova = Sukra
T rigul.za2 :

Ayurveda explains the three main qualities possessed by every plant, medicine and in our

body. They are known as:

Sattva (vegetables) - calming and friendly

Rajas (profein food) - energising

Tamas (drugs, alcohol, chemicals) - harmful, mind distorting, stimulating.
2. Sarira (Anatomy and Physiology)3 :

The gross human body is composed of five mahabhiitas being product of the combination of
prakrti and purusa. The word Sarira means, which decays. Sarira includes racand Sarira

and kriya Sarira. Racana Sarira is synonym of Anatomy in modemn science and it

incorporates:-

The bodily structure of a plant or an animal or of any of its parts.
» The science of the shape and structure of organisms and their parts.

e A treatise on anatomic science.

"E.0.A. - 1/70-74
2 ibid - 1/120
? (a.) Pangvandhavadubhayoryah sariyogastatkrtari prakrtipuriisoh |
Paficamahabhiitamayar sthiila$arirarh viduh prajiah || - ibid — 2/1
(b.) Siryata iti $ariram dihyat iti deha upacayarthakarah|’
Kayah api tatsamartho yo hi nikayah asti jivasya || ibid — 2/2
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o Dissection of a plant or animal to study the structure, position, and interrelation of its
various parts.

o A skeleton.

¢ The human body.

e A detailed examination or analysis of body structure of a plant or an animal.

Kriya sarira means scientific study of an organism's vital functions, including growth and
development, the absorption and processing of nutrients, the synthesis and distribution of
proteins and other organic molecules, and the functioning of different tissues, organs, and
other anatomic structures. Physiology studies the normal mechanical, physical, and
biochemical processes such as nerve system, respiratory system, digestion system etc. of

animals and plants. It is nothing but Physiology in modern science.
3. Dravya Guna Vijiiana (Materia Medica & Pharmacology):

Dravya, the important tool in the physician’s performance and one of the four limbs of
treatment, should be known by name, form, properties and actions.! The branch of science
which deals dravya (food and drug) with names, forms, properties, actions, various
combinations and uses is known as dravyaguna.* Dravyas are basics for medicine, which can
be divided in two types: - @hdra dravya and ausadha dravya. Ahara dravya includes wheat,
rice, pulses, vegetables, fruits etc. and ausadha dravya can be obtained from nature, minerals
and animals. Thus dravya guna vijiana incorporates study of ahdra dravya and ausadha
dravya, their effects, especially in the treatment of disease. Dravya guna vijiidna and Materia

Medica & Pharmacology of modern science are similar.
4. Bhaisajya Kalpana (Pharmaceutica\ls)3 :

Some methods have been mentioned in Ayurveda to give such a form to food and medicines
so that they can be taken inside the body easily. These processes are known as kalpana such
as curna, parpati, ghrta, taila etc. It deals in detail with different methods of drug

preparations, maintaining ideal conditions, collecting and processing drugs in a particular

! Bhisajam vrattau karanarh caranah anyatamo matascikisayah |
Dravyamato vijiteyarn namna rupena gunadharmaih || - E.O.A. - 3/1

? Sastre yasmin dravyarh namakrtidharmakarmasarnyogaih |

\ Viviryate ca prayogaih dravyagunantad vinirdistam || - ibid — 3/2
ibid - 4
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season at a particular stage and site, and others. In modern science, it is the art of preparing

and dispensing drugs i.e. Pharmaceuticals.
5. Rasa-$dastra (Dealing with Mercurials):

Mercury is called ‘rasa’ as it is the physical essence of Lord Siva and also as it swallows
other metals. ‘Parada’ and ‘Rasendra’ are its synonyms." It is called parada as it helps man
to cross the ocean of worldly and physical miseries and thus provides him both liberation and
enjoyment.” Rasa-§dstra is the subject, which deals with the processing of mercury and allied

substances including the details of appliances and laboratory.’
6. Svastha-Vrtta (Social & Preventive Medicine):

The routine in terms of diet, behaviour and movements followed by the healthy people for
their well-being is known as ‘svasthavrtta’* The medical science has two objects — one,
prevention of diseases (including promotion of health) and other, cure of them if arisen and of
which former is always better and preferable.” This branch mentions the daily routines,
seasonal routines, social routines etc. to keep the body and mind healthy. It is same as Social

& Preventive Medicine of modern science.
7. Rasayana (Geriatrics):

Rasdyana is defined as the means for attainment of excellent dhatus (Rasa = rasa etc. dhatu,
ayana = means for attainment). It promotes strength and energy in the healthy.® By providing

excellent rasa etc. Rasayana maintains the youthful age of man, gives longevity and

! Deharaso hi §ivasya prathito rasanicca sarvadhatinim|
Rasa iti siitah khyatah paradanama rasendrasea || - E.O.A. -5/1
2 Samsaramavapararh nitva muktirh dadati dayitah asau |
Bhuktificapi samastavyadhyudadheh paradah sarthah || - ibid— 5/2
Rasasamskaran karmani sahacaritadravyakaranasamavayan | Varnayati pravibhigad rasadastram tad
vidustajjiiah || - ibid - 5/3
Ya carya naravaryaih sevya parinamakalasukhadatrT |
Cestaharaciaraih svasthanarm vrattamuditaisa || - ibid — 6/1
> Roganutpattirida vaidyakavidyaprayojanar prathamam |
Utpanne sati Samanantesametadbhavedaparam || - ibid — 6/2
¢ Labhopayo niyatah $astanam sadrasadyadhatiinam |
Jileyarh rasayanam tat svasthasyorjaskararicaiva || ibid — 7/1

3
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promotes physical strength as well as mental ability.! Our body contains seven dhatu or

metals:-

Chyle = Rasa
Blood _ = Rakta
Muscles = Mamsa
Fatty Tissue = Medas
Bones = Asthi
Bone Marrow = Majjd‘
Sperms of Ova = Sukra

Rasdyana stabilises these seven elements in our body so our body stays young, healthy and

strong. Rasayana performs three types of action:-

1. Stabilises youthfulness and prevents senility
2. Promotes life-span, intellect and strength

3. Prevents and cures diseases related to old age

Thus, this department of medicine treats health problems peculiar to advanced age and the
aging, including the clinical problems of senescence and senility. Gériatrics of modern

science and Rasdyana are same.
8. Vajitkarana (Sexology):

Vajikarana deals with promotion of sexual potency and semen. This branch of Ayurveda
deals with the sexual aspects. It includes medications for diseases related with reproduction
namely spermatogenesis, aphrodisiacs etc. Vajikarana and Sexology of modemn science are

identical.”

! Sastarasadividhanat vayasa tarunarh pumarhsamasthapya |

Datte dirghancayuh smratimedhadimsca dehabalam || - E.O.A. — 7/2
*Vajiva bhaveddhrastah sthiravegah sukravraddhiyuk yena |
Svasthasyorjaskaranarn vajikaranm bhavettaddhil|
Ratisukhamasminnihitar nihitamh durlabhamathapyapatyasukham |
Tasmad vajikaranar sevyari purhbhih sukhavaptyai || - ibid — 8/1-2
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9. Roga Vijiiana (Pathology):

The disequilibrium of dhatus which causes distress is called ‘roga’, ‘ruk’ or ‘vikara’. lIts
thorough knowledge is essential for treatment of diseases.' It is a branch of Ayurveda that
explores the nature and cause of disease. It also involves the. study of bodily changes that
occur as the result of disease. It includes study of the etiologies, mechanisms, and
manifestations of disease. The information obtained from the study of roga vijidna is
necessary prior to developing methods wifh which to control and prevent disease. It is similar
to Pathology of modern science. The physician should first take up examination of the
patient, then the diagnosis of disease, thereafter selection of drugs followed by proper

treatment.’
10. Kaya Cikitsa (Internal Medicine)® :

Kaya Cikitsa is the branch and specialty of medicine concerning the diagnosis and

nonsurgical treatment of diseases especially of internal organs. Diseases like fever, intrinsic
haemorrhage, consumption, insanity, epilepsy, leprosy, diarrhoea etc. can be cured by it.

Kaya Cikitsa and Internal Medicine of modern science are same.
11. Mano-Roga (Psychiatry):

Manas (mind) is the instrument of cognition as even on conjunction of self, sense organs and
sense — objects cognition is not affected if mind is not there.* There are two qualities of mind
— atomicity and oneness. It has also dosas — rajas and tamas, which are root of mental
disorders.” Mental dosas and physical ones are interdependent and interact with each other
and as such mental disorders too are psychosomatic in nature.® Mano-roga, a branch of
Avurveda, is a discipline that takes the full range of human behaviours, from severe mental

illness to everyday worries and concerns and deals with the diagnosis, treatment, and

! Anttikaram vaisamyarm dhatunarm rugvikaraparyayah |
Tatsamyagvunanam rogacikitsarthamanivaryam || - E.O.A. - 9/1
* Adau rogipariksha rogapariksa tatastu kartavya |
_ Tadanu dravyapariksa karmarambhasca tatpascat || - ibid — 9/3
*ibid - 10
* Matisadhanari manah syat prapte hyatmendriyarthasarhyoge |
Na bhavejjiianarh satyapi yadi sattvam nasti sannihitam || ibid — 11/1

* Manasah smratau gunau dvavekatvamathapyanutvasarjfiaiica |
Dvipi dosau vikrati kurutastvete rajastamast || - ibid — 11/2

® Manasadosah dehar daihikadosasca manasarn yanti |
Anyonyasrayabhiitah rogarste manasan kuryuh || - ibid — 11/3
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prevention of mental and emotional disorders. Psychiatry of modern science is equivalent to

it.
12. Prasiiti Tantra (Obstetrics & Gynaecology)1 :

Prasiiti Tantra deals with the female reproductive organs, the care of women during
pregnancy, childbirth, and the recuperative period following delivery. Obstetrics "and

Gynaecology of modern science are similar to Prasiti Tantra.
13. Kaumara Bhrtya (Paediatrics)2 :

This branch of Ayurveda deals with health issues of children, from before conception to the
age of sixteen. Thus, it deals with both preventive and curative aspects of Paediatrics of

modern science.
14. Agadatantra (Toxicology):

Poisons are called ‘gada’ as they cause loss of function in organs, and ‘visa’ because they
produce extreme depression. ‘Agada’is their antidote.’ Agadatantra means study of the
nature, effects, and detection of poisons and the treatment of poisoning. It is similar to

Toxicology of modemn science.
15. Salya Tantra (Surgery):

‘Salya’ is foreign body which causes distress in mind as well as body such as arrow, pus,
foetus (abnormally placed) etc. ‘Salyatantra’ is one of the parts which has been delivered by
Dhanavantari for the extraction of ‘salya’.* For that, description of Sastra (sharp
instruments), yantras (blunt instruments), ksara (alkali), vahni (cautery), jalauka (leeches)
and sutra (stitches) is given along with the diagnosis and treatment of varna (wounds),

vidradhi (abscess) etc.’ Surgery in modern science and Salya Tantra of Ayurveda are similar.

TH-17304

'E.0.A.- 12
% ibid - 13
’ Ga indriyani sadyo dyantityete gadah budhaih proktah |
Visamiti visddajananadagadastesam pratikarah || - 1bid - 14/1
* Salyarh manah$arirabadhakararm lauhapiiyagarbhadi |
Tasyaoddharananimittarh dhanvantariproktatantramidam || - ibid -15/1
SPranidhanarh yantranar $astranar ksiravahnijalajanim |
Nirdi$yate atra bahu$o vranavidradhyadivijianam || - ibid -15/2
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16. Salakya Tantra (Eye & ENT):

It deals with the diseases related to eyes, ear, nose and throat situated in supraclavicular
region. Sal@ka (rode) means a rode or a probe, the excessive use of which had given this
treatment system the name, Salakya Tantra' and it is equivalent to Eye & ENT of modem

science.

Thus, Ayurveda emphasizes prevention of disease, rejuvenation of our body systems,
and extension of life span. The profound premise and promise of Ayurveda is that through
certain practices, not only we can prevent heart disease and make our headaches go away, but
we can also better understand ourselves and the world around us, live a long healthy life in
balance and harmony, achieve our fullest potential, and express our true inner nature on a
daily basis. Ayurveda has not restricted itself as the path, which treats diseases but being the
science of life has covered all the aspects necessary to maintain health and to restore it when

inflicted with a disease.

Today, it is a unique, indispensable branch of medicine - a complete naturalistic
system that depends on the diagnosis of your body’s humours - vata, pitta and kapha - to
achieve the right balance. Ayurveda believes in the treatment of not just the affected part, but

also the individual as a whole.
Development and its Status in Present Era

The WHO defines good health as a state of complete physical, mental and social well-being
and not merely an absence of disease or infirmity which is in close approximate to the
definition of good health mentioned in Ayurvedic classics. Considering the comprehensive
manner in which all matters related to health are addressed in Ayurveda it has potential to
become a global medical system. However, to achieve this status, some of the shortfalls that

are perceived to hinder its progress must be rectified.

The matters that requires consideration are national policy for the development of
Ayurveda in India; role of Ayurveda in the country’s health care delivery; regulatory

mechanism to control and regulate manufacturing and utilization of the drugs manufactured

! Grivamiladirdhva jata rogastu yatra vamyante |

Salakyam tadihoktarh prayo yogat $alakayah || - E.O.A. — 16/ 1
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in this sector; and facilities available for the generation of trained manpower, including
clinical and paramedical personnel, research and development aspects and globalization of

the system.
Development and its Status in India:

The Government of India has taken up the matter quite seriously and drafted a national policy
on Traditional Systems practiced in India. The policy provides comprehensive coverage of
different sectors. Feedback and suggestions have been collected from concerned
organizations. This will form the basic material to frame the national policy after completing
the process of consulting different state governments and different ministers of Government

of India. Some special features of draft policies are:-

e [t seeks to revamp the curriculum of the educational institutes to reorient the approach
of practitioners of Indian Medical System (IMS) to increase their relevance,
credibility and professionalism.

e It strongly advocates enforcement of good manufacturing practices by placing
acceptable levels of regulation and enforcement covering manufacture and
certification of drugs.

e Several measures have been mentioned for the scientific and sustainable utilization of
the medicinal plant based resources of the country. Emphases have been placed on
utilizing on the experience and scientific base available in the research councils of the
country, for example The Central Council for Scientific and Industrial Research
(CSIR), The Indian Council for Agriculture Research (ICAR), and institutes under the
Department of Science and Technology.

¢ To protect the intellectual property rights (IPR) of the resources of this sector or grant
of patents based on Indian Traditional Knowledge, creation of an extensive database
and a Traditional Knowledge Digital Library (TKDL) has been advocated. This is a
joint venture of the Council of Scientific Research and Central Council for Research
in Ayurveda & Siddha. This project is intended to cover the formulations available in
classical texts of Ayurveda to convert the information in to patent compatible format.
The work has been initiated with a co-operative set up of 30 Ayurveda experts, 5
information technology experts and 2 patent examiners. The digital library will

include all details in digital format about international patent classification, traditional
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research classification, Ayurveda terminology, concepts, definitions, classical
formulations, doses, disease conditions and references to documents.

e It has been strongly recommended that there should be an increase in the share of
Ayurveda in the National Health Programmes. -

e It seeks to establish and build the credibility of Ayurveda sector by encouraging
certification and establishment of quality marking of products to allay the concern —
expressed in some quarters about the quality, safety and efficacy of the products used.

e It recommends effecting policy changes to cover nutraceuticals and food supplements.
The Drugs and Cosmetic Act would be amended to cover intermediates and partially
processed plant-based products. The enactment of the Ayurveda Product Information
Promotion and Regulation Act is under consideration.

e There will be policy support and taxation incentives to promote high standards of
manufacture.

o It seeks to support evidence-based research to determine the efficacy of Ayurveda

drugs and therapies, generation of data on safety and efficacy; along with

standardization.
Education of Ayurveda in India:

In ancient India Taksasila, Nalanda, Vikramasila, KasT etc. had been study hub of Ayurveda.'
In starting of nineteenth century, British Government started to give some attention to study
and development of Ayurveda. Therefore, in 1827, classes in Ayurvedic medicine were
opened in Government Sanskrit College, Calcutta but British discontinued classes in 1833.
Thus during the British rule education in institutions suffered a rude shock when teaching of

Ayurveda was stopped in favour of education of western medicine.

Maharaja Ramsingh in Jaipur, Rajasthan set up a Sanskrit College on 26 August 1865
where Ayurveda was taught as a subject. In 1907 an All Indian Ayurveda conference took
place in Nasik in the leadership of Shri Shankardaji Shastri where a step was taken to

establish an ‘Ayurveda Vidyapitha’ in 1908.

In 1916, an Ayurveda College was established in Ahmadnagar. ‘Yaminibhushan
Ashtanga Ayurveda College’ was set up in Kolkata in 1916. Puna’s ‘Tilak Ayurveda College’

! (a) Altekar:Pricina Bharatiya Siksana Paddhati
(b) A.Ghosh: A Guide to Nalanda’
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was instituted in 1920. Mahatma Gandhi inaugurated ‘Ayurvedic and Unani Tibbia College’
in Delhi on 13 Feb. 1921. ‘Gurukul Kangari Ayurveda College’ was established on 28 May
1922.

In 1926, a ‘Govt. Ayurvedic School’ was set up in Patna. In 1947, it was converted in
College. Indian Medical Council was established in Lucknow in 1926 and ‘Govt. Ayurveda
College’ was instituted there in 1954. Madan Mohan Malviya established ‘Ayurveda College’
in B.H.U, Varanasi in 1927. In 1931 ‘Visvanath Ayurveda College’ was instituted in Bengal.
An independent ‘Govt. Ayurveda College’ was set up in Jaipur, Rajasthan in 1946 that got
affiliation from Rajasthan University later on in 1947. Ayurveda colleges of Jamnagar and
Surat, Gujarat were set up in 1946. In 1960, the ‘Ayurvedic College of Kashi Hindu
University”, which was the best Ayurveda college at university level, was closed up and in
place of it ‘College of Medical Sciences’ was set up. Thus towards the end of British rule,
because of the enthusiastic support the system received from national leaders, its revival
started. Separate schools of Ayurvedic education began springing up, first in several princely

states and then followed by the state governments of British India.

In 1946, the conference of Health Ministers recommended strongly for starting of
schools and colleges for diploma and degree courses. It also recommended for the provision

of Ayurvedic post-graduate courses for the graduates of western medicine.

Another landmark in the education field was reached, when in 1946 ‘Chopra
Committee’ directed the educational process towards reaching the goal of achieving
integration with western medical education system. Later, in 1949 ‘Pandit Committee’ further
strengthened this recommendation. The Chopra Committee stated “... We have envisaged a
scheme of education by which the teaching of Indian medicine should include the essentials
of western medicine, particularly in those branches where Indian medicine is deficient and as
such bilateral instructions should be given till such time as our ultimate object of integration

leading to synthesis is achieved."

With a view to streamline education and to evolve uniform standards for the Indian
Systems of Medicine, the Government of India set up the Central Council of Indian Medicine
through an Act of Parliament — the Indian Medicine Central Council Act, 1970. The
Education Committee of this Central Council deals with all matters pertaining to education of

Ayurveda. 1t has evolved detailed curriculum for Ayurvedic degree course with the aim of
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providing graduates of profound scholarship who would be fully competent to serve as
physicians and surgeons in the medical and health services of the country. The council has
also developed the curriculum contents of the post-graduate course and minimum standards

of infrastructure and manpower required for U.G. & P.G teaching institutions.

At present, more than 196 undergraduate Ayurveda colleges in India offer a
curriculum for a Bachelor of Ayurvedic Medicine and Surgery (BAMS) degree. This
programme takes 5'2 years to complete and runs according to the standards of the Central
Council of Indian Medicine (CCIM).

Post-graduation education is available in over 30 research institutes and offer
specialization in 16 clinical and preclinical Ayurvedic special areas such as medicine, surgery,
paediatrics, pharmacology, pathology, pharmacy and rasa-vijfiana. Besides the mainstream
institutes, the ‘National Academy of Ayurveda’, run by the Government of India, was
established to impart intensives training in different specialities for graduates and

postgraduates of Ayurveda under the guidance of eminent scholars.

Now, Gujarat Ayurvedic University is the only university exclusively devoted to

Ayurveda and allied sciences in India. Its constituent institutes include:-

e The Institute for Postgraduate Training and Research in Ayurveda financed by the
Government of India was established in 1956-57.

o Shri Gulabkunverba Mahavidyalaya funded by the Gujarat State

o [Institute of Ayurvedic Pharmaceuticals Sciences

o Institute of Ayurvedic Medicinal Plant Sciences

e International Centre for Ayurvedic Studies

e  Mabhrishi Patafijali Institute for Yoga and Naturopathy Education and Research.

The ‘Gujarat Ayurvedic University’ has signed the Memorandum of Understanding
(MOU) with 9 Ayurvedic institutions functioning in Japan, Australia, the Netherlands, Italy,
Argentina and Germany to coordinate and facilitate the globalization of Ayurveda through
academic collaboration. Earlier, Medical (Ayu) Institute of Russia has signed MOU with the
Government of India, in which Gujarat Ayurvedic University is also one of the implementing

authorities.
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The Banaras Hindu University, Varanasi, U.P also has the same programme. ‘Post
Graduate Institute of Ayurveda’ was established here in 1963-64. It is collaborating in
international research progfammes and attracting graduates for training and research in

Ayurveda, conducting basic research and publishing in international journals.

National Institute of Ayurveda; Jaipur, Rajasthan was established in 1972-73. It also has

excellent research facility and similar training programmes and collaborations.
National Academy of Ayurveda (Rashtriya Ayurveda Vidyapeeth) was established in 1989.

Research and Development:

There are research councils and institutes functioning through the country on the different
aspect of Ayurveda. In 1971, the Government of India established a research council, the
Central Council for Research in Indian Medicine, Homoeopathy (CCRIMH) that was
subsequently developed in four independent councils in 1978. The Central Council for
Research in Ayurveda and Siddha (CCRAS) is an apex body for the formation, coordination,
development and promotion of research on scientific lines in Ayurveda and the Siddha system
of medicine. The Council has 89 field units under it and they have been recognized into 30
institutes and units including the headquarters office. There are 196 undergraduate and 49

postgraduate colleges and institutions in India (1 April 1999).!
The research activities in various fields can be broadly categorized as follows:-

Clinical Research, encompassing clinical studies and programmes in survey and surveillance,

community health and tribal health.

Drug Research, encompassing medico-botanical surveys, cultivation of medicinal plants,
pharmacognostical studies and photochemical profiling of plants used in Ayurveda, plant

tissue culture, pharmacological and toxicological studies and drug standardization.

Literary Research, encompassing publication of rare and classical manuscripts of Ayurveda
and Siddha, monographs on the basis of the studies undertaken by the council, scientific
journals and bulletins, newsletters featuring activities of the council, and pamphlets on

research findings and preparation of video films on various research achievements.

1 . g .. .
www.indianmedicine.nac.in
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Some institutes have done important research work on Ayurvedic herbs. The major
institutes conducting research on medicinal plants are Seth GS Medical College (Mumbeai),
Central Drug Research Institute (CDRI, Lucknow); Regional Research Laboratory (Jammu),
National Institute for Pharmaceutical Education and Research (NIPER,' Mohali), Tropical
Botanical Garden and Research Institute (TBGRI, Trivandrum), Central Institute of
Medicinal and Aromatic Plants (CIMAP, Lucnkow), National Botanical Research Institute
(NBRI, Lucknow), pharmacology departments attached to the Institute of Medical Sciences,
BHU, KG College (Lucknow), SPARC (Mumbai), University Department of Pharmaceutical
Sciences, Punjab University etc. In-house research activity is undertaken by some of the large
Ayurvedic drug manufacturers like Himalaya Drug Company, Dabur Research Centre, Zandu

Research Foundation etc.

Still present research aﬁproach needs consideration in this field. As for example
research protocols are often prepared without giving due consideration to the Ayurvedic
conceptual base that underlies employing a drug in a particular disease or clinical condition.
The tendency is to treat medicinal plants used in Ayurvedic therapeutics as a source material

for drug prospecting for a single herb or chemical constituent and not for drug formulation.

Ayurveda has a very well-developed disciplines of Ayurvedic pharmacy and drug
formulation called Bhaisajya Kalpand which deals in great detail with different methods of
drug preparations, maintaining ideal conditions, collecting and processing drugs in a
particular season at a particular stage .and site, and others. There is urgent need to study the
impact of changes made in drug formulation and manufacturing processes on the expression

of biological activity and therapeutic efficacy.

Though tremendous progress had been made in the treatment of many dreaded
diseases, remedies are yet to be found for treating diseases like tuberculosis, cancer,
rheumatoid arthritis, AIDS etc. Traditional System of Medicine’s drugs and procedures may

have beneficial effects. Intensive research efforts are required to explore these possibilities.
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Related Acts and Provisions:
Ayurveda is covered by the following acts:-
¢ Drugs and Cosmetic Act (1940) and Rules (1945) :

The manufacturers are expected to comply with the rules delineated under this act. In 1960,
chapter IV and other related chapters were added. Chapter IV deals with the manufacture,
sale and distribution of drugs and cosmetics; Chapter IV - A which was subsequently added,
deals with provisions related to Ayurvedic, Siddha and Unani drugs. All the drug

manufacturing and dispensing activity in the country is covered under this act.

According to clause 3(a) of this act, the definition of Ayurvedic drugs includes all
medicines intended for internal and external use for or in the diagnosis, treatment, mitigation
or prevention of diseases or disorder in human beings or animals and manufactured
exclusively in accordance with the formulae prescribed in the authoritative texts of Ayurveda
(which have been specified in the First Schedule of the Act). Clause 3(h) describes patent and
proprietary medicines. This refers to formulations prepared utilizing the drugs listed in the

formulae mentioned in the authoritative texts and mentioned under schedule 1.

Manufacturing of Ayurvedic drugs, except in accordance with the prescribed
standards, is prohibited. It is essential to obtain a license from licensing authority to
manufacture Ayurvedic drugs. On 23™ June 2000, an amendment was made in the above act
for Ayurveda, Siddha and Unani drugs. Notice was made to ensure that (1) raw materials
used in manufacture of drugs are authentic, of prescribed quality and free from
contamination; (2) drugs are manufactured according to standard conditions; (3) adequate
quality control measures are adopted; and (4) the manufactured preparations released to the

marketplace are of acceptable quality.

For the implementation of Drugs and Cosmetics Act (1940) and Rules (1945), it is
necessary to evolve pharmacopoeia standards. At present, pharmacopoeial standards are
available for 258 drugs, and 654 formulations have been published in the “Ayurvedic
Formulary of India.” The Department of Indian System of Medicine is developing

pharmacopoeial standards through pharmacopoeial committees. Three volumes of Part - I of
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the pharmacopoeia, called Ayurvedic Pharmacopoeia, have been published containing 258

monographs. The target is to cover 600 single drugs.

At present, there are more than 800 licensed pharmacies in the country manufacturing
Ayurvedic drugs. There is the Mumbai-based ‘Ayurvedic Drug Manufacturer’s Association’,

which deals with the issues related to Ayurvedic drug manufacturing,
e The Pharmacy Act, 1948 :

The Pharmacy Act was passed in 1948 and was amended in 1959, 1976 and 1984. The aim of

this law is to regulate the profession of pharmacy in India.
¢ The Drugs and Magic Remedies (Objectionable Advertisement) Act, 1954 :

This act is meant to control the objectionable advertisements regarding drugs; it prohibits the
advertising of remedies alleged to possess magic qualities and to provide for matters

connected therewith.
e The Medicinal and Toilet Preparations (Excise Duties) Act, 1956 :

The Medicinal and Toilet Preparations (Excise Duties) Act, 1956, provides for the levy and
collection of duty on medicinal and toilet preparations containing alcohol, opium or other

narcotic drugs or narcotics.

¢ The Narcotic Drugs and Psychotropic Substances Act, 1985 :

This is an act to consolidate and amend the law relating to narcotic drugs, to make stringent
provisions for the control and regulation of operations relating to narcotic drugs and

psychotropic substances and for matters connected therewith.
¢ The Drugs (Prices Control) Order 1995 (under the Essential Commodities Act) :

The Drugs Price Control Order (DPCO), 1995 is an order issued by the Government of India
under Section 3 of the Essential Commodities Act, 1955 to regulate the prices of drugs. The
order inter alia provides the list of price-controlled drﬁgs, procedures for fixation of prices of
drugs, method of implementation of prices fixed by government and penalties for

contravention of provisions among other things.
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There are some other laws, which have a bearing on pharmaceutical manufacture, distribution

and sale in India. The important ones being:
1. Factories Act, 1948 :

The Factories Act is a social legislation, which has been enacted for occupational safety,
health and welfare of workers at work places. This legislation is being enforced by technical
officers i.e. Inspectors of Factories, Dy. chief inspectors of factories who work under the
control of the chief inspector of factories and overall control of the Labour Commissioner,

Government of National Capital Territory of Delhi.
2. The Industries (Development and Regulation) Act, 1951 :

The Industries (Development and Regulation) Act provides the conceptual and legal
framework for industrial development and industries in India. It is briefly known as the IDR

Act. The act was enacted in 1951 and a number of amendments have been made in the act.
3. The Trade and Merchandise Marks Act, 1958 :

An act to provide for the registration and better protection of trademarks and for the

prevention of the use of fraudulent marks on merchandise.
4. The Indian Patent and Design Act, 1970 :

In particular, Indian Patent Acts, 1970 prohibited product patents for any invention intended
for use or capable of being used as a food, medicine, or drug or relating to substances
prepared or produced by chemical processes. This enabled the Indian companies to produce
knock-off versions of the drugs patented in other countries by using a patented process. Years

of the process patent regime helped the Indian Pharmaceutical Industry flourish.
Government Committees:
e Bhore Committee:

This committee, known as the Health Survey & Development Committee, was appointed in
1943 with Sir Joseph Bhore as its Chairman. It gave its report in 1946. It laid emphasis on

integration of curative and preventive medicine at all levels. It made comprehensive
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recommendations for remodelling of health services in India. It recognised past services of
indigenous medicines but failed to recommend for its further development. Basically its
report dealt dnly with modern medicine and support for Indian Medicine had been steadily
increasing and therefore Bhore committee report was widely criticised. The committee was
instrumental in bringing about the public health reforms related to peripheral health centres in
India.

. Chopra Commiittee:

Because of the Swadeshi agitation, the National Planning Committee (NPC) set up by the
Indian National Congress in 1938 took a decision to absorb practitioners of Ayurveda and
Unani systems into the formal health set up of independent India. In 1946, the Health
Ministers’ Conference adopted the NPC proposals and resolved to make appropriate financial

allocations for:
(a) Research, based on the application of scientific methods, in Ayurveda and Unani;

(b) The establishment of colleges and schools for training in diploma and degree courses in

indigenous systems

(c) The establishment of postgraduate courses in Indian medicine for graduates in Western

Medicine

(d) The absorption of vaidyas and hakimas as doctors, health workers etc, after scientific

training where necessary; and

(e) The inclusion of departments and practitioners of Indian medicine on official boards and

councils.

Because of the conference resolutions, the government set up the Chopra Committee on
the Indigenous Systems of Medicine to work out guidelines for the implementation of the
above proposals. The Chopra Committee eventually came out in support of a synthesis of the
Indian and Western systems through integrated teaching and research. It recommended that

the curriculum be designed to strengthen and supplement one system with the other, with
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each making up for the other’s deficiencies, while research should be concentrated on
removing useless accretions to Ayurveda and making it intelligible to modern minds since a
large portion of the texts were in Sanskrit. The ultimate objective of the research ought to be

a synthesis of Indian and Western medicine, which was suited to Indian conditions.
e Pandit Committee:

Pandit Committee was established to give an executive form to the recommendations of

Chopra Committee. Its recommendations were:-

A research institute must be set up in Jamnagar, Gujarat.
Same course line for correspondence course of Ayurveda

A need to increase the admission level in Ayurveda colleges

Eall e

Improvement of Ayurveda colleges for integrated education
* Dave Committee:

In 1954, the Dave Committee was constituted by the government to study the question of
establishing standards in respect of education and regulation of practice. The Committee

formulated a model syllabus for the integrated course of 57

years duration, including one
year of internship. It recommended the establishment of faculties for Ayurveda in
universities, and the upgrading of existing colleges by providing indoor hospital facilities and

post-graduates courses.
¢ Pharmaceutical Enquiry Committee:

It was set up in 1953 and headed by Dr. Bhatia, for intensive research in indigenous drugs of

Ayurveda.
e Udupa Committee:

Following the Chopra Committee, several other committees produced reports on the
appropriate direction of indigenous medicine. In 1958, Government of India appointed
another committee with Dr. K. N. Udupa as its chairman mainly to evaluate Ayurvedic
research in India. It also dealt in detail with the Ayurvedic education, practice and also the

standardisation of drugs used in practice. The Udupa Committee again pleaded for the
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integratibn of Ayurveda and modern medicine up to post-graduation level. One key
recommendation in this report was that while the principle of Ayurveda could be taught in

lecture, “modern medicine” should be taught in hospitals.

A short-term training programme mostly dealing with principles of Ayurvedic practice
was also suggested to meet the sentiments of certain sections of Ayurvedic physiciéms. This
committee also recommended the establishment of three more postgraduate and research

centres in the country to hasten the scientific research in Ayurveda on modern lines.

Further, in order to supervise and regularise education and research in Ayurveda, this
committee suggested the establishment of two central councils namely the Central Council of
Indian Medicine and the Central Council of Ayurvedic Research. In addition, a central
committee to standardise the manufacture and sale of Ayurvedic medicines in the country was

also recommended.

Globalization of Ayurveda:

Globalization of /fyurveda has gained momentum. Many active groups have been formed in
many parts of the world, including developed countries, to spread the concept and practice of
Ayurveda. This is due primarily to the following three reasons: - (1) the holistic approach
advocated by Ayurveda in therapeutic practice (2) it has one of the most extensive and
profound conceptual bases among the traditional medical syétems of the world (3) its survival
for more than two millennium as a vibrant medical system. It is believed that Ayurveda has

the potential to develop into a global health-care system.

The first requirement is to undertake globalization of Ayurveda education to generate
high quality, competent manpower with the requisite communication skills to teach the
principles and practice of the system. There is a requirement to start introductory short and
long-term courses as per the local requirement and situation in different parts of the world. It
is also necessary to start similar types of courses in the premier Ayurvedic institutes in India.
Another important requirement is to translate important Ayurvedic literature to major

international languages.

The second requirement is to globalize Ayurvedic practice and marketing of

Ayurvedic drugs. There are many obstacles to achieve this, especially in the developed
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countries. The laws regulating these aspects are quite rigid and a lot of time, effort and
finance will be required to comply with them. They do not take into consideration on the

conceptual uniqueness of Ayurveda.

A two-pronged strategy is required to overcome this problem. The first one is to
undertake multicentre collaborative studies on internationally acceptable guidelines to prove
therapeutic utility and safety of Ayurvedic drugs and practices. The second one is to establish
Ayurvedic clinics and hospitals in countries where there is no such barrier. Standardization of
Ayurvedic drugs and formulations should be given top priority, as without this it would not be

possible to promote the utilization of Ayurvedic drugs at global level.

Facilities have been established in many countries to impart short and long-term
training in Ayurveda. Such facilities are available in the U.S, Argentina, Australia, Brazil,
New Zealand, South Africa, Czech Republic, Greece, Italy, Hungary, the Netherlands,
Russia, U.K, Israel, Japan, Nepal and Sri-Lanka.

Recent Efforts of Indian Govt. in the Area of Development and Globalisation of

Ayurveda :

Following efforts were made by the Indian Gowt. in the area of development and

globalisation of Ayurveda:

1. The Department of Indian Systems of Medicine and Homoeopathy was set up by the
Government of India as an independent department in March 1995 under the Ministry
of Health and Family Welfare and renamed as ‘Department of Ayurveda, Yoga &
Naturopathy, Unani, Siddha and Homoeopathy (AYUSH)’ in November 2003. The
main objective of the department is to provide focused attention for the proper
development and propagation of Ayurveda, Siddha, Unani, Homoeopathy, Yoga and
Naturopathy and to fully utilize the potentials of these systems.

2. Experts were deputed to attend symposia & seminars held in foreign countries to
project Indian experiences & initiatives in the field of Traditional Medicine.

3. A delegation led by Joint Secretary, Department of Indian Systems of Medicine &
Homoeopathy and consisting of /{yurveda experts, scientists and industry
representatives presented scientific basis of Ayurveda and the extensive research work

done before a sub committee on alternative medicine set up by the House of Lords of
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the U K. Parliament resulting into moving the Ayurvedic single herbal medicines from
category - IlI to category - L. This presentation led to dispel doubts about the efficacy
validity and scientific basis of Ayurveda, which was in fact acknowledged by Lord
Walton in the U.K. Parliament.

. A seminar cum exhibition mainly of Ayurveda was arranged in Geneva on the
occasion of the World Health Assembly with a view to sensitize the participants of the
assembly about the infrastructure, strengths, scientific validity & basis of Ayurveda
and efficacious role of Paficakarma in treatment of chronic diseases. The event was
well received and succeeded to generate interest for Ayurveda products and literature.
. Two seminars and a presentation of Indian Systems of Medicine & Homoeopathy
were organised in the ‘Made in India’ show at Johannesburg, South Africa during 18-
21 July, 2001. Yoga demonstrations and literatures on the practice of Ayurveda, use of
medicinal plants in the treatment of common ailments, were arranged during the

seminar.

Getting convinced with the strength and scientific basis of Ayurveda, South Africa has
decided to enact a regulation which will oversee in import of Traditional Medicines
particularly Ayurveda & Unani. Indian delegation under the leadership of Minister of
State for Health & Family Welfare also visited the Nelson Mandela School of
Medicine, which is a part of the University of Dehradun where, it has been decided to

introduce a course on Ayurveda.

. An Indian team comprising Joint Secretary of the ‘Department of Indian Systems of
Medicine & Homeopathy and Ayurveda’ experts from premier institutes participated
in a seminar on Indian Systems of Medicine held in Berlin, Germany. Infrastructure
related details, policy support; research work of Ayurveda was highlighted through an
audio-visual presentation.

A five member delegation led by the Secretary of Indian Systems of Medicine &
Homeopathy visited Moscow and St. Petersburg in Russia to assess the development
made on the implementation of the MOU signed between India and Russia for
undertaking colléborative & co-operative activities in the field of Ayurveda. A series
of meetings were heid during the visit with Deputy Health Minister of Russian
Federation, Academic Council of Doctors of St. Petersburg. Moscow institute of

Medico - Social Rehabilitation, Russian State Medical University, Academician G. L
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Marchuk - Director of the Russian Academy of Sciences and representatives of

Russian companies interested in importing Ayurvedic medicines and other products.

The main issues discussed were related to deputation of Ayurveda teachers & experts,
establishment of Ayurveda Research Centre in Russia, import of Ayurveda medicines,
translation of Ayurveda books & research papers in Russian language and above all
recognition of Ayurveda as a medical and health care system in Russia. All these
issues are actively followed up for fruitful implementation of the MOU for

propagation of Ayurveda in Russia in right perspective.

Secretary of the Department along with Adviser — Ayurveda visited USA in

November 2001 to discuss Ayurveda education programme with the officers of the

National Centre for Alternate & Complementary Medicine, which is under the

National Institute of Health, Bethesda, Washington; for evolving plans to facilitate the

introduction of training modules on Ayurveda in US medical schools.

A clear strategy for overall development and propagation of Ayurveda in USA has
been laid down and capsule courses of Ayurveda will be introducedyin US medical
schools. It was decided that a team of 15 medical experts would visit India for
interaction with Indian experts for exploring possibility of research collaboration in
the field of Ayurveda. University of Maryland’s Medical School was found to be very
receptive to introducing Ayurveda sessions in the university and to start short-term

teaching programme for students.

An Ayurveda officer from the department of Indian Systems of Medicine &
Homeopathy participated in a W.H.O. Regional meeting on ‘Integration of Traditional
Medicine in the National Health Systems’ held in November 2001 at Harare,
Zimbabwe.

A Memorandum of Understanding is being signed with the Government of Hungary
for development of Ayurveda in that country. Hungarian Government has recognized
Ayurveda and 40 of its products are being sold there.

A ‘National Ayurveda College’ will be set up in the capital on the lines of the All
India Institute' of Medical Sciences (AIIMS) to carry out research in the field of the
traditional system of medicine. Health Minister Anbumani Ramadoss announced this

on 27 August 2007.
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Thrust Areas for 10" Plan Period (2002 - 2007)

Following thrust areas have been identified for strengthening the base for sustained

_ propagation of Ayurveda and other Indian Systems of Medicine:

1i.

1il.

iv.

Vi.

vil.

viii.

1X.

Massive research and development efforts for establishing efficacy and safety of
drugs of Indian Systems of Medicine has been planned to be launched through
intramural and extramural research programmes of the department.

Augmenting availability and quality of raw materials used in Ayurveda, Unani, and
Siddha & Homeopathy medicines.

Strengthening of the Medicinal Plants Board with a view to make it pro-active in
helping cultivation of medicinal plants keeping in mind the internal and external
demands. It is aimed to give authority and powers to the board under the act of the
parliament during 0™ plan period.

Strengthening of pharmacopoeial laboratories and committees will be done so that
pharmacopoeial standards of all the drugs used in Ayurveda, Unani, Siddha and
Homeopathy systems of medicine are made available at the earliest possible.

Quality control measures will be attempted to have enforced maintenance of quality
standards of Ayurveda, Unani, Siddha and Homeopathy drugs at all levels.

Regulatory mechanism for manufacture, quality control and marketing of
nutraceuticals/food supplements and corresponding legislation have been identified as
important thrust areas to be dealt on priority basis.

Encouragement for internal patenting and sensitization will be introduced to
manufacturers and researchers dealing in the medicinal uses of plant based drugs.
Medical tourism will be propagated by establishing facilities specialized treatment
therapies of Ayurveda like paiicakarma & Yoga in tourist hotels and resorts to attract
domestic and foreign tourists who, particularly travel to various places for seeking
treatment facilities of traditional medicine. These therapies mainly play a significant
role in providing rejuvenation and psychophysical relaxation. Such centres will be
established at tourist places so that tourist may have dual benefit of site seeing and
availing health promotive procedures at the same time and same place. The objective
is to exploit the popularity of Ayurveda and Yoga for propagating tourism.
Development of National Centres of excellence of Ayurveda, Unani, Siddha and

Homeopathy has been thought of to create high-class education and research facilities
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meeting the requirements of modem era of tremendous medical advancements and for
imparting training to medical scholars from foreign countries.

Establishment of specialized treatment facilities of Indian Systems of Medicine like
paficakarma, ksarsutra therapy etc. as an adjunct to conventional allopathic treatment
for widening the choice of the patients in assessing the health care services.

Other thrust areas :

a. Collection, cataloguing and preservation of manuscripts relating to Indian
Systems of Medicine.

b. Publication of self-contained textbooks of Ayurveda, Unani, Siddha and Yoga
disciplines containing essence of traditional literature and results of research
findings.

c. Implementation of continuing medical education for ISM & H personnel;

d. Human Resource Development Programme;

e. Effective information, education & communication measures for propagation
of ISM& H;

f. Use of modem technology & bio-technology;

g. Absorption of results of operational research studies & clinical trials in the
National Health Programme; |

h. Revitalization of household health traditions and folklore remedies.

1. Integration of ISM&H with conventional medical facilities.

11" Plan (2007-2012):

The Cabinet Committee on Economic Affairs gave its approval for implementation of
the scheme of “Development of the AYUSH Institutions” with a plan outlay of
Rs.550 crore in the 11th Plan. The financial assistance under various components for
Government and Government-aided AYUSH colleges will be scaled up from Rs.62
lakh to Rs.2 crore for under graduate colleges; from Rs. 2 crore to 3 crore for post
graduate colleges and from Rs.3 crore to Rs.5 crore for model colleges and shall be

based on college-specific upgradation plans.

It will benefit in upgrading the infrastructure of AYUSH teaching institutions for
ensuring minimum standards laid down by statutory councils and raising the quality

of AYUSH education in the country.
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e The Union Cabinet approved the setting up of an ‘All India Institute of Ayurveda’ on
the lines of the All India Institute of Medical Sciences.

It will focus on fundamental research, drug safety evaluation, standardisation, quality
control, and scientific validation of Ayurvedic medicines. Prime Minister Manmohan

Singh chaired the meeting.

The institute will offer post-graduate and doctoral teaching and have a 200-bed
research and referral hospital to facilitate clinical research. It would be initially set up
as an autonomous registered body of the Ministry of Health and Family Welfare, with
the objective of raising it to the status of deemed university in 10 years. The project is
scheduled to be completed within the 11th plan period. The hospital will be
operational within three years. Research and development activities and academic

programmes would be developed later.

Thus, Ayurveda’s growth graph in the past decade has been impressive. Middle and upper
class people who had shifted their allegiance completely to allopathy, are again trying out
Ayurveda and other therapies, after bad expeﬁences with allopathy. The Indian Government,
with an eye on nationalistic legitimacy, is also promoting Ayurveda. The Ayurvedic system of
medicine is now passing through an active phase of revival and development. With the
establishment of autonomous government bodies to control research and education of
Ayurveda many newer steps are being taken to develop Ayurveda as a scientific discipline for
the care of health and disease in this country. It is hoped that Ayurveda will be contributing a

great deal in the development of a comprehensive national system of medicine.
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Chapter-I1

Relation between Ayurveda and Nyaya-VaiSesika from the Metaphysical

Point of View

A philosophy is a comprehensive system of ideas about human nature and the nature of the
reality we live in. It is a guide for living, because the issues it addresses are basic and
pervasive, determining the course we take in life and how we treat other people. In Greek,
"philosophy" is consists of philo and Sophia. Philo means love and Sophia means wisdom, SO
it means "love of wisdom."” Philosophy is based on rational argument and appeal to facts.
Therefore, it is an investigation of the nature, causes or principles of reality, knowledge,
values, based on logical reasoning rather than empirical methods. The topics that philosophy

addresses fall into several distinct fields. Among those of fundamental concern are:

e Metaphysics (the theory of reality)

e Epistemology (the theory of knowledge)
» Ethics (the theory of moral values)

e Logic (study of right reasoning)

o Aesthetics (the theory of the nature of art)

1. Metaphysics:

Metaphysics is the branch of philosophy responsible for the study of existence or reality. It is
the foundation of a worldview. It answers the question "What is?" It encompasses everything
that exists, as well as the nature of existence itself. It says whether the world is real, or merely
an illusion. It is a fundamental view of the world around us. More specifically, the study of
existence or reality is beyond the scientific or mathematical realms. The term “metaphysics”
itself literally means “beyond the physical.” The metaphysical issues most discussed are the

existence of God, the world, the soul, and the afterlife.

2. Epistemology:

Epistemology is the study of our method of acquiring knowledge. It is concerned with such

questions as, is knowledge of anything really possible, is our knowledge certain, how do we
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get our knowledge, what things can we have knowledge about, what exactly is knowledge,

etc.
3. Ethics:

Ethics is the study of moral value, right and wrong. Ethics is involved with placing value to

personal actions, decisions, and relations.
4. Logic:

Logic is the study of right reasoning. It is the tool, philosophers use to study other
philosophical categories. It is an attempt to codify the rules of rational thought. Logicians
explore the structure of arguments that preserve truth or allow the optimal extraction of

knowledge from evidence.

5. Aesthetics:

Aesthetics is philosophy of art and beauty. It is concerned with questions like why do we find
certain things beautiful, what makes things great art, so on. It includes what art consists of, as

well as the purpose behind it.

Western Philosophy has remained more or less true to the etymological meaning of
‘philosophy’, in being essentially an intellectual quest for truth. Indian philosophy has been,
however, intensely spiritual and has always emphasised the need of practical realization of
truth. As philosophy aims at knowledge of truth, it is termed in Indian literature, ‘darsana’.
The word ‘darsana’ is derived by adding the suffix lyut to the root drs, (drs+Ilyut). The suffix
lyut, being in the instrumental, darsfana means the instrument by which something is seen

(Drsyate anena iti darsanam).

Philosophical questions arise in almost every discipline. This is why philosophy also
encompasses all areas as: philosophy of law, philosophy of history, philosophy of language,
philosophy of religion, philosophy of literature, philosophy of science etc. Similarly,

Ayurveda is not a system of medicine but a dynamic philosophy of life by which one can
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attain healthy individual and social life so to perform the functions efficiently and fulfil social
obligations fully, at the end to attain perfect bliss of liberation.

Ayurveda is also a philosophical system. S.D.S. mentions sixteen philosophical
systems viz. Carvaka, Bauddha, Arhat, Ramanuja, Parnaprajiia, Nakulisa-Pasupata, Saiva,
Pratyayabhijiia, Rasesvara, Aulitkya, Aksapada, Jaimini, Panini, Samkhya, Patafijala and
Sarikara. Rasesvara darsana is one of them which is a developed branch of Ayurveda.
P.V.Sharma also accepts Ayurveda as a philosophical system using the word ‘darsana’ in his
own composition named ‘Ayurveda DarSanam’ in wider connotation comprising

metaphysical aspect, basic concepts and philosophy of approach to health and medicine.

The schools and systems of Indian philosophy are divided into two broad classes,
namely, orthodox (astika) and heterodox (ndastika). To the first group belong the six chief
philosophical systems (popularly known as sad-darsana), namely, Mimarmsa, Veddnta,
Sankhya, Yoga, Nyaya and VaiSesika. These are regarded as orthodox as théy accept the
authority of vedas. Carvakas, Bauddhas and the Jains are regarded as heterodox (nastika)

because they do not accept the authority of vedas.

Every prominent school of Indian philosophy has dealt with the metaphysics and
Ayurveda was also influenced by it. Ayurveda, being an applied science, aims to understand
the individual and cosmos as well. An individual is an epitome of the universe as all the
material, spiritual phenomena of the universe are present in the individual, and all those
present in the individual are also contained in the universe. As per dictum of Ayurveda —
‘vatha loke tatha pinde’ it congregates the tools to understand the body-structure, proper
functioning of its part, observation of the causative factors of diseases and ultimately to

evolve methodology to cure the diseases through medicines and body-purificatory process.

Thus metaphysical and philosophical discussions are there because the aim of
Ayurveda was to cure’a person not only of his mental and bodily ailments but, also to relieve
him of his bondage from the material world and to show him the path of true salvation or

moksa just alike Indian philosophy.

The foundation of Indian philosophy and Ayurveda is laid on certain sound and
common objectives. Darsanas are the base of foundation and applied principles of Ayurveda.

It is, therefore, that the conceptual base of structural, functional, metaphysical,
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pharmacological, psychological and even art of treatment stands on the well-established
doctrines of Indian philosophy. Ayurveda is synthesis of Indian philosophy. Ayurveda has
adopted the principles of ‘sad darsanas’ according to the suitability of subject matter and to
their utility in medical science. The darsanika principles have become more applied and
massive in Ayurveda, although their metaphysical essence has been cautiously preserved in it.
An intelligent study of Ayurveda requires intimate background of the basic sciences of Indian

philosophy.

So according to the suitability of subject matter the Vaisesika thoughts were
abundantly utilized in Ayurveda. Ayurveda accepts the VaiSesika position with regard to
padarthas or categories in general way, but adopts the padarthas or categories with its own
practical framework. The person remains healthy until the equilibrium in all factors is
maintain.ed. It means that padartha is responsible for both the condition of health and disease
of the person. Susruta does not refer to Vaisesika background, whereas Caraka begins his

work with enumeration of padarthas or categories:-
“Maharsayaste dadrsSuryathavajjiianacaksusa |
Samanyarh ca viSesarh ca gunan dravyani karma ca ||
“Samaviyari ca tajjiiatva tantroktar vidhimasthitah |”?
Whereas Vaisesika darsana begins like this:-
“DravyagunakarmmasamanyaviSesasamavayanar sannar padarthanam..... i
»4

“Dravya-guna-karma-simanya-viSesa-samavaya-abhavah sapta padarthah |

Thus Caraka’s enumeration of padarthas or categories begins with samanya and visesa and
goes on to the guna, dravya, karman and samavdya. Neither the usual Vaisesika order of
categories is followed, nor are the usual explanations for categories given in the Vaisesika
texts reproduced in Caraka Samhita. Its account bears a distinct stamp of its own, although

generally following the Vaisesika outlook.

'C.S.Su. -1/28

2 ibid — 1/29

3 Athoddesapadarthaniripanam — P.P.B.
‘TS.-2
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e Samanya and ViSesa according to Ayurveda and VaiSesika

These two categories are very much useful, especially in Ayurvedic medicine. These two
categories are seen to be of immense value in the applied aspect of treatment and also for
maintaining health. The object of Ayurveda has been said to be of maintaining the

homeostasis to the level of physiological equilibrium:- ,
“Dhatusamyakriya cokta tantrasyasya prayojanam |” !

These two are dynamic forces, which keep this normal condition of the body.Here the basic
principle is fhat the physician’s task is to increase what has become diminished and to
diminish what has become excessive among the body-elements. The only way open before
him to try both the procedures is to prescribe certain substances as diet or drug. From the
standpoint of their effects on the body-elements, therefore, the substances prescribed may

also be viewed as having two fold effects.

Certain substances have the inherent nature of increasing some particular body-
element, just as certain other substances have the inherent nature of decreasing some
particular body-element. In relation to their effects on body-elements, the substances are thus
to be classified under two heads, namely “increasers” of body-elements and “decreasers” of
body-elements. This way of looking at the substances leads the physicians to develop two key

concepts. They call these sdmdn)a and visesa.

The Caraka Sarmbhita introduces the concept as follows:-
“Sarvada sarvabhavanam samanyam vrddhikaranam |
Hrasa-hetuh viSesah ca, pravrttih ubhayasya tu ||”2

Samanya is the cause of increase of all the things at all times, and visesa is the cause of their
decrease. The body elements attain increase by the repeated use of dietary modes that either
wholly consists of or preponderates in, like qualities, while they suffer diminution the

repeated use of dietary modes that either wholly consists of or preponderates in unlike

'C.8.Su. —1/53
2 ibid - 1/44
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qualities.' Thus a substance having the characteristics of vata and decrease slesman, which is

dissimilar to it, and so on.

If a particular tissue is to be increased and the homologous dietary articles can not be
taken because of there non-availability or even if available, they can not be used because of
unsuitability, hateful disposition or any other cause, then food preparations of different nature
but having the predominance of the attributes of the dhatus to be promoted should be used.
For example Caraka says that when there is deficiency of semen, and its direct use is not
possible, with a view to promote it, milk, ghee and such other substances known to be sweat,

unctuous and cold should be administrated.?

Cakrapani, commentator of Caraka Samhitd, accepts samdnya as generic
concomitance or a state of generality or similarity. Samanya or the generic concémitance is
not in itself an augmenting factor. The generic concomitance is an augmenting factor only
when it is related to the two objects having common characteristics. If the generic
concomitance alone were an augmenting factor, the quality of flesh being already present in
the muscular tissue elements of the body would in itself cause augmentation in the flesh of
body even of the vegetarians. The quality of edible flesh as present outside of the body is
almost identical with the one present in the muscular tissues of the body. Even then, it does
not cause augmentation in the muscular tissue elements of the body unless the former is taken
in. Thus, the generic concomitance or identical property alone is not responsible for

augmentation. It is so only when it is taken in.

The fact that generic concomitance is an augmenting factor should not be taken to
mean that augmentation is included in the very definition of generic concomitance.
Augmentation on the other hand is the effect of generic concomitance taken with special
reference to Ayurveda. It is not that generic concomitance will always cause augmentation; it

will do so only in the absence of inhibiting factors.

1'C.S.Sa. - 6/10
2 {bid — 6/11
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Cakrapani again says that in Ayurveda visesa implies a variant factor relating to the
qualities of objects. Therefore, the variant factors in general cause diminution of all beings.

Visesa here means inhibiting variant factor. '

Beside this definition, Caraka gives two more definitions of samdnya and visesa:-
“Samanyamekatvakararh, viSesastu prthaktvakrt |
Tulyarthata hi samanyari, viSesastu viparyayah |2

Samanya brings about the sense of oneness or unity while visesa about the sense of
separation or diversity. Again, samanya carries a sense of similitude whereas visesa of

dissimilitude.

Here Cakrapani says that the generic concomitance consists of two factors viz. the
sense of oneness and similitude while the variant factor a sense of separation and
dissimilitude. The semantic aspect of the word “cow” always remains the same. This shows
that there is something, which does not change despite other exterior changes. Thus, samanya
or generic concomitance brings about the sense of oneness. It is directly or indirectly related
to action and quality. Same designations and same actions also bring about the sense of l
oneness. The variant factor vifesa brings about the relative sense of separation. The quality of
cow possesses generic concomitance with all the other cows, still brings about the sense of

separation in relation to the class of horse.

Again Cakrapani explains the previous and the present verse and while explaining the
verses he talks about three types of samanya as well as visesa as they are related to (i) matter

(dravya), (ii) quality (guna) and (iii) action (karman).?

"Ck.Ct on C.S.Su. — 1/44
2C.S.Su. — 1/45
3 Ck.Ct on ibid
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Types of Samanya:
e Dravya (matter)Samanya:

The similarity visualizes in substances represents this type. Increasement in muscle tissues by
eaten flesh is the exarriple of this type and is used in treatment.' The generic concomitance,
which always has been a cause of the augmentation or increasement, focuses this type of

sa‘mdnya.z
e  Guna (quality) Samanya:

This type of samanya produces oneness. The generic concomitance carries a sense of
similitude.’ For example milk and semen are from two different groups and are dissimilar but
both consist of the madhura rasa etc. some common attributes and the similarity of attributes
is useful in treatment, as the use of milk increase the quantity of semen. It can be quoted as

the example of guna samanya.*
e Karma (action) Samanya:

Some commentators like Cakrapani accept that samdnya or the generic concomitance as an
augmenting factor relates only to matter and quality and not to action have pointed it out.
This fact is illustrated by citing the augmenting effect of physical exercise (an action) on
vata. Here there is no similitude as far as the function of physical exercise and vata are
concerned; still the former augments the latter. According to their interpretation, even,
Caraka, while he acknowledges concomitance relating to matter and quality, is silent about

the generic concomitance relating to action.

Cakrapani accepts ‘tulyarthata of samanya” as karma samanya®. The illustration
cited by the commentators does in itself prove that actions do possess generic concomitance.
A body actively engaged in physical exercise, causes augmentation in the active vata and

conversely the same body devoid of action in the form of physical exercise causes diminution

! Mainsamapyayyate mansena | — C.S.Sa. — 6/10
? Sarvada sarvabhavanam samanyarn vrddhikaranam [- C.S.Su. - 1/44
3 Samanyamekatvakaram, vi§esastu prthaktvakrt |
Tulyarthata hi saminyam, viSesastu viparyayah || - ibid — 1/45
* Payah $ukrayoh bhinna jatiyayorapi madhuratvadi simanyam tatraikatarh karoti || - Ck.Ct. on C.S.Su. — 1/45
> Tulyarthata hi simanyam | - C.S.Su- 1/45 .
® Tulyarthatetyadina tu karmmasimanyarn nigadyate | - Ck.Ct. on ibid
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in the vata that is active. Continuous sitting does not belong to kapha group but kapha dosa is
increased by these activities.! Again, sleep is an action, which augments kapha as it inhibits
the movements of the body, which could have augmented otherwise lessened. 2 This is karma

samdnya.

Types of Visesa:

According to Ayurveda visesa has got the following features:-
e Dravya (matter) ViSesa:

Visesa or variant factor is the cause of diminution of all beings for all the time.> For example
in the conditions of increased tissues and flesh in body, the use of medicines and diet having
contrary qualities (hard or ruksa) will be beneficial. Different type of bone tissues (Sankha,
Sukti, karpada etc. in the form of bhasma), grains like barley (yava) and millet (bajara) can

be prescribed.*
e Guna (quality) Visesa:

The visesa factor brings about the sense of separation.’ The use of contrary attributes cure the
curable diseases when they are used with due regard to the place, dose and time.® In the
condition of aggravated vayu dosa in body, oil is used to diminish it because vayu is rough,
cold and light whereas on the contrary oil is smooth, hot and heavy. So continuous use of oil

alleviates vayu dosa.’
e Karma (action) viSesa:

Some actions also responsible for aggravation as well as decrease of dosa, dhatu and malas.

For example sedative life or to remain idle in activities augments kapha dosa so here the

'Asyariipan  karmma na Slesmana samanamapi tu paniyadikaphasamanadravyartha-kriyakaritvat
kaphavardhakariipataya dsyapi kaphasamanetyucyate || - Ck.Ct. on C.S.Su~ 1/45
? Evarh svapnadavapi karmmani boddhavyam | - ibid
3 Hrasa-hetuh visesasca | — C.S.Su- 1/45
‘V.C.S. - 1/45
5 Visesastu prthaktvakrt | - C.S.Su- 1/45
® Viparita gunaih desamatrakalopapaditaih |
Bhesajaih vinivartante vikarah sadhyasammatah || - ibid — 1/62
"V.C.S.~1/45 '
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excessive journey or running is prescribed.! Therefore, the variant factors are said to carry the

sense of dissimilitude.”

Samanya and visesa have significance quite different from what they have in
VaiSesika siitras. In the VaiSesika system the word samanya represents a class concept, class
- essence or universal. It is the universal by the possession of which different individual are
referred to as belonging to one class. It is eternal, one and residing in many. Thus, it means
when we find a property residing in many things, we call it samanya.’ Prasastpada regards
that samanya is etemal one, residing in many things, belonging to the group of substance,
quality and action. For example, there is the class essence of universal of man, called man-
ness or humanity, which inheres in all human beings. According to Vaisesika system also the

universals reside or related to substances, qualities and actions.

In respect of their scope or extent universals or samanya may be distinguished into three

.4
categories :-
® Para samdnya :

It is the highest and all pervading. ‘Being hood’ is the highest universal, since all other

universals come under it.
®  Apara samanya :

It is the lowest one. Jar-ness or ghatatva, the universal present in all jars or ghata is apara or

the lowest, since it has the most limited or the narrow extent.
e Parapara samdanya :

‘Substantiality or thing hood or dravyatva’ as another universal is pardpara or intermediate
between the highest and the lowest. It is para or wider in relation to substances like earth,
water, etc. and apara or narrower in relation to the universal ‘being hood’ which belongs to

substance, quality and action.

! Adhanastu yojana$atamadhikam va gacchet | Khanet va kiipam || - S.5.Ci. - 1/8
? Dhatusamyakriya cokta tantrasyasya prayojanam || - C.S.Su. — 1/53
j Nityamekamanekanugatarn saimanyam | - T.S. — 64

ibid - 6
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Visesa is the extreme opposite of the universal (samanya). By visesa or particularity
we are to understand the unique individuality of substances which have no parts and are
therefore eiernal such as space, time, akdsa, mind, soul, atoms etc. Things, which are made
up of parts i.e composite wholes, are easily distinguishable by the différences of their parts.
S'o we do not require any category like viSesa to explain their distinction. It is only when we
come to the ultimate differences of the partless eternal substances that we have to admit
certain original or underived peculiarities called visesa. It means visesa are ultimate specific
properties differentiating one atom from another. It is the peculiarity that distinguishes a

given atom from all the other atoms.

e Guna according to Ayurveda and VaiSesika

Both the systems Ayurveda and Vaisesika accept guna. The word in its etymological sense
signifies that our attention is forcibly drawn to the substances by the qualities that inherg in
them (gunyate amantryate iti). The substances and their qualities are related invariably. The
identification of any substance and its separate experience or knowledge is collected on the

basic of its attributes and actions. The attributes cannot be separated from substance.

Definition of Guna according to Ayurveda and Vaisesika:

According to VaiSesika system inhering in substance, not possessing attribute or
quality, and not an independent cause in conjunction and disjunction is the mark of attribute.'
The relation between substance and attribute is a relation between dependence and
dependent. So the guna is called dravyasrayi.” Attributes do not remain in attribute but reside

in substance. So they are called nirguna (attribute less) or devoid of attributes.’

Describing the substances Ayurveda says that the action and attribute are available in
it and it is a combinative cause.* Ayurveda deals with substances for the evolution,
development and maintenance of body and diet as well as medicines are essentially required
for this purpose. Which particular item from a group of foods, vegetables and herbs will be

useful or harmful in a particular condition, is decided by attributes, which it possesses.

! (a.) Atha dravyasritah jiieyah nirgunah niskriyah gupah |- K.V.
(b.) Dravyasrayyagunavan sarhyogavibhagesvakaranamanapeksa iti guna lak$anam | - V.Su. - 1/1/16
2 s
ibid .
3 Nirguna niskriyah gunah| - K. V.
4 (a.) Dravyalaksanar tu kriyagunavat samavayikaranamiti | - S.S.Su. - 40/2
(b.) Yatrasritah karmagunah karanarh samavayi yat| tad dravyam........ I - C.S.Su. - 1/50
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Caraka says that guna possesses inseparable concomitance (samvayi), and devoid of efforts

(niscestah).!

Thus, the quality (guna) is defined as without quality and devoid of action. It becomes
a cause only when associated with substances for producing action. However, the action in
substances is possible only because of the qualities inherent in substances. In addition, the
qualities inherent in substances can be inferred only by the actions. The qualities are
impossible to be perceived as such or in isolation. They become meaningful only when

considered in the form of substances.
Enumeration of Attributes or Qualities :
Vaisesika system talks about 24 qualities:-
Riipa-rasa-gandha-spars$ah samkhya parimanani prthaktvam samyogavibhagau
Partvapartve buddhyah sukhaduhkhe icchadvesau pratyanasca gunah ”2

Kandda, in his VaiSesika sitras has given a list of seventeen attributes only. In the end of this
list the word prayatna has been used and the word ‘ca’ gathers up gurutva (weight), dravatva

(fluidity), sneha (unctuousness), sariskara (impression), dharma (merit), adharma (demerit)

and sabda (sound).?

' Samvayi tu ni$cestah karanam gunah | - C.S.Su. — 1/51

*V.Su.- 1/1/6

* Casabdasamuccitastu gurutva-dravatva-sneha-sarnskara-
Dharmadharma-§abdaah saptaivetyevarn caturvim$atigunah || - P.P.B.
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Thus, Vaisesika school has narrated the following 24 qualities:-

1. Rapa (Cplour) 2. Rasa (Taste)

3. Gandha (Smell) 4. Sparsa (Touch)

5. Sabda (Sound) 6. Samkhya (Number)

7. Parinama (Measures) 8. Prthaktva (Separateness)
9. Samyoga (conjunction) 10. Vibhaga (Disjunction)
11. Partva (Predominance) 12. Aparatva (Subordination)
13. Buddhi (Knowledge) 14. Sukha (Pleasure)

15. Duhkha (Misery) 16. Iccha (Desire)

17. Dvesa (Aversion) 18. Prayatna (Volitions) -
19. Gurutva (Heaviness) 20. Dravatva (Liquidity)
21. Sneha (Oiliness) 22. Samskara (Impression)
23. Dharma (Merit) 24. Adharma (Demerit)

K.V. has used the term adrsta for dharma and adharma.'

Caraka Sambhita, as per utility of qualities in anatomy, physiology and treatment, ha:

suggested 41 qualities which have been divided in four groups:-

“Sartha gurvadayo buddhih prayatnantah parddayah | gunah proktah ||”2

! Atha gunah riipari raso gandhastatah parm |
Sparsah sarhkhya parimitih prthaktvarh ca tatah param ||
Sarityogasca vibhdgasca paratvarh caparatvakam |
Buddhih sukharh duhkhamiccha dveso yatno gurutvakam ||

,, Dravatvam snehasamskaravadrstam §abda eva ca ||) (adrstarn dharmadharmau) —-K.V. - 2/3-5
C.S.Su.— 1/49
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In the present verse, gunas have been enumerated. The gunas are of four types:-
1. Quality of Sensory Objects:
The qualities of the sensory objects (sartha) which constitute one group are:-
(a.) Word (Sabda) as the Object of Audition :

According to Vaisesika philosophy sabda or word is sentence spoken by an authority.
Authority is a person who speaks truth. Word is a thing having power of conveying
meaning.! It is special attribute of akdasa and object of ear (Srotrendriya). The organ of
apprehension for word is ear.” It is not a substance as well as not an action.’ It is produced
from conjunction, disjuﬁction and from sound also.* Vaisesika philosophy describes it as
momentary. It is of two fold :-( a.) dhvani laksanatmaka - it is prominent of tunes; (b.) varna

laksanatmaka - it is prominent of words and syllables. It is produced from throat.”

In Ayurveda word is supposed to be an aggregate of letters. It is regarded as one of the

valid means of knowledge and is explained as four fold:-®

e Drstartha: 1t pertains to observed facts. For example, the three fold reasons for
aggravation of the dosas, six fold therapeutic measures to bring the dosas to
normalcy, and the fact that sensations like sound can be apprehended only when the
auditory apparatus like the ear are present.

e Adrstartha: It doesn’t pertain to observed facts such as the possibility of life after
death and emancipation after mundane bonds.

e Satya: It pertains to things as they are. These are factual words. Such as the fact that
curable diseases can be cured by standard medical treatments and the treatments, do
have their effects.

e Anrta: It doesn’t pertain thing as they are. These are false words viz. contrary to the

nature of things.

! Aptavikyar $abdah | Aptastu yatharthavakta || - T.S. - 54
? (a.) Srotra grahano yah arthah sa $abdah | - V.Su. -2/2/21
(b.) Srotragrahyo guno Sabdah | - T.S. - 33
’V.Su. -2/2/23-24
* ibid -2/2/31
> Sah dvividhah dhvanyatmako varnatmakasca |
Tatra dhvanyatmakah bheryadau vamatmakah samskrtabhasadi ripah {| T.S.-33
$CS.Vi.-8/38
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Words are widely used in Ayurveda. In any medical examination, physician asks question
to patient and patient answers. Both the physician and patient are using words in this process.
By the abnormal utterance, the defects of the vocal system and some physical disease are
diagnosed. The number of respirations and heartbeat is experienced through sound only. A
foetal sound confirms the pregnancy. Sound has been described as one of the eight points to
be observed in the observation of a patient.' Sound is an important factor to be examined to

determine residual span of life.”

In Indriyasthana, Caraka differentiates between normal and abnormal voice.
Moribund patients’ voice resembles to that of sheep and is feeble, subdued, indistinct,
choked, faint, poor and stammering. Sudden appearance of the abnormal types of voice,
presence of various voices or of various types of one voice is regarded as inauspicious and it
indicates death.’ In the presence of aggravated kapha dosa, the voice becomes guru while in
pitta dosa, it becomes apparent. In the aggravation of the vata dosa, the voice of the patient

remains free from these symptoms.
(b.) Touch (sparsa) as the Object of Cutaneous:

According to VaiSesika darsana touch is the special attribute made of vayu mahabhiita®
which is apprehended by tactile sense, situated in the skin of human being.’ It is of three

kinds: cool, hot and tepid.

In Ayurveda, Caraka Samhita says that coarseness, liquidity, mobility, hotness and
non-interruption are the specific characters of prthivi, ap, vayu, tejas and akasa respectively.
All these characters are perceivable by the tactile sense organ because touch along with its
absence is known by the tactile sense organ.® Skin provides covering to whole of the body. It
protects the body from various harmful conditions. It is a source of knowledge of various
experiences viz. touch, pressure, cold, hot, pain etc. It is the organ where the facuity or sense

of touching is established.

: Rogakrinta Sarirasya sthananyastau pariksayet | nadimn matrarh malarh jihvam $abdaspar§adrgakrti |- Y.R.
“CSiIn.-1/3 '
? ibid - 1/15-16, 25
* Spar§avan vayuh | - V.Su. - 2/1/4
3 (a.) Spar$atvagindriya grahyah | - Gunaniriipana-prakarana - P.P.B.
(b.) Tvagindriyamatragrahyo gunah spar$ah | - T.S.- 22
6C.S.Sa. - 1/29-30
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Susruta describes seven layers of the skin viz. avabhasini, lohita, sveta, tamra, vedini,
rohini and marisadhara.' Caraka describes six layers of the skin viz. udakadhara,
tvasrgdhara, sidhma-kilasa, the fourth one is the seed of the origin of ring worm and leprosy;
the fifth one is the seat of the origin of alaji (a type of boil) and vidradhi (abscess). The sixth
layer is that which, if cut, causes loss of consciousness and is seat of the origin of boils being
manifested as blackish red and deep rooted on joints and are hardly curable. These are the six

layers of skin, which cover the entire body with six parts.?

Touching sensation is a very important faculty to diagnosis of the disease and
examination of the patient.> Signs and symptoms of imminent death indicated by tactual
experience guides the physician to take proper decision for the treatment and to avoid the

problems. The hot and cold condition of skin projects the temperature of body.

The touching faculty of the physician experiences the temperature and it must be
neither too cold nor too hot. While palpating the body he should know about the following
entities as such - loss of pulsation in body parts having constant pulsation, presence of
coldness in those, which are always hot. Similarly hardness of the soft ones, coarseness of the
smooth ones, absence of existent ones, looseness, dislocation or falling down of joints, loss of

flesh and blood, hardness, excessive perspiration or stiffness and any other such palpable sign

having morbidity.*

The hot touch of body of the patient shows aggravation of pitta dosa, cold touch
indicates the aggravation of vata and wet touch indicates the aggrdvation of kapha dosa.’

These descriptions clear that the quality of touching is widely used in medical science.

'S.S.Sa. - 4/4

2C.S.Sa. — 7/4

>C.S.In-33

*ibid — 3/4

® Pittarogi bhavedusno vatarogi ca $italah | $lesmalah bhavedardraih spariata$caivalaksayet || - Y.R.
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(c.) Vision (riipa) as the Object of Vision:

Vaisesika philosophy accepts ripa as the special quality, which is cognised by eye alone.! It
is the special attribute of tejas mahabhiita.® 1t is divided in seven colours viz. Sukla, nila,

pita, rakta, harita, kapisa and citra.

The ripa or colour attribute has medical utility also. The physician must observe the
normal or physiological colour and complexion of the body carefully. Such of signs and
symptoms, which can be directly observed by visual faculty and any abnormal change,
should be marked immediately, as it may be helpful in the diagnosis and treatment of patient.
Describing this Caraka says in Indriyasthana that in these case skin, eyes, nails, tongue
should be examined.® There are four normal shades of complexion of body i.e. black, sky-
like, sky like fair and fair.* Blue, bléckish, coppery, and green and white - these types of

complexion are abnormal in comparison of normal ones.’

Normal complexion in one half and abnormal one in other half of the body
demarcated clearly as left and right, front and back, upper and lower or internal and external
should be known as arista (fatal sign) of the patient. Such demarcation of complexion in face

and other parts too indicate death of the person.®

Appearance of any of abnormal
complexions in nail, eyes, face, urine, faeces, hands, feet, lips etc. particularly in patients with
diminished strength, complexion and sense indicates the loss of life.” Such other abnormal
complexion too which appear suddenly for the first time without any apparent cause in the

patient going down constantly are the signs of death.®

The different abnormal coloufs of body parts have been collected in C.S. The visual
faculty is the most important and most sensitive faculty of experience on which the human
being depends most. The most sensitive experience, acquired by visual faculty is very useful
in medical science. This is why observation (to see) has been accepted one of the most

important factor useful for diagnosis.

: Caksurmatragrahyo guno rupam |- T.S. - 19
“C.S.Sa. - 1/27

3CS.In.-1/3

*ibid - 1/8

3 ibid - 1/9

8 ibid - 1/10

7ibid - 1/13

8 ibid - 1/14
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(d.) Taste (rasa) as the Object of Gustation:

According to VaiSesika darsana rasa or taste is the most important quality apprehended by
tongue only. It is of six kinds: madhura (sweet), amla (sour), lavana (saline), katu (pungent),

kasdya (astringent) and tikta (bitter). It resides in earth and water. '

Ayurveda says that rasa or taste is the object of gustatory sense organ. Ap and prthivi
constitute the substratum for the manifestation of taste. As, to specific qualities of taste the
remaining three akasa, vayu and fejas are responsible.” Ayurveda also accepts these six types
of tastes.’ These six.tastes when employed properly, maintain the body and their incorrect

utilization results in vitiation of dosas.* The six tastes are as following>:-
I. Madhura Rasa (Sweet):

It is the taste found in sugar, honey, sugarcane, milk, water etc. and abounds in the qualities
of water element. ® It promotes all dhatus, ojas, semen and sukra; is conducive to life-span,
beneficial for eyes, hair and complexion; promotes strength and union, normalizes blood and
rasa; wholesome for children, old people and patients; pacifies thirst, fainting and burning

sensation, pleases six indriyas (five sense-organs and mind) and increases kapha.

If it is used regularly alone and in excess, it produces cough, dyspnoea, vomiting,
sweetness in mouth, goitre, tumour, sliminess in urinary bladder and rectum, conjunctivitis;

causes loss of voice, lassitude, over-sleeping, heaviness etc.”
I1. Amla Rasa (Sour):

It is prime taste of lemon, raw mango, amlavetas etc. It abounds in qualities of agni and

prthivi mahabhiitas.® Sour is digestive for food as well as dosa, ama or inflammation;

! (a.) Ruparasagandhasparsavati prthivi |-V.Su. - 2/1/1
(b.) Raso rasanagrahyah prthivyudakavrttih { - Gunanirupana-prakarana- P.P.B.
(c.) Rasanagrahyo guno rasah | sa ca madhura-amla-lavana-katu-kasaya-tikta bhedat sadvidhah | T.S. - 20
2C.S.Su. -1/64
> C.S.Vi. - 1/4
* Te samyagupayujyamanah Sarirarh yapayanti,
Mithyopayujyamanastu khalu dosaprakopayopakalpante || - ibid - 1/4
°C.S.Su. ~ 1/65
S ibid - 26/40
7 (a.) ibid - 26/42 - i
(b.) S.S.Su. - 42/12
® C.S.Su. - 26/40
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stimulates digestive fire, pacifies vata, is carminative, producing bumning in bowels, is
externally cold, moistening and mostly relishing; promotes the bulk of the body and gives

energy to it, makes the sense-organs firm, salivates routh and is light, hot and unctuous.

If used singly and excessively, sensitizes teeth, causes thirst, blinking of eyes, liquefies
kapha, aggravates pitta, affects blood morbidity, causes suppuration in wound, injuries, burn,
bites, fractures, swelling, contamination with urination and also produces burning in throat,

chest and cardiac region due to igneous nature.'
I1L. Lavana Rasa (Saline):

Saindhava (rock salt) etc. are the example of saline taste. Jala and agni elements predominate
it. It is evacuating, digestive, separating, moistening, loosening, appetizer, oozing, vata-
alleviating, hot, overcomes all tastes, cleanses channels, softens all parts of body and removes

stiffness, binding, and compactness.

If used regularly alone and in excess, it produces itching, allergic manifestation,
abnormality of complexion, impotence, disorders of sense-organs, inflammation in eyes,

intrinsic haemorrhage, hyperacidity; vitiates pitta, aggravates rakta etc.

IV.Katu Rasa (Pungent):

Black pepper and red chillies etc. are the example of pungent taste. It is produced with the
predominance of vayu and agni mahabhiita® Pungent taste stimulates digestive fire, is
digestive, relishing, cleansing, alleviating obesity, lassitude, kapha, worms, poison, kustha
and itching; breaks compactness of joints, causes depression and decreases breast-milk,
semen and fat; makes the sense-organs clean, alleviates swelling, channel-blocking, sweating

and is hot, light and rough.

This, though having so many properties, if used singly and excessively, produces

narcosis, dryness of throat, palate and lips; burning sensation, pyrexia, debility, trembling,

' (a) C.S.Su. - 26/42 — (ii)
(b.) S.S.Su. - 42/13

? (a.) C.S.Su. - 26/42 - (iii)
(b.) S.S.Su. - 42/14

3 C.S.Su. - 26/40
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pricking and breaking pain and also pain due to vata in hands, feet, sides, back etc., damages

sexual potency, causes mental confusion, malaise, depression, fainting etc.!

V. Tikta Rasa (Bitter):

Bitter gourd (karela), ciretta (cirayata) etc. are the examples of bitter taste. Vayu and akasa
are the predominating elements of bitter taste.” Tikta rasa, is relishing, stimulates digestive
fire, cleanses; pacifies itching, allergic manifestation, thirst, burning sensation, leprosy,
fainting and fever; provides firmness to skin and muscles, dries faeces, urine, moisture, fat,

pitta, kapha, muscle-fat and pus and it is rough, cold and light.

In spite of such qualities if used for long alone and in excess, it causes stiffness in
body, torticollis, convulsions, facial paralysis, headache, giddiness, pains, abnormal taste in

mouth; dries up all dhatus, takes away strength etc.’

V1. Kasdya Rasa (Astringent):

It is produced by vayu and p.rthivz'.4 It is pacifying, astringent, union-promoting, compressing,
healing, absorbing, checking pacifies kapha, rakta and pitta; utilises the body fluid and it is
rough, cold and slightly light.

In spite of such qualities if used for long alone and in excess, it causes cardiac pain,
dryness of mouth, flatulence, loss of speech, torticollis, heart-ache, impotency, gas formation

during digestion, tingling sensation, contraction, convulsion etc.’

' (a.) C.S.Su. - 26/42 — (iv)
(b.) S.S.Su. - 42/15

2 C.S.Su. - 26/40

3 () ibid - 26/42 — (v)
(b.) S.S.Su. - 42/16

*C.S.Su. - 26/40

S (a.) ibid - 26/42 — (vi)
(b.) S.S.Su. - 42/17



61

Tastes have an important role in Ayurveda. Various tastes can either alleviate or

aggravate dosas and dosas are the controlling factor of the life as their balance is essentially

required for health':-

Rasa Effect on Dosas
Sweet, Sour and Sait Decreases vata dosa and increases kapha dosa
Bitter, Pungent and Astringent  Decreases kapha dosa and increases vata dosa
Astringent, Bitter and Sweet Decreases pitta dosa
Sour, Salt and Pungent | Increases pitta dosa

Practically the signs and symptoms of the increase or decrease of any dosa, helps the
physician to diagnose the disease and drugs and diets possessing the required attributes are
prescribed to solve the problem. A physician well acquainted with the classification of rasas
can decide the responsible factors for causation of the disease. Similarly, acquaintance with
the classification of dosas helps in knowledge of symptoms of the disease. Thus, the
knowledge of tastes helps a physician to treat the patient.?

All these rasas properly used in proper dose bring about happiness to all living
beings. Otherwise, they are equally harmful to all.> The properties‘of drugs etc. are generally
described on the base of the taste. Any substance, which is not pleasant in taste, may be

treated as unwholesome to health. A physician can easily prescribe medicines on the basis of

taste.
(e.) Smell (gandha) as the Object of Olfaction:

Gandha or smell or odour is the quality apprehended by the nose. It is fragrant or non-

fragrant. As gandha is the specific quality of prthivi, it exists in prthivi mahabhita.* Tt is

' C.S.Su- 1/65-66

? ibid - 26/27

? ibid - 26/44

* (a.) Gandho ghranagrahyah | prthivi vrttih | ghrinasahakari | sa dvividhah surabhirasurabhisca || - P.P.B.
(b.) Ghranagrahyo gunogandhah | sa ca dvividhah surabhirasurabhisca | prthivimatravrttih | -T.S. - 21
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understood that the gandha available in jala and any other bhiita are due to prthivi only.

Ayurveda also talks about two types of smell:- sugandha and durgandha.'

It plays an important role in Ayurveda in perception of substances or drugs, which
have smell. In Ayurvedic pharmacopeia, there are several drugs, which are named according
to its peculiar smell such as asvagandha, ajagandha,’ amragandha haridra etc. Several other
drugs for example, karpiira (camphor), eucalyptus, peppermint, candana etc. are recognized
by their particular odour. Stool and urine have a peculiar odour in normal stages. The

abnormal odour helps to diagnose some condition.

In C.S. while describing the symptoms and signs of imminent death, the utility of
smell attribute in this field has been discussed. The person, whose body emits constant
pleasant or unpleasant fragrance without any apparent cause, cannot survive more than one
year.” One who perceives the goodness or badness of smell contrarily or does not perceive the

smell entirely, he should be known as devoid of life.*

The drugs having good odours eradicate nausea and anorexia and provide happiness
while the bad odour on the cdnffary produces nausea and anorexia.” Use of fragrance and
garlands is aphrodisiac, produces good smell, longevity, charm, nourishment and strength,
pleasing manners and destroys inauspiciousness.6 These references prove that the attribute of

smell has got its specific utility in the field of medicine.

These special qualities constitute the distinctive features of five basic elements viz.
akasa, vayu, agni, ap and prthivi respectively. Each of these is attached with a special

(viSesa) sense and element. So they are called visesa guna.’
2. Physico-pharmacological (gurvadi) Qualities:

This group of qualities begins with guru (heaviness) word. So this group is called gurvadi.

Qualities collected in this group are 20 in number and they are viz. heaviness (guru),

'S.S.Su. - 46/528

2 ibid - 37

’C.S.In. - 2/8-16

* ibid - 4/21

55.5.Su. - 46/528

% C.S.Su. - 5/96 .

7 (a.) Artha §abdadayo Jiieyah gocara visaya gunah || - C.S.Sa. - 1/31
(b.) Pancendriyarthah Sabdaspar§aruparasagandhah || - C.S.Su. - 8/11
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lightness (laghu), coldness (sita), heat (usna), unctuousness (snigdha), roughness (riksa),
dullness (manda), sharpness (ttksna), immobility (sthira), mobility (sara), sofiness (mrdu),
hardness (kathina), non-sliminess (visada), sliminess (picchila), smoothness (slaksna),
coarseness (khara), grossness (sthila), subtlety (sitksma), density (sandra) and liquidity
(drava).!

They are samanya gunas as they are generally available in all elements but visesa
gunas are not general to all elements. They are called Sarira gunas or bodily qualities by
Kaviraja Gangadhara as they are most useful in the treatment. Twenty qualities, that C.S
listed under physico-pharmacological, are common to articles of food and drugs. They are
also the qualities that are to be found in the bodily constitution of living beings.” The qualities
are significant as determinants of characteristic.’ Each quality represents a primary action-

mode.
i-ii. Guru and Laghu Gunpa (Heaviness and Lightness):

According to VaiSesika darsana, guru.is the non-intimate cause of the first downward motion

in a falling substance:-
“Adyapatana asamavayikaranam gurutvam | prthivijalavrttih ||”4

Gurutva is the cause for the falling of a fruit from a tree. Whereas in Ayurveda, various
actions and changes occur in the body due to guru guna. Both of the attributes are contrary
and relative to each other. One substance may be heavier than other may and the same may
be lighter to the second one. The light food articles as well as drugs are predominant in the
qualities of air and fire (vayu and agni) elements and heavy one in earth and water (prthivi

and ap) elements. > According to modern dietetics, the pulse of kidney bean (mudga) and

! (a.) Gurumandahimasnigdha, §laksnasandramrdusthirh |
Gunah sa siksmavi§ada vimsatih saviparyayah || - A.S.Su. - 1/18
(b.) Gurvadayastu guru-laghu-§itosna —snigdha-ruksa manda-tiksna sthira-sara mrdu-kathina viSada-picchila-
$laksna-khara-sthiila-stiksma sandra-dravah virm$atih | ete ca simanya gunah prthivyadinam samanyat || —
Ck.CtonC.S. Su. - 1/49
?C.S.Su. - 25/36
3 Karmanya-guni || - RVS -3/111
*T.8.-30
3 Laghini hi dravyani vayvagni gunabahulani bhavanti, prthvisomagunabahulanitarani |} - C.S.Su. - 5/6
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horse bean (masa) are equally rich in protein but practically mudga bears laghu gunal while

masa bears guru one.”

According to Bhavamisra, the substance bearing the attributes of heaviness decreases
vata dosa and increases kapha dosa, nourishes tissues and is delayed digested. On the other
hand lightness decreases kapha dosa and is easily digested and is thought to be highly
regimen diets.> Guru (heavy) causes malaise, sliminess and strength, promotes weight while
laghu (light) is opposite to it, and causes bulk-reduction and wound healing.* A person, after
having taken food, should never eat heavy preparations of flour, rice and flattened rice.’

Thus, guru and laghu attributes have their significant value in Ayurvedic medicine.
iii-iv. Sita and Usna Guna (Cold and Hot) :

These are tihle attributes experienced by touching sensation and are contrary to each another.
Cold attributes are inhibited in air (vayu) and water (jala) elements and sweet, bitter and
astringent tastes. Hot attribute is available in agni and sour, salt and pungent tastes. The
articles that reduce the body temperature are called sita (cold). The articles having quality of
coldness produce delightness, checks diarrhoea etc. and overcome fainting, thirst, sweat and
burning sensation. Stambhana means the quality, which helps to stop the flow of substances

like blood when they are flowing out of body.®

Heat (usna) is its opposite quality, composed predominantly of the fire element, and
its main function is producing heat (i.e. sweating) and cooking (i.e. ripening of wounds etc.,
pacana).” Tt helps the formation of pus etc., which can be eliminated from the body. Its effect

is on all three do‘sas.8

! Svabhavallaghavo mudgah.... | - C.S.Su. - 27/336
2 Svabhavadguravo masa... | - ibid
* Guruvatahara pustislesmakrt cirapaki ca | laghupathyaim parari proktarh kaphaghnar §ighrapakica||-B.P. -1
“S.S.Su. - 46/525-526
>C.8.Su. - 5/9 .
6 Hladanah stambhanah §ito murcchatrtsvedadahajit | - S.S.Su. - 46/522
; Usnastadviparitah syat pacanasca visesatah | - S.S.Su - 46/522
E.IM
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v-vi. Snigdha and Ruksa (Unctuous and Dry):

Unctuous or viscidity is the quality, which is the special and instrumental cause of the

agglutination of powders and resides in water only:-'
“Ciirpadi-pindibhava-heturgunah snehah | jalamatravrttih ||

Ayurveda also talks about this feature. By which, quality of the drugs or diets increases and
produces the softness and soothingness in the body is known as snigdha. These articles
promote and nourish tissues, alleviate vata dosa and aggravate kapha dosa. Ghrta and oils
can be quoted as the examples. Contrary to this, items produce and increase roughness,
dryness and hardness in the body tissues due to ritksa guna. The riksa articles alleviate kapha

dosa and aggravate vata dosa. Barley can be quoted as example.?
vii-viii. Manda and Tiksna Guna (Dullness and Sharpness):

Drugs and diets, which produce depression in the body, consist of quality of mandata or
dullness. The dullness is predominated by prthivi and jala mahabhiita. 1t alleviates pitta and
aggravates kapha dosa. Its major function is to slow down the errant constituent forces from
the body and help to preserve the health.* Contrary to it, tiksna is predominantly composed of
fire element. These articles produce and increase burning sensation, suppuration and
discharges (sweats and discharge from ulcers etc.)’ Its main function is to sharpen the

substances and help throw out the malefic influence of the errant dosas.
ix-x. Sthira and Sara Guna (Immobility and Mobility):

Sthira means stable or immovable. Due to that quality any drug or diet stables vata and flatus

and faeces and checks it to be passed through anus, is called sthira.’ Contrary to it, sara helps

' Snehah aparn viSesagunah| sarhgrahamrjadi hetuh | - P.P.B
’TS.-32
? (a.) Snigdhar vataharamh §lesmakari vrsyarn balavaham |
Riksarit samiranakaram param kaphaharam matam || - B.P. - [
(b.) Snehamardavakrt snigdho balavamakarastatha |
Riiksastadviparitah syad viSesat stambhanah kharah [l - S.S.Su. - 46/ 523
* (a.) Mando yatrakarah smrtah | -ibid - 46/522
(b.) Yatrakarah iti §rirasthayitvat yatravartanari karoti | — Ct. of Dalhana on S.S. Su. - 46/522
3 Dahapakakarastiksnah strivano | - ibid — 46/525
® Yasyadharane $aktih sah sthirah | - B.P. - I
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elimination of flatus and faeces.! Sthira attribute provides immovability and stability to
tissues. It is found in sweet, bitter and astringent and predominantly consists of earth element
“whereas sara is predominated by agni mahabhiita and remains in drugs and other articles

having sour, salt and pungent tastes.
xi-xii Mrdu and Kathina (Softness and Hardness):

Mrdu is a quality which is composed of the water and dkasa elements and acts on kapha. Its
function is to loosen stiffness and prevent oozing out of liquids from the body.2 Contrary to it,
kathina is composed of earth element and its action is prmc1pa11y on vata. It hardens the

particular part of the body or the whole body.*
xiii-xiv. Picchila and Visada Guna (Clarity and Sliminess):

Picchila is essentially water element and acts upon kapha. Its main action is to anoint
(lepand) and lubricate the inner structures. It is vitalizer, strengthening. It joins the fractured
bones and makes for the continuance of the life principle. Visada is contrary to it. It absorbs
the moisture of body and acts as a wound healer. It is made up of prehvi (earth), agni (fire),

vayu (air) and akasa elements. Its function is to cleanse the inner organs and constituents of
body.’

XV-Xxvi, Slak.;ana and Khara Guna (Smoothness and Coarseness):

Caraka has used ‘khara’ in the pair with $laksna but Susruta has used the term ‘karkasa’ in
this pair.® Smooth and comfortable touch without oil and even hard is called slaksna.” It is

similar to picchila. ® The only difference is that picchila substance possesses oil and Slaksna

1 Sarah anulomanah prokto | — S.S.Su. - 46/529
“EIM
> ibid
* Yasya dravyasya Slathane karmani $aktih sah mrduh, drdhane kathinah || - Ct. of Hemadri on A.H.Su - 1/18
% (a.) Picchilo jivano balyah sandhanah §lesmalo guruh |
Vis$ado viparitah asmat kledactisana ropanah || - S.S.Su. - 46/524
(b.) EIM.
%(a.) C.S.Su. - 25/35
(b.) S.S.Su. - 46/527
7 Slaksnah snehah vinapisyat kathinah api hi cikkanah || - B.P. - I
¥S.S.Su. —-46/527
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does not. It heals the wounds in the body.! Coarseness is uncomfortable or rough in touching.

It scrapes the upper layer of wound, skin etc.
xvii-xviii. Sthiila and Saksma Guna (Bulkiness and Fineness):

The quality of a drug or diet, which obstructs the channels (srotas), is called sthitla or
bulkiness. This attribute is utilized in nourishing therapy or b,ran’zhana.2 The quality through
which a drug can penetrate through the minutest channels of the body is known as sitksma.
Therefore, it is defined as the fineness of a substance.” It is made up of agni (fire), vayu (air)
and akasa elements mainly and acts upon vara.* This attribute is used in larghana or
lightening therapy,5 svedana or fomentation therapy Sand stambhana or astringent therapy.7

The bulkiness and minuteness attributes of a drug affect the circulatory channels of the body.
xix-xx. Drava and Sandra (Liquidity and Density):

According to Vaisesika philosophy drava or liquidity is the non-intimate cause of the first
flow of a liquid substance.? It is of two fold: - natural (sansiddhika) and artificial (naimittika).
Natural fluidity is special attribute of water while the artificial fluidity results with the

conjunction of heat with grza, gold etc. and melts them.

In Ayurveda the quality which induces wetness in the body and tendency to spread
over the body is considered as drava. It produces moisture in the body and acts as a vehicle,
carries the objects from one place to another place in the body. On the contrary, drugs and
diets which decrease the wetness of the body and produce dryness are supposed to have the

quality called sandrata or density.’

Thus, it is clear that the curable diseases are cured by medicines possessing the
opposite qualities and the knowledge of guru etc. attributes is very useful and helpful in

medicine.

'"ELIM.

2C.S.Su. - 22/10

j Suksmastu sauksmyat siksmesu strotahsvanusarah smrtah | - $.S.Su. - 46/531
EIM

3 C.S.Su. -22/12-13

¢ ibid - 22/16

7 ibid - 22/17

¥a.V.Su.-5/2/4
b. Gunaniriipana prakarana - P.P.B.

® Dravah prakledanah, sandrah sthiilah syad bandhakarakah | - S.S.Su. - 46/527
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3. Psychological (buddhih prayatnantah) Quality:

The list of psychological qualities enumerates:- buddhi (intellect), iccha (desire), dvesa

(aversion), sukha (happiness), duhkha (misery) and prayatna (effort).!

These are styled subjective qualities (@tma-gunah) in the sense that they are not to be
found either in the physical objects or in the physiological process. They are strictly details of
the individual’s own experience. Adhydtma gunas are named so because they can be felt only

by a living body.
*  Buddhi (Intellect):

According to Vaisesika philosophy buddhi or intellect is the instrumental cause of all
communication or intercourse, and it is knowledge.” The attribute of intellect or cognition is
of two types: - smrti (remembrance) and anubhava (apprehension). Ayurveda also talks about
buddhi or intellect. The intellect produces decisive knowledge by which one proceeds to
speak or to do something with full knowledge.> Buddhi or knowledge includes intelligence
(dhi), persistence (dhrti), memory (smrti) and ego (ahan'1kﬁra).4

a. Smrti:

Vaisesika darsana says that the reminiscences or récollections (memory) result from a
particular conjunction between the soul and mind and also from impression or latency.5
Reminiscence is the act by which we endeavour to recall and re-unite former states of
consciousness, and is kind of reasoning by which we ascend from a present consciousness to

a former one.

! (a.) Iccha dvesah sukharit duhkharh prayatnascetana dhrtih |
Buddhi smrtirahamkaro lingani paramatmanah || - C.S.Sa. - 1/72
(b.)S.S.Sa. - 1/22
’T.S.-31
3 Jayate visaye tatra ya buddhimi$cayatmika |
Vyavasyati taya vakturh kartturh va buddhipiirvakam || - C.S.Sa. — 1/23
“Ck.Ct.onC.S. Su. - 1/49
*V.Su - 9/2/6
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According to Caraka, memory is nothing but the remembrance of things directly
perceived, heard or experienced earlier.' Caraka has indicated eight factors, which help in

emergence of memory:->

i. Knowledge of cause (of a thing-or event etc.)
il. Knowledge of form

iii. Knowledge of similarity

iv. Knowledge of contrast

v. Concentration of mind

vi. Practice

vii. Constant thinking

viii. Repeated hearing
" b. Anubhava (Apprehension):

Vaisesika darsana defines anubhava or apprehension as ‘all knowledge other than
remembrance’ i.e. all cognitions, which are newly acquired and are not repetitions of former

ones. It is of two types:-
i. Prama (Right Apprehension):

Right apprehension is the knowledge of an object, as it really exists. The cognition of

silverness, in a thing, which is silver, is prama or right apprehension.?
iil. Aprama (False Apprehension):

The false apprehension is the apprehension of a thing not having an attribute as possessing
that attribute, e.g. knowledge of silver in a conch-shell. False knowledge arises from

imperfection of the senses and from imperfection of impressions.*

! Drstérutanubhitanarn smaranat smrtirucyate | - C.S.Sa. - 1/149
?ibid - 1/148-149
3 Tadvati tatprakarakah anubhavah yatharthah || -T.S. - 34
% (a.) V.Su. -9/2/10
(b.) Tadabhavavati tatprakarakah anubhavah ayatharthah || - T.S. - 34
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It is also of three folds':-

o Samsaya (Doubt): Doubt is the apprehension of various contrary properties in one
object and the same object, e.g. is it a post or a man?”

e Viparyaya (Error): A wrong and erroneous experience is known as viparyaya. For
example to accept a shell as silver.

o Tarka (Argument): In the condition of unknown fact, the argumentation based on
useful logic to achieve the knowledge of particular subject is considered as tarka. It

signifies the imposition of a more extensive thing through the assumption of the less.’

Ayurveda also talks about the buddhi or intellect. Consciousness, memory, patience, retaining
of knowledge and ego are included in intellect. Caraka says that wrong understanding by the
intellect and wrong actions should be known as intellectual error, which is committed by
mind.* The uhwholesome action performed by one whose intellect, restraint and memory are
deranged is known as intellectual error and it causes aggravation of all dosas which affects

body physically and mentally.’

Adherence to wrong discrimination between eternal and non-eternal as well as
wholesome and unwholesome is known as derangement of intellect as by nature the intellect
sees rightly.® Derangement of intellect, restraint, and memory; advent of time and action and
contact with unsuitable sense objects should be known as the causes of misery.” The
impairment of patience and memory also lead towards diseases.® Describing the utility of real

knowledge Caraka says that as soon as one knows it, he gets rid off all miseries.’

Thus, the intellect attribute is one of the most useful factors in field of medicine. Without
proper intellect, neither a physician will be able neither to diagnose a disease nor to prescribe

the proper treatment to the patient.

'TS. -57

2 ibid

3 ibid

*C.S.Sa. - 1/109

3 ibid - 1/102-108
¢ ibid - 1/99

-7 ibid - 1/98

% ibid- 1/100-101

? ibid - 1/153
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= Sukha (Pleasure) - Duhkha (Sorrow):

What all with agreeable feelings experience is sukha or pleasure. Whatever an individual
likes is pleasure attribute.' VaiSesika darsana also accepts it in the same form. Again, in
Ayurveda it is described that all the human activities are meant for the happiness of all the
living being, such pleasure is based on dharma; hence, every person should adopt and follow
righteousness and normal conduct anyways.” Dharma is to perform one’s duties in right way.
To achieve happiness Caraka says that one should adopt only such of the means of livelihood
as do not clash dharma. One should follow the path of peace and engage himself in studies.

This is how one can attain happiness.’

What is experienced by all with disagreeable feelings or whatever disliked by an
individual is duhkha or sorrow or pain.4 Pride, jealousy, enmity, anger, Linhappiness, SOIrrow
etc. are the different forms of the miseries. Desires are the root cause of all miseries and
elimination of desires leads to the eradication of all sorrows. It is Vaisesika philosophy’s

view.,

Both sukha and duhkha got an important role in Indian medicine. Ayurveda accepts,
the hzippiness as the basic and essential factor for health. Ayurvedic literature deals with
sukha and duhkha ayu and practical aspects.’ As the body and mind constitute the substrata of
disease, in the same way, balanced utilization (of the time, mental faculties, objects of the
sense-organs) provides happiness or positive health.® With reference to medical science, the
health should be understood as sukha '(happiness) and disease should be understood as
duhkha.

According to S.S., diseases are termed due to conjunction of misery.” The discomfort
of body, speech and mind is called disease and it can be divided in three types: - adhydtmika,
adhibhautika, adhidaivikat Virtuous actions bring forth happiness while the contrary ones

"@) Anugrahalaksanam sukham | - Gunanirtipana-prakarana - P.P.B.
(b.) Sarvesamanukilavedaniyam sukham | - T.S. - 59
> AH.Su. -2/20
3 C.S.Su. - 5/104
* Upaghatalaksanam duhkham || - Gunaniriipana-prakarana - P.P.B.
3 C.S.Su. - 1/41
¢ Sariram satvasarijfiam ca vyadhinamasrayo matah |
Tatha sukhanar, yogastu sukhanam karanam samah || - ibid - 1/55
7 Tad duhkha sarhyogad vyadhayah ucyante || - S.S.Su. — 1/31
¥ Tadduhkharh trividham adhyatmikam, adhibhautikam, adhidaivikamiti || —ibid - 24/4
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lead to sorrow.! Caraka has described the happy useful life in detail. According to him, all
psychosomatic diseases are caused by the ignorance of the individuals where as
understanding of things leads to complete happiness of the body as well as mind. Therefore,
who wants to be happy in life, must be careful for true knowledge, as it will make the person

free from the sorrows and miseries.
= Iccha (Desire):

Everybody tries to achieve pleasure and to eradicate pain. In VaisSesika philosophy it is
described as requisition of whatever is not available with us is iccha or desire.? Kanada says
that origin of disease which being a fault, is accessory to adharma and-desire and aversion

produce dharma and adharma respectively.

The desire attribute is very important in day-to-day life as well as in medicine too. As
other spheres of personal life, desire has a very important place in field of health and diseases
or to say in the field of medicine too. When the desires are not completed, they produce
passion, anger or sorrow fear etc.’ and these emotions may aggravate vata etc. dosas which
produce so many psychosomatic disease.* Thus, desire plays an important role in health as
well as disease. A man with strong will-power can remain free from so many diseases and
can lead a healthy life while a weak will-power can lead him to misery and depression etc.

and other psychosomatic disease.
* Dvesa (Aversion):

Dvesa or aversion is accepted as an attribute by philosophers.” The pravrtti or inclination in a

prescribed action is due to the link of desire and in a prohibited action is due to link of

6

aversion.” The quality due to which a person feels like irritation is known as dvesa. It can

also be defined as disliking to the unpleasant and undesirable emotions and materials.’

' C.S.Sa. - 2/41

? Svartharh pararthari va aprapta prarthanecchi | - Gunaniriipana-prakarana - P.P.B
* Kama$okabhayadvayuh krodhitpittam || - C.S.Ci. - 3/115

* ibid- 3/114

% Icchadvesau prayatnasca gunah || - V.Su. -1/1/6

S ibid - 6/2/14

! Gunaniriipana-prakarana - P.P.B
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Krodha (anger), droha(hatred), amarsa, manyu(anger), aksama (intolerance), irsya
(jealousy), asiiya (envy), matsarya (envy) etc. are the divisions of the aversion, which are
generally based on the subject of aversion.! Generally in all these conditions the anger

persists.

Aversion has its specific role in medicine as it affects mind or some special centre in
the brain. Aversion affects the digestive system. Even wholesome food, taken in even proper
quantity is not properly digested when the individual is afflicted with grief, fear, sorrow,
anger, excessive sleep and excessive vigil? The intake of food and drinks, when the
individual is afflicted with anger, helps to produces ama dosa.®> The emotion of aversion,
anger and jealousy are the causes leading towards down fall of man, so they should be very

carefully restrained mentally, orally and physically.
= Prayatna (Effort):

An attempt, exertion, endeavour, trial etc. are synonyms. Any individual inclines or engages
himself in any action due to willingness or aversion. Prasastapada says that the enthusiasm

or zeal, which provokes a person to act, should be known as prayatna:-
“Prayatna satarambhah utsiha iti paryayah™

Prayatna or effort is not the actual act, but rather the readiness of the mind coupled with an

attempt towards performing that act, as when a dying person makes an effort to speak, but

can not do so owing to a failure of his powers.

In Ayurveda according to Caraka Sambhita, pravrtti is the effort for the action. It is

also known as kriya, karma, yatna and karyasamarambhah :-
“Pravrttistu khalu cesta karyarthah saiva

Kriya, karma, yatnah karyasamarambhasca ||”°

! Gunaniriipana-prakarana - P.P.B
>C.S.Vi.-2/9

}ibid - 2/8

* Gunaniriipana-prakarana. - P.P.B
*C.S.Vi. - 8/77
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In medical science, it is initiation of therapy. It represents the combined action of the

physician, drug, patient and attendant in treatment. Efforts have been divided in three types:-

e Pravrtti: The effort based on desire or liking. In medical system, an indication of a
particular therapy is known as pravriti."

e Nivrtti: The effort based on hatred or disliking. In medical systerﬁ, the contradictions
of any therapy are included in it.?

e Jivana yoni prayatna: The efforts which are essential in life have been included such

as respiration etc.
4. Para-pharmacological (paradi) Qualities:

These are 10 in numbers viz. predominance/excellence/superiority (para), subordination/non-
excellence/inferiority (apara), propriety or rational approach (yukti), number (sarkhya),
conjunction (saryoga), disjunction (vibhaga), separation (prthaktava), measurement

(parimana), transformation (sariskara) and repetition (abhyasa).®

These are general attributes of drugs used in processing and prescribing drugs.

Without knowing these attributes a physician cannot do well in treatment.*
i-ii. Paratva and Aparatva (Superiority and Inferiority):

Paratva means superiority or predominance and aparatva means inferiority or subordination.
According to Vaisesika darsana, there are two types of paratva and aparatva viz. dik (space)
and kala (time) factors.” The posteriority caused by space is in the remote and -priority so

caused in the near. Posteriority caused by time is in the elder, and priority so caused is in

younger.

' C.S.Vi. - 8/133

2 ibid

3 Paraparatve yukti$ca samkhya sarhyoga eva ca |
Vibhagasca prthaktvar ca parimanamathapi ca ||
Sarhskarah abhyasa ityete gunah jiieyah paradayah |

4 Cikitsayairaviditairna yathavat pravartate - ibid -26/35

5 (a.) Gunaniriipana-prakarana - P.P_B.
(b.) T.S.-27
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In Ayurveda paratva and aparatva are used in relation to place, time, age, measure,
vipaka, virya, rasa etc.! Here the former is superior and latter is inferior when considered in
relation to above mentioned factors and other details pertaining the drugs. Then these two
will be useful for treatment. For example, the desert is superior to marshy land. Similarly,

certain type of constitutions and bodily strength are superior to other ones.

If the terms paratva and aparatva are taken in Vaisesika sense, then a place, which is
far off, will be regarded as para, the neared one would be apara. On the same principles, old

age would be para in relation to young age.
iil. Yukti (Propriety):

Defining yukti Caraka says that the intellect, which perceives things as outcome of
combination of multiple causative factors, valid for the past, present and future, is known as
yukti (reasoning). This is useful in the fulfilment of three objects of human life, that is virtue
(dharma), wealth (artha) and desire (kama).> Caraka has described it in both senses i.c. as a
source of knowledge and as well as, attribute too. The rational approach (yukti) involved in

the preparation of medicine, which must take into account the dosas.

Preparations lacking this approach will prove futile or disastrous, though they are
medicines. Propriety implies selection of proper therapy with due regards to the nature of
dosas vitiated.® The inappropriate selection of therapy is no selection indeed, as the son who
is not virtuous at all is really no son and the parents of the virtueless son say that it was better
to remain issueless.* Therapeutically propriety depends upon the dose of therapy and time of
the administration. Success of treatment depends upon the observation of the propriety. A

- physician, proficient in the principles or propriety (proper application) is always superior to
those who are acquainted with the drugs only.” Therapeutics and propriety or proper
applications are deeply correlated so Caraka has accepted yukti as separate attribute and

source of knowledge.

! Desakilavayomanapakaviryarasadisu | paraparatve... || - C.S.Su. — 26/31
2 Buddhih paSyati ya bhavan bahukaranayogajan |
Yuktistrikala sa jiieya trivargah sadhyate yay || - ibid - 11/25
3 Yuktiéca yojani ya tu yujyate | ibid - 26/31
* Ayougiki tu kalpana api satl yuktinocyate putrah aputravat |
Kim tasya kriyate dhenva ya na siite na dugdhada || - Ck.Ct. on C.S.Su. - 11/25
* Yuktiyuktacatuspada sampadvyadhi nivarhani || C.S.Su. - 11/24
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iv. Sarmkhya (Number):

The attribute, which provides accurate knowledge and known by one, two, three etc. words,
is number or samkhya object.l Being different from colour, taste, smell, and touch, it is a
different attribute. It remains in all nine substances and the knowledge regarding number is

acquired by seeing and by touching. It is used for numbering and counting.”

Enumeration (samkhya) of ingredients, etc. is to achieve precision and effect and to
avoid duplication and waste. The number attribute plays a very important role in medical
sciences as well as in Ayurveda as Caraka says.’ The age of an individual is counted in days,
months and years and specified by different numbers. Different numbers also recognize the
measurements of the body. Discription of six arigds, 56 prtyargas of the body", three hundred
sixty bones,S six layer of the skin,6 five se:nse-organs,7 nine major orifices of the bodys, ten
resorts of life’ etc. are the examples of the usefulness of sanikhya attribute. The counting of
dosas (tridosa viz. vata, pitta and kapha) and its subdivisions (each in five), seven dhatus and
types of disease, eight types of fevers, five types of svasa and parica karma etc. are also very
useful and frequently used in Ayurveda. The doses and potency of the medicines are
measured in number too. Thus the samkhya guna is used frequently in philosophy and in

medical science too.
v. Samyoga (Conjunction):

Sammyoga or conjunction is the cause of common usage of calling two things united.'

Through conjunction, substances become efficient or conditional cause.

! Riiparasagandha spar$avyatirekadardhantaramekatvam | - V.Su. - 7/2/1

? (a.) Ekadivyavaharahetuh sarmkhya | - Gunaniripana-prakarana - P .P.B.
(b.)T.S.-22

* Sarnkhya syat ganitam | - C.S.Su. - 26/32

‘C.S.8a.-7/11

> ibid - 7/6

$ ibid - 7/4

7 ibid - 7/8

¥ Nava mahinti chidrini-sapta $irasi-dve cadhah | - ibid -7/12

? Dasai vayatananyahuh pranah yesu pratisthitah | _
Samkhou marmatrayari kantho raktari $ukrojasigudam|| - C.S.Su. - 29/3

' (a.) Saryogah saryuktapratyayanimittam || - Gunaniripana-prakarana - P.P.B
(b.) Sammyuktavyavaharasadharanohetuh samyogah || - T.S. - 25
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It is divided in two types:-

a. Karmaja sariyoga: 1t is born of action such as contact of the hand with the book.
b. Sarityogaja samyoga: 1t is produced by another conjunction. Such as the contact of
the hand with the book produces another conjunction, namely that of the body with

the book, which is therefore sariyogaja.

In Ayurveda, samyoga or conjunction of ingredients which by themselves are different and
discrete, so that their combined effect is desirable.' Thus, sariyoga is aggregation of two or
more substances. This exhibits peculiaﬁties, which are not seen in case of individual
substances. Such as combination of honey and ghee, and thét of honey, fish and milk.? Three

types of conjunctions are recognized’:-

a. Dvandva-karmaja: conjunction arising out of two interacting ingredients.
b. Eka-karmaja: conjunction, where only one ingredient is active.
c. Sarva-karmaja. conjunction of all the ingredients, which are already active and

organized.4

The samyoga (combination) attribute is very useful in medicinal and other day-to-day life.
The knowledge of wholesome and unwholesome combination is essential for everybody and

especially for a physician, as physical and chemical compounds affect the health and are

useful in treatment.

. In the formation of pharmacological formulation, the sanyoga (combination) attribute is
practically used in day-to-day life. It is the most important factor in preparation of different
type of medical formulations that which substance in which dose and for what duration,
should be kept together, will provide the most usefulness for health. For example in triphala
the ingredients should be combined equally. Thus positive (what should be combined) and

negative (what should not be combined) both aspects of samyoga are useful in field of

treatment.

! Yogah saha sariiyoga ucyate | - C.S.Su. - 26/32
2 C.S.Vi. - 172 (i)
3 Dravyanarm dvandvasarvaikakarmajah anitya eva ca || - C.S.Su. - 26/32
4
EIM.
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iv. Vibhaga (Disjunction):

The attribute, which destroys the combination, is known as vibhaga or disjunction. According
to Vaisesika darsana, the absence of combining factors and is contrary to saryoga guna.' It
is perishable and could destroy by combination. Like conjunction or combination, disjunction

is also produced by action of either of two things, by action of both and by disjunction.”

a. Karmaja vibhagaja: 1t is born of action such as if an individual puts off his hand
from the book, this action will destroy the conjunction.

b. Vibhagaja vibhaga: 1t is produced by another disjunction. Such as if an individual
puts off his hand from the book, the body of the person will also be disjunctioned. It is

also known as disjunction due to disjunction.

In Ayurveda, the disjunction attribute is somehow used as to recognize the separate entity of a
particular substance. The measurement or weight of each separate substance in a formulation
is decided by vibhdga attribute. The separate division of diet such as protein, carbohydrate,
minerals etc. is essential and it could be considered as vibhdga attribute. Caraka divides it in

three parts:- vibhakti (excision), viyoga (disjoining) and bhagaso graham (division).?
vii. Prthaktva (Separation):

Prthaktva or separation is the cause of our practice of separating one thing from another.

Vaisesika darsana also accepts this opinion as Prasastapada says:-

“Prthaktvamapoddharavyavaharakaranam”*

Thus, separation means definite apprehension or grasp, having regards to certain limits.

Ayurveda also accepts this attribute and talks about it.

! Vibhago vibhakta pratyaya nimittam | - Gunanirtupana-prakarana - P.P.B.
2 (a.) Anyatara karmaja ubhayakarmaja sarhyogaja$ca samyogah || - V.Su.- 7/2/9

(b.) Sa ca trividhah anyatarakarmajah ubhayakarmajo vibhagajasca vibhaga iti || - Gunaniriipana-prakarana-
P.P.B.

? Vibhagastu vibhakti syad viyogo bhagasah grahah || - C.S.Su. - 26/33
* Gunaniriipana-prakarana - P.P B.
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Caraka mentions three types of prthaktva or separation:-
“Prthaktvarh syadasaryogo vailaksanamanekata”!

a. Asamyoga (Non-combination): isolation of objects which never combine or come
under a common concept. '

b. Vailaksanaya (Class separatness): isolation of things which have dissimilar
characteristics, although they can come together.

c. Anekta (Individual separatness): isolation of individual things, belonging to the

same class.

The attribute of separation (prthaktva) is very useful in establishing entity of different
articles. While examining the patient as well as the disease, the recognition of particular
disease, is established through differential diagnosis. One medicine is also differentiated from

other by the separation attribute, thus it is very useful attribute for medical field.

viii. Parimana (Measurement)

Parimana is the cause of the common usage of measurement. Vaisesika philosophy also cites

the same thing:-

“Parimanarm manavyavaharakaranam”’
It is of four folds®:-

1. A(zu:.- minute, light or atom
1i. Mahat:- large, heavy or great
iii. Hrasvam:- short, small or little

iv. Dirgha:- large in length

' C.S.Su. - 26/33
2 Gunanirtipana-prakarana - P.P.B.
? Taccaturvidham anu mahat hrasvarn dirghaficeti | - T.S. - 23
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In medical science, this attribute has a special utility. Parimana attribute is used frequently in

medical system as Caraka says:-

“Parimanam punarmﬁnaril”l
Thus, the proper measurements of medicines’ and diet prove good health.
ix. Samskara:

According to Vaisesika school, action is produced by samskdara. When an arrow is thrown by
bowstring, the first action is due to impulse; the next action is from resultant energy produced
by the first action, similarly the next and the next’ and in the absence of propulsive energy

generated by action, the arrow falls down due to gravity.*
Vaisesika darsana talks about three types of sarskara:->

a. Vega (velocity): It is said to reside in the five corporeal substances only, namely,
prthivi, jala, tejas, vayu and manas. The reason is obvious that there can be no
velocity or motion unless the thing has limited dimension.

b. Bhavana (impression): It is defined as that impression which is born of knowledge
and becomes the cause of remembrance.

c. Sthitisthapaka (elasticity): It is the power or force that brings a thing back to its

normal shape or condition whenever it is distorted.

Ayurveda describes samskara as karana or transformation of quality:-

“Sariskarah karanam matam”®

Karana means processing of the substances. Processing results in the transformation of the
inherent qualities of the substances.” It is affected by dilution in water, application of heat,

cleansing, churning, storing, maturing, flavouring, preservation, etc. Both philosophy and

' C.S.Su. - 26/34

2 Vyadhyadisu tu madhyesu kvathasyaiijalirisyate | vidalapadakarh ctirnah deyah kalkah aksa sammitah - S.S.Su.
-39/14

V.Su. - 5/1/17

* ibid - 5/1/18

5 Saritskarastrividho vego bhavana sthitisthapakasceti || - Gunaniriipana-prakarana - P.P.B.

%C.S.Su. - 36/34

7 Karanarh punah svabhavikanar dravyanambhisarmskarah | sariskarohi gunantaradhana-mucyate || - C.S.Vi. -
1721 (ii)
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Ayurveda have the same meaning but Ayurveda has emphasised on such factor, which can

bﬁng about required and useful changes in the properties of drugs, diets etc.

The drugs and diets having the qualities, but are processed to make them palatable
and pleasant for use. The pearl has cardiac quality but it is to be processed in the form of
bhasma etc. for use. It includes sariskara. Among the eight factors determining the utility of
food processing, samskara or karana have been described very carefully and perfectly. Thus
it is clear that attributes of a substance undergo change during processing and samskara

attribute is definitely too much useful in Ayurvedic medicine.
X. Abhyasa (repetition):

Caraka has included abhyasa in paradi attributes but it has not been included in twenty four

Vaisesika gunas. He says that abhydsa is regular use of substance, habituation and practice:-
“Bhavabhyasanamabhyasah $ilanari satatakrlya”l

It is an important and useful attribute in hygiene as well as treatment. The repeated use of
useful diet and medicine is required for its complete advantage. One should regularly take
such articles, which are conductive to the maintenance of good health and are capable of
preventing the attacks of disease.” Thus, abhyasa attribute has got very important role in

treatment.

Thus, knowledge of paradi gunas is very useful as without knowing them a physician

cannot do well in treatment.’

Cakrapanidutta suggests a three-fold classification: - specific sénsory qualities (which
are sartha group of C.S.), general qualities (samanya, comprehending gurvadi and paradi
groups of C.S) and psychological and symbolic qualities (@tma-guna, which is same as in
c.s.)?

! C.S.Su. —26/34
2 ibid - 5/13

* Cikitsa yalrav1d1ta1ma yathavat pravartate || - 1b1d 26/35
*Ck.Ct. on C.S.Su. - 1/49
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o Dravya according to Ayurveda and Vaisesika

Dravya is one of the six categories accepted by VaiSesika and Ayurveda philosophies. Dravya
generally means ‘substance’ but in Ayurveda it is specifically used in the sense of drug, a
substance employed as medicine. The assumption in Indian medicine is that there is no
substance in the world, which cannot be employed as a medicine.'

Dravya is defined as the foundation for the qualities (guna) and action (karman) and
as the combinative cause (samvayi-karana) wherein qualities and actions exist.> The relation
between substances and qualities is inherent, inseparable and perpetual. There can be no
substance; quality, therefore, is the associate cause of both substance and action.

Conceptually it is similar to Vaisesika system’s dravya.®

Cakrapani says that by definition, dravya happens to be the substratum of qualities
and actions and it is also the concomitance cause of another substance and qualities as well as
action. The capacity to produce something out of its own rests only in the substance. Neither
the qualities nor action can produce something out of their own. Therefore, the substance and
not the qualities or action can constitute concomitance cause. Thus, the one that is possessed

of qualities and which is capable of being a concomitance cause is a matter.”
Classification of Dravya
There are two types of dravya:-

e Karana dravya

e Karya dravya

! Nanausadhibhitari jagati kificid dravyamupalabhyate || - C.S.Su. - 26/12

? (a.) Yatrasritah karmagunah karanam samvayi yat | taddravyam || - ibid - 1/51
(b.) Dravya laksanarh tu kriya gunavat samvayi karanamiti || - S.S.Su. - 40/3
(c ) Srestharn dravyamato jiieyarn Sesa bhavastadagrayah || - ibid - 40/21
Knyagunavat samavayikaranamiti dravya laksanaml V.Su. - 1/1/15

* Ck.Ct. on C.S.Su. - 1/50
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> Karana Dravya

These are nine in number as accepted by Vaisesika,' and Caraka,® which are described as

. causal substance and they are:-

Prthivi

Manas

Kala
Dik

4
5
6. Atman
7
8
9

' V.Su. - /1/15 .
? Khadinyatma manah kalo disasca dravyasariigraha || - C.S.Su. - 1/48
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i. Akasa :

In philosophy, the attributes of @ka@sa etc. are described on its physical basis but in Ayurveda,
its applied aspects are described in the context of its result in body. Akasa means, which is
extensively occupied or occupying.'! The sky, atmosphere, ether, heaven and free space are

the terms used as synonyms to akasa?

Vaisesika philosophy describes it as a substance where sabda guna remains permanently
(inherently). It is one in number and all pervading (eternal) and extensive.’ Sabda is that
object of which the organ of apprehension is the ear.* Kanada establishes egress and ingress

as the mark of akasa or ether as without space movement is not possible for anything.®

Similarly in Ayurveda sound, the sense of audition, passages/porés/holes, and
separateness/distinctness/space are the features of akasa.® The qualities of materials having
akasiya nature are recognised as soft, light, subtle and smooth qualities. They exert actions of
softening, hollowness and lightness in the body.” In the development of the body sound,

auditory organ, lightness, subtlety and distinction are derived from akasa.®

The tridosas viz. vata, pitta and kapha are originated as well as developed by these five
primary karana dravya. In this serial vata is a force conceptually made up of the elements
akasa (ether) and vayu (air).’ The proportions of akasa (ether) and vayu (air) determine how
active vata is. In the body, vata is movement [a dynamism of the combination between akasa
(ether) and vayu], and manifests itself in living things as the movement of nerve impulses, air,

blood, food, waste and thoughts.

! Asamantit vyaptamiti akasam || - A.S.
’SED.A
3 Sabda gunakamikasam | taccaikarh vibhu nityar ca || - T.S. - 14
* Srotra grahano yah arthah sa abdah | - V.Su. - 2/2/21
> Niskramanarh pravesanamityakasasya lingam | - ibid - 2/1/20
¢ Sabdah $rotrendriyar va api chidrani ca viviktata |

Viyatah kathita ete gunagunavicaribhih || - B.P. - 2/22
7 (a.) Mrdu-laghu-siksma-$laksna-$abdagunabahulanyakasatmakani,

Tani mardava-sausirya-laghavakarani || - C.S.Su. - 26/11

(b.) Antariksah tu - Sabdah $abdendriyarh sarvachidrasamiiho viviktata ca || — S.S.Sa. - 1/26
® Tatrasyakasatmakarn $abdah érotrarh laghavarn sauksmyar vivekasca || - C.S.Sa. - 4/12
® Vayvakasadhatubhyam vayuh, agneyarh pittari, ambhah prthivibhyérm §lesma | - A.S. - 20/3
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il. Vayu :

In general, air, wind, breeze etc. are the synonyms used for vayu. Kandda, talking about vayu
says that the only touching sensation is the symbol of vayu.! Touch is the special quality of
vayu.® According to T.S., the substance, which cannot be seen but can be experienced by

touch, is called vayu.® It is of two sorts, eternal and non-eternal. Eternal is atomic, non-eternal
| is product. It is again three folds, body, organ and object. Body is in the aerial world, organ is
the sense of touch and object in the form of the wind that blows and shakes trees etc.* Air
circulating within the body is prana, though one, it acquires different names such as prana,
apana etc. according to different parts of body it travels and the different functions it

performs.

Similarly, in Ayurveda touch, organ of tactile sensation - skin, levity, throbbing,
pulsation, movements of body, all activities of the body are the accepted features of ’vdyu.6
Vayu is told to have dryness (ruksa), lightness (laghu), coldness (sita), coarseness (khara),
motion (cala) and subtle (suksma) attributes.’” Ayurveda being the applied science as well as
applied philosophy accepts these five karana dravyas as the indispensable elements for the
health as well as for the disease. Vayu and akasa are represented in the body as vayu dosa are

supposed to be the source of motion in the body.

In C.S it is described that vayu, when unvitiated, upholds the constituents of the body
(such as blood, flesh, marrow, fat, etc.) and their courses through the body. It exists in the
five-fold forms of prana, udana, samana, vyana and apana. It initiates upward and
downward movements, restrains the mind (from all undesirable objects) and concentrates it

(on objects that are desirable), causes all the (ten) senses (of knowledge and action) to

! Spar$avan vayuh || - V.Su - 2/1/4
? Sparsaca vayuh || - ibid - 2/1/9
? (a.) Ruparahitaspar$avan vayuh || - T.S. - 13
(b.) Na ca drstanar spars$a ityadrstlingah vayuh [ - V.Su. - 2/1/10
* (a.) Dravya Prakarana - T.S. - 13
(b.) Dravyanirupana-prakarana - P.P.B.
% (a.) Pranah antah $arire rasamaladhatiinarn preranadiheturekah
San kriyabhedadapanadi sarhjiiar labhate || - Dravyanirupana-prakarana - P.P.B
(b.) Dravya Prakarana- T.S - 13
¢ (a.) Sparsatvagindriyaiicapi laghuta spandanarn tanoh |
Cesta sarvasarirasya vayorete gunah smrti || - B.P. - 2/23
(b.) Viyavyastu- spar§ah sparSendriyam sarvacestasamithah
SarvaSariraspandanarh laghuta ca || - S.S.5a. - 1/26
7C.S.Sa. - 4/12
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perform their functions, bears all the objects of the senses (after contact with the senses) to

the mind, holds together all the elements of the body.

It assists the cohesion of the particles of the body. It causes speech. It is the prime cause
of touch and sound, and the root of audition and touch. It is the origin of joy and
cheerfulness. It stimulates agni (digestion), absorbs dosas, throws out all impurities, makes
the gross and fine channels. It gives form to the embryo in the womb. It furnishes evidence

of the existence of life. The wind, when unexcited, achieves all these functions.'

When it is vitiated in body, it afflicts with various disorders and thereby affects strength,
complexion, happiness and life-span; agitates mind, affects all the sense organ, destroys,
deforms and detains the embryo for long, produces fear, grief, confusion, anxiety and

excessive delirium and at the end stops the vital breath.”

In fact, vayu is one only but according to the location, activity, the symptoms of diseases

produced by vayu vikaras the division of vayu takes place.’
There are five types of vata dosa:-
a. Pranavayu:

Prana vayu is located in the head, nose, tongue and the chest. Its most important functions

are to control the mind, spitting, sneezing, belching, digestion and the respiratory activity.*

b. Udana viyu:

Udana vayu is situated in umbilical region, chest and neck. Vocal functions, effort, energy,
strength, complexion are its actions or functions.” Vitiated uddna vayu causes the disease of

the supra clavicular region belonging to eye, ear, nose, throat, mouth etc.®

' C.S.Su. - 12/8

% ibid - 12/8

S.S.Ni. - 1/11-12
* (a.) Sthanarh prinasya miidhorrahkanthajivhasyanasikah |

' Sthivanaksavathiidgara§vasaharadi karma ca |} - C.S.Ci: -28/6
(b.) S.8.Sa. - 1/13

3 (a.)Udanasya punah sthanarh nabhyurah kantha eva ca |

Vikpravrttih prayatnaurjobalavarnadi karma ca || - C.S.Ci. -28/7

(b.) S.S.Ni. - 1/14

% ibid -1/15
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c. Samdna vayu:

It is situated in the stomach and duodenum or large intestine and it is responsible for the
digestion of food material and separation of waste products. The aggravated samana vayu
produces diarrhoea etc. diseases.' The regulation of body temperature, composition of body
fluids and movement of kapha and pitta are also its important functions. This is a subdosa or
type of vata which governs the absorption of nutrients into the body. Assuming they were
broken down properly, samana vayu can guide their absorption. It is responsible for inward
movement of energy as in the contraction of limbs and venous flow of blood. It facilitates

breaking down and digestion of food. Samana vayu has special correspondence to fat tissue.
d. Vyana vayu:

Vyana vayu is mainly situated in the heart and pervades all over the body. It regulates the
circulation of blood and also the movement of the body. It also performs extension,
contraction, blinking etc.> Pyrexia, diarrhoea, tuberculosis etc. diseases effecting to whole

body phenomenon are produced when vyana vayu is aggravated.
e. Apanavayu:

Apana vayu is mainly situated in the intestines, rectum, naval, thighs, and the urinary
bladder.* Its main functions are secretion and evacuation of urine, semen, regulation of
menstrual flow and expulsion of foetus and faeces. The aggravated apdna vayu produces
stone in bladder, diabetes, problems of semen, piles, fistula and prolapses of anus etc.
diseases.” Thus, if a physician does not comprehend the vayu which excels in strength,
roughness, quickness and destructive power, how would he be able to protect further
aggravation of suddenly vitiated vayu, inspite of best efforts, or prior to this to prevent the

emergency.6 Thus, the vayu has a very important role in medicinal system.

! (a.) Svedadosambuvahini strotarnsi samadhisthitah |
Antaragnesca parSvasthah samanah agnibalapradah || - C.S.Ci. — 28/8

(b.) S.S.Ni. - 1/15-16

? Dehari vyapnoti sarve tu vyanah Sighragatimram |
Gatiprasaranaksepanimesadikriyah sada || - C.S.Ci. - 28/9

*S.S.Ni. -1/17-18

* Vrsanau bastimedharaca nabhyiiri vamksanau gudam |
Apanasthanamantrasthah Sukramitrasakmnti ca || - C.S.Ci. -.28/10

5 S.S.Ni. - 1/19-20 :

®C.S.Su. - 12/10
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iil. Tejas :

In general fire, heat, agni etc. are its synonyms. According to VaiSesika philosophy the
substance, containing ripa (colour) and sparsa (touch) attributes is called tejas or fire.! Heat
is the characteristic of fire.” There are different kinds of tejas due to its manifold influences,

which occurs in two aspects: -

(1.) Permanent (nitya) as ultimate, extremely minute partless units of matter (paramanu), -

beyond the range of sensory apprehension.
(2.) Transient (anitya) aggregates of the former as phenomenal effects (karyas).

It is again three fold: - body, organ and mass; body is well known in the solar region, organ is
the sight which perceives colour and resides in the forepart of the black pupil of the eye; mass
is fourfold:- (a)earthy (bhauma), in the shape of common fire and the light of glow worm; (b)
heavenly (divya), in the shape of lightning which is fed by the fuel of water, as well as sun
light, moon-light; (c) gastric (audarya) which is instrumental in digesting the eaten food; (d)

mineral (Gkaraja) such as gold and other metals.

The tejas, in this system of thought, has characteristics such as enabling things to have
form, colour, visibility (ri#pa), enabling things to be touched (sparsa), enabling things to be
enumerated (sankhyd), to have dimensions (parimana), to be separable (prthaktva), to
combine (sarityoga), to separate (vibhaga), to be prior and to be posterior (paraparatva), to

flow (dravatva) and producing the sensation of heat (usna).*

Ayurveda accepts pafica mahabhiitas as the nodal point of body and treatment and tejas is
one of them. According to Ayurveda substances predominant in properties of hot, sharp,
minute, light, rough, non-slimy and vision etc. are dgneya (constituted predominantly by

tejas). They promote combustion, metabolism or digestion, lustre, light and complexion.’

! Tejo riipasparsavat [|-V.Su. -2/1/3
2 a. Tejas usnata || - V.Su. - 2/2/4

b. UsnasparSavattejah | - T.S. - 12
@) T.S.-12

(b.) Dravyajala-prakarana — P.P.B.
* ibid
*C.S.Su. - 26/11
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Thus, sight, the visual organ-eye, exhaustion, colour/complexion, lustre, anger, bravery etc.

are the features of tqjas.l

One of the three dosas involved in the constitution of the living organisms, pitta
corresponds to fire or zejas as the elemental principle. The word pitta is derived from the root
‘tap santdpe’, which mea-ms_to burn or to agitate. It is so called because it is responsible for
the generation of heat in the system and it burns up the food that is ingested. It is thus
figuratively described as the “fire’ in the body” for though not occurring in the form of the
physical fire, it discharges the functions of fire, viz. combustion (dahana, burning) and
cooking (pacana, chemical actions)’. There is no ‘fire’ in the body apart from pitta. It is

called ‘internal fire’ the presence of which is suggested by pitta and body warmth.*

According to C.S. and S.S. the inherent natural qualities of pitta are heat, sharpness,
liquidity, slight, unctuous, all colours except white and red, fishy smell, acrid (normally) or
sour (in improper digestion) in taste, and fluidity. Natural actions of pitta are production of
burning sensation, heat in the body, suppuration, sweat, putrefaction, itching, discharge,
redness and manifestation of its smell, taste and colour.’ These characteristics are aids in

diagnosis.

Among the symptoms due to abnormalities of pitta are burning sensations in body,
cracking pain in body, acid eructation, high temperature, excessive sweating, foetid odour of
the body, cracking of skin, tendency to bleed, red spots on the skin, blue moles, herpes, bitter
taste in the mouth, abnormal thirst, inflammation of the penis, fainting spells, conjunctivitis,

jaundice, urticaria, etc.® These points prove the importance of tejas in Ayurveda.

'(a)B.P.-2/24

(b.) C.S.Sa. -4/12
2C.S.Su. -12/11
3 ibid - 21/9
*Ck.Cton C.S.Su. - 1711
5 (a.) C.S.Su. - 20/15

(b.) S.S.Su. - 21/11
®C.S.Su. -20/14
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iv. Jala :

Substance or dravya has been defined as, which possesses attributes and action permanently
is called dravya.' Rasa (taste) is the special property of jala and pindf karana with the help

of sneha guna are its special actions.” Thus, it is a substance.

According to Vaisesika philosophy jala or water is a substance having cold touch. It is
of two sorts, eternal and non-eternal. Eternal is atomic, non-eternal is product. It is again
three fold, body, organ and object. Body is in the region of Varuna, organ is the sense of taste
located at the tip of tongue and the mass comprehends rivers, oceans etc.® Prasastapada tells
that jala contains fourteen qualities viz. ripa, rasa, sneha, sparsa, sankhya, parimana,

prthaktva, sariyoga, vibhaga, paratva, aparatva, gurutva, dravatva and samskara.*

Human body is composed of five mahabhiitas, the characteristics of the body showing
the presence of aqueous substance are liquid, unctuous, cold, dull, soft, slimy and tasty in
properties and moistering, binding, oozing, softening and pleasing are the actions.® It has a
very important place in medical sphere. Sense organ related to it is responsible for taste.®

Taste (rasa) is of six types7:-

Madhur or sweet
Amla or sour

Lavana or saline
Tikta or pungent

Katu or bitter

A O e

Kasadya or astringent

The rasas when employed properly maintain the body and their incorrect utilization result
vitiation of dosas. Pafica mahabhiita are presented in the body by tridosas viz. vata, pitta,
kapha. Jala or water is the main constituent of kapha, and this bodily water is responsible

physiologically for biological strength and natural tissue resistance in the body. During their

' C.S.Su. - 1/50

? Ciirnadi pindibhava hetuh gunah snehah | jala matra vrttih|| - T.S. - 32
3 Dravya-prakarapa - T.S. - 11

4 Dravyapadarthaniriipana-prakarana - P.P.B.

°(a.) C.S.Sa. -4/12, (b.) C.S.Su. - 26/11, (c.) B.P. - 2/25

¢ Rasanirtho rasastasya dravyamapah ksitistatha | - C.S.Su. - 1/64

7 ibid -1/65
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normal state, they sustain the body and when vitiated, they afflict the body with the various

types of diseases. The vitiation and alleviation of the dosas can be described as:-

Aggravating Tastes Alleviating Tastes
Vata Dosa | Katu (pungent) Madhura (sweet)
Tikta (bitter) Amla (sour)
Kasaya (astringent) Lavana (saline)
Pitta Dosa Katu Madhura
Amla Tikta
Lavana Kasaya
Kapha Dosa Madhura v Katu
| Amla Tikta
Lavana Kasaya

Each rasa presents special parica mahabhita. Two mahabhitas predominantly combine to

produce each rasa as follows:-

Name of the taste Predominating mahabhiitas
Madhura (sweet) Prthivi and Jala

Amla (sour) Jala and Tejas

Lavana (saline) Prthivi and Tejas

Katu (pungent) Vayu and Tejas

Tikta (bitter) Vayu and Akasa

Kasaya (astringent) Vayu and Prthivi
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Thus continuous use of diet or drugs containing a particular taste or a group of tastes will
aggravate a dosa. For example if madhura rasa is being used for a long time, due to
predominance of prthivi and jala tattva it will help to increase kapha dosa, being of the same
group. This is why Ayurveda neglects and condemns the use of single rasa and establishes it
as the adverse diet and advocates the use of all tastes as the best health prompter. The sad

rasa diet of Indian dietics is the practical aspect of this theory.

In the case of diarrthoea and dehydration, immediate liquid transfusion is thought to be
. only remedy to correct and maintain the electrolyte balance of the body. The equilibrium of

jala is required for health.'

While treating diseases, the physician is expected to ascertain the condition of the dosas
and select drugs having suitable tastes. During the course of treatment, he must select the
tastes at the commencement, at a later stage, and at the end, to counteract the errant dosa. In
diseases that are caused by vata, treatment is commenced with drugs saline in taste, followed
by drugs sour in taste, and completed by drugs sweet in taste. The order of drugs would
facilitate progressive pacification of the errant dosa. Even while eating food, the person who
is interested in maintaining health is advised to begin with eatables that are sweet in taste,
later eat sour and saline things, and then articles with other tastes. Thus, it is an important

substance from medicinal point of view.
v. Prthivi:

Prthivi or earth is the base of this world and all living creatures are being developed on it.
According to Vaisesika aphorism, the substance containing the qualities of ripa (colour),
rasa (taste), sparsa (touch) and gandha (odour).” But according to T.S prthivi is that which
has odour.> Odour is mentioned here as the differentiating attribute of earth. Kanada also
cites earth as permanent seat of odour.* According to Prasastapada fourteen qualities are
found in prthivi :-ripa, rasa, gandha, sparsa, samkhyd, parimdna, prthaktva, samyoga,

vibhaga, paratva, aparatva, gurutva, dravatva and samskara’.

' C.S.Su. - 26/27

? Riiparasaspar$agandhavati prthivi | - V.Su. - 2/1/1

3 Tatra gandhavati prthivi || - Dravya Prakarana - T.S. - 10
* Vayavsthitah prithivyam gandhah || - V.Su. - 2/2/3

> Dravyapadarthaniripana-prakarana - P.P.B.
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According to Vaisesika darsana it is of two sorts: - eternal and non-eternal. Eternal is
atomic, non-eternal is product.! This non-eternal earth is again three fold, body, organ and

object.’
The body is of two types: - yonija or embryonic and ayonija or non-embryonic.?
*  Yonija or embryonic: It is also two types4:-

a. This is developed with the help of jarayu or placenta for example human beings and
animals.

b. Andaja are the creatures born from egg such as birds or reptiles.
= Ayonija or non-embryonic:

Insects born of perspiration, plants and semi-divine personages who are self-born owing to

the influence of dharma possess this kind of body.’

The sense grasping odour is called ghrana, remains established in the nose.® The objective
form of prthivi is developed by the combination of atoms presented as dvayanuka and

trayanuka etc. It can be divided in three types’: -

= Mrt: Dust, earth or terrain, brick, house, pots etc are included in this part.8
* Pasana: All types of stones, jewels, pearls and diamonds are included in it.’
»  Sthavara: The vegetables kingdom including herbs, trees, grass, shrubs etc. is

included in this form.'°

' ;TS.-10
2 (a.) Trividhar casyah karyyam | §rirendriyavisayasarhjiiakam || - Dravyapadarthamrupana-prakarana P.P.B.
(b ) Dravya Prakarana - T.S - 10
3(a.) V.Su. - 4/2/5
(b ) Dravyapadarthaniriipana-prakarana - P.P.B
* Sukra$onitasannipitajarit yonijam| tad dvividham jarayujamandajanca)| - ibid
5 ibid
¢ (a.) ibid
(b.) Indriyarh gandhagrahakarh grananasagravarti || - Dravya Prakarana - T.S. - 10
7 Visayastu dvaynukadikramenarabdhastrividho mrtpasanasthavaralaksanah || - Dravyapadarthaniriipana-
prakarana - P.P.B.
® ibid
? ibid
% ibid
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According to Ayurveda properties related to prehivi are heaviness, roughnéss, hardness,
dullness, immobility, non-sliminess, solidity, gross form and odorous.! Smell, the sense of
smell, heaviness, steadiness and hardness are derived from prthivi® Prthivi mahabhiitas has
an important role in the formation, giving a particular shape and growth of the body. Earth,
minerals and vegetable kingdom etc. the objective forms of the prehivi mahabhiitas, play an

important role in medical science. Minerals and vegetables are used in medicines.

In the tridosas, kapha is the conceptual equilibrium of water and earth. Kapha is structure
and lubrication - it draws on the conceptual characteristics of the elements of earth and water.
At one level, kapha is the cells, which make up our organs and the fluids, which nourish and

protect them. Therefore, prthivi or earth has an important stand in medicine.
vi. Atman

Self, soul etc. are the synonyms, which are commonly used for atman. Indian philosophy,
Indian culture and Indian medicine are common in accepting the existence of dtman.
Va?’s’e;ika darsana says that the dtman is the substratum of knowledge. It is of two folds: -
jivatman and parmatman. Parmatman is all powerful, omniscient God, devoid of pleasures
and pains whereas jivatman is different in each body, and is all-pervading.’ The difference
between parmatman and jivatman is that pgrmatman is the seat of eternal knowledge where

as jivitman is seat of all activities, pain pleasures etc.*

Even though the description of atman is elaborately carried out both in Ayurveda and
darsana, there is a difference between their aims. According to darsanas, atman was
discriminated to attain mukti or moksa or liberation. To liberate the atman from karma
bandhanas, the real form of atman was substantiated in darsanas. Whereas in Ayurveda the
atma tattva was described keeping in view of the main aim of Ayurveda i.e. protection of
health of a healthy individual and alleviation of the dosas or diseases of a patient. The body

accompanied by atman, manas and indriyas is essential to fulfil the above aim. Such type

! (a.) Gurukharakathinamandasthiravi$adasandrasthiilagandhagunabahulani parthivani || - C.S.Su. - 26/11
(b.) C.S.Sa. - 4/12
?8.8.5a. - 1/26
? Jianadhikaranamiatma | sa dvividhah paramitma jivasca | tatra T§vara sarvajfiah parmatma eka eva |
Jivastu pratiarirarh bhinno vibhurnityasca || T.S. -17
* (a.) Parmatmano laksanamaha-tatreti| mtyaJnanadhxkaranatvamlsvaratvam !
Jivasya laksanamaha- sukhadyasrayatvarn jivalaksanam || - T.D. on ibid
(b.) V.Su. - 3/2/4
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body is the only subject matter of diseases as well as treatment.' A body having life can be
given treatment. Treatment cannot be given to only body in which atman does not prevail.
Keeping the above reasons in view, the one, which contains atman was described as purusa
in Ayurveda. (‘ Puri Sarire Sete vasati iti purusah’) Three types of atman or purusa have been

described in Ayurveda viz.:-

e Parmatman or parama purusa (Absolute self or soul)

Ativahika piéru,va or sitksma Sarira (Self responsible for transmigration)

Sthiila cetana Sarira or karma purusa (Empirical self)
* Parmdtman or Parama Purusa (Absolute Self or Soul):

The supreme self is devoid of abnormalities, is the cause of consciousness with the
conjunction of mind, properties of basic elements viz. prthivi, ap, tejas, vayu and akasa,
sense-organs. It is eternal and seer who sees all the actions.” Self, who alone is knower of all
things, witnesses all the entities of all the living bcings.3 Unconscious objects like stone

cannot witness things. Soul is beginning less,® ever lasting,®> omnipresent, all pervasive and

great.’

The absolute self is one only and cannot be perceived by signs or symptoms.” He is
unmanifest because the eternal is imperceptible to caused entity, as the same cannot grasp the
eternality. That is why one, which cannot be grasped, is said as unmanifest. The self, which is
the knower of the body, eternal, omnipresent and indestructible, is the unmanifest.®
Parmatman,’ brahman," paramesvara etc. are the synonyms used in Ayurvéda for supreme
self. As Ayurveda stands for the treatment of the living being or body the absolute,

consciousness does not appear to its sphere.'"

' C.S.Su. - 1/46-47
? Nirvikarah parastvatma sattvabhiltagunendriyaih |
Caitanye kdranam nityo drasta pasyati hi kriyah || - ibid — 1/56

* Jfiah saksityucyate ndjiiah saksi tvitma yatah smrtah || - C.S.Sa. — 1/83
* a. Adirnastyatmanah | - ibid — 1/82

b. Anadih puruso nityo | — ibid — 1/59
% Sadakaranavannityari.. | - ibid — 1/59
8 Vibhutvamata evasya yasmat sarvagato mahan | — ibid — 1/80
7 ibid — 1/34
¥ ibid - 1/60-61
® ibid — 1/53
% ibid - 5/4 :
"' Bhiitebhyo hi parari yasmannasti cinta cikitsite |-S.S.Sa. - /17
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» Ativiahika Purusa or Siiksma Sarira (Self Responsible for Transmigration):

The concept of self with the subtle body called as ativahika purusa has been accepted in
Ayurveda and it is responsible for transmigration of jiva from one body to another. The self
along with four subtle bhﬁtas viz. prthivi, ap, tejas, vayu and with speed like that of mind
transmigrates from one body to another according to past deeds.! As akasa is inactive, it
does not enter in the foetus. As it is all pervasive and having the attributes of avakasa
pradhana, it exists in the uterus from the beginning. He is omnivagant, sustains all bodies,

performs all actions and takes all forms.?

The association of subtle body with the sperm and ovum is conditioned by the actions
of the past life. The characteristic features of the gross body resemble those of the subtle
body. Not only the physique but also the mental faculties of the individual resemble those of
the subtle body. According to past deeds, form arises from the past form and mind from the
past mind. Whatever difference is observed in physique and psyche is caused by rajas and

tamas as well as past deeds.

Here one question arises that when arman is omnipresent and free from all obstacles,
why and how it is attached with the past? Actually, mind is constantly associated with ragjas
and tamas; all defects are caused by ignorance. The cause of transmigration and inclination is

due to defective mind and potent past deeds.?
= Sthiila Cetana Sarira or Karma Purusa (Empirical Self):

The soul that is relevant to the medicinal framework is an empirical one, namély, as an agent
of cognition when associated with mind (manas), intellect (buddhi), sense-organs, and motor-
organs.* The soul that is devoid of the association with these factors is of no interest to the
Ayurvedic physician. Although it is conceded that, the soul by its nature is free from
modifications and eternal, he becomes the cause of consciousness when associated with the

mind, specific properties of the primary forms of matter and the sense-faculties.’

! Bhiitaiscaturbhih sahitah susiiksmairmanojavo dehamupaiti dehat |
Karmatmakatvanna tu tasya dr§yam divyarn vina darSanamasti rupam || - C.S.Sa. — 2/31
2 g -
ibid —2/32
* ibid — 2/37-38
* ibid — 1/54-55
% ibid — 1/56-57
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Consciousness is a quality that the material aggregates altogether lack. Aggregates are
collectively called corpus or field, ‘ksetra’ namely, all that is excluded from unmanifest,
‘avyakta’ and this is the significance of self as the principle of consciousness that lights up
this corpus hence ‘ksetrajiia’ and is therefore, the cause of all actions.! The main purpose of
Ayurveda is to treat the patient. Treatment can be given to the living body only, but not to the
dead body. Treatment is given to such gross body only and this gross body is capable of
getting treatment. In Ayufveda it is called with various names, viz. rasi purusa, samyogaja
purusa, jivatman, karma purusa, cikitsadhikrta purusa, etc. The qualities defined by these

terms arc -
¢ Cikitsadhikrta Purusa or Karma Purusa:

Along with the body (Sarira) and mind (sattva), the self (atman) constitutes the tripod of life
(tridanda), sustaining the phenomenal world. This indeed is the sentient purusa, the subject

matter of medicine. Being the subject matter of cikitsa, the body is called cikitsa purusa.*

All the actions are performed by this and even all the actions are performed for the
sake of this, so it is called karma purusa. The action, the fruit of action, knowledge,
ignorance, happiness, misery, life and owner-ship are established here.’> All the sources of
knowledge including scriptural which serve as instrument for knowledge of various kinds

establish the causality of purusa.*

'C.S.8a.— 1/65,76
? Satvamatma $ariram ca trayametattridandavat |

Lokah tisthati sarnyogat tatra sarvam pratisthitam ||

Sa pumamscetanarn taccha taccadhikaranarn smrtam |

Vedasyasya tadarthe hi vedah ayarh sarprakasitah || - C.S.Su. — 1/46-47
3 Atra karma phalar citra jiidnam ca atra pratisthitam|

Atra mohah sukharh duhkharh jivitarh maranarh svata || - C.S.Sa. — 1/37
* Sa eva karmapurusascikitsa adhikrtah || - S.S.Sa. — 1/21
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* Sat Dhatuka Purusa:
Five gross elements and the self together make a human being;:-
“KhadayaScetanasastha dhatavah purusah smrtah |
Cetanadhaturapyekah smrtah purusasamjiiakah ||”!

While Caraka adopted this sad dhatuka purusa, Susruta substantiates with the following

statement:-

“Asmina §astre paficamahabhiita §arira samavayah purusa iti ucyate”?

Thus, purusa is nothing but the combination of the six dhatus viz. prthivi, jala, tejas, vayu,
akasa and unmanifest self i.e. Brahman. Ayurveda principally proposes to deal with the gross
elements. It is therefore appropriate that it defined human beings as consisting of gross

elements and soul.
¢  Samyogaja Purusa :

The purusa is like a tripod, consists of mind, self and body, so it is called samyogaja purusa.’
The sensations do not constitute of attribute of self as such. They in fact arise out of the

contacts of the sense-organs with their objects.4
*  Rasi Purusa or Empirical Self:

Rasi means group. A group of conglomeration or combination of the 24 elements is called

rasi purusa. Caraka enumerated the rasi purusa as follows:-
“Punasca dhatubhedena caturvirii§atikah smrtah|

Mano dasendriyanyarthah prakrtiSca astadhatuki ||

'C.8.5a.— 1/16
28.8.8Sa. — 1/21
3C.S.Su.— 1/46
4C.S.Sa. - 1/85

3 ibid — 1/17
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As per the classification, purusa comprises 24 dhatus viz. mind, ten indriyas, five objects
of sense-organs and prakrti consisting of eight dhatus, viz. five tanmatras, ahamkara (ego),
mahat(intellect) and avyakta (primordial unmanifest element). The avyakta (the primordial
unmanifest) holds the conjunction of the intellect, sense-organs, mind and sense-objects. The

aggregate of 24 entities is known as puru;a.l

The above is called cikitsa purusa, karma purusa, rasi purusa, samyogaja purusa,
Jivatman but all are identical. Difference is in nomenclature. According to the context, he is

uttered with various names. Though he is with various names, he is one only.
vil. Manas :

The supremacy of the man remains in his quality to work after thinking. There is not a single
system of Indian philosophy, which does not deal with the concept of manas (mind). The
word manas is used for the mind, heart, understanding, perception and intelligence.” Citta,
cetas, hrt, hrd, manas and sattva are also the synonyms of manas.> According to Vaisesika
darsana the appearance or non-appearance of knowledge on contact of the soul with the
senses and their objects, are the marks of the existence of the mind.* It is a substance and is
eternal.” Mind is also accepted as an organ which is instrument of the cognition of pleasure
etc.®

Ayurveda also accepts it as one of the nine substances. Caraka accepts the marks and
definition of manas as per description of Vaisesika darsana. 1t is accepted by Ayurveda that
the sense faculties are capable of perceiving their respective objects only when they are
motivated by manas.” Mind is defined as the entity which, even on contact with self, sense-
organs and sense objects, is responsible for production of knowledge otherwise it doesn’t

produce.® It is also known as the supporter of the sense-organs.’

' C.S.Sa. - 1/35
2S.ED.A.
*AK.
¢ Atmendriyarthasannikarse jfianasya bhavah abhavasca manaso lingam || — V.Su. — 3/2/1
S ibid - 3/2/2
ST.S.-18
’ Manah purassaranindriyanyarthagrahana samarthani bhavanti || - C.S.Su. — 8/7
¥ Laksanari manaso jiianasyabhavo bhava eva ca |
Sati hyatmendriyarthanam sannikarse na vartate ||

Vaivrttydnmanaso jiidnarn sannidhyattacca vartate | - C.S.Sa. — 1/ 17-18

® Yadindriyanamabhigrahakar ca ‘mana’ ityabhidhiyate — ibid — 3/13
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Caraka has called it atindriya, meaning it is beyond the cognizance of the senses or
super sensual. Mind transcends the sense-organs, it is known as sattva while some call it as
cetas. Its action are dependent on its contact with its objects and the self and at the same time,
it is responsible for the actions of sense-organs.' Susruta has described manas as
ubhayatmaka®, declares that it possesses the qualities of five jidnenedriyas (senses) as well
as five karmendriyas (motor-organs). Indriyas are the instrument of knowledge and action.
Manas is the most iinportant factor and without its presence, the knowledge cannot be
perceived.3 Thus, perseverance or non-presérvance of knowledge is the symptom of manas.*

Alike to motor-organs, it also helps to perform actions.’

Attributes of Manas:

Describing the substance, it has been established that each of the substance must have
attributes and action. Manas being a substance possesses two attributes within it. They are
‘anutvam (atomicity)’ and ‘ekatvam (oneness).’® If the qualities of manas i.e. oneness and
atomicity are not accepted, all kind of perceptions would occur at the same time. Mind, in
person, seems to be more than one because of variations in its own objects, sense objects and
its analytical activity and due to conjunction with the qualities of rajas, tamas and sattva; but,
in fact, there is no numerousness. Therefore, it does not motivate more than one sense faculty
at a time, and that is why not all the sense-organs can act simultaneously.” Vaisesika darsana

also accepts the same view.?

Objects of Manas:

The objects of sense are of three types viz. satvika, rajas and tamas. The mind dominated by
any one of the above-mentioned attributes in one’s life follows in subsequent life as well.
When the individual is endowed with the sattvika type of mind from his previous life, then he

recalls the events of his past life also.” Thinking constitutes the object of mind.'"® The

'C.S.Su.-8/4

? Ubhayatmakari manah | - S.S.Sa. - 1/6

3C.8.Su.-8/7

*C.8.8a. - 1/17

> ibid - 1/21

¢ Anutvamatha caikatvari dvau gunau manasah smrtau {{ ibid — 1/19
7C.5.8u. - 8/5

$7.S.-18

°C.S.8a. - 3/13

' Manastu cintyamarthah - C.S.Su. — 8/16
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balanced, excessive, negative and perverted conjunctions are the causes of normalcy and

abnormality of mind and its sense perception.'

Caraka has described clearly the objects of mind. The objects of the mind include
thinking (cintya), considering (vicarya), imagining (i#hya), attention (dhyeya) and
determination (sarmkalpya). Apart from the above, whatever can be known by means of the

mind is regarded as objects of manas:-
“Cintyam vicaryamiihyam ca dhyeyarh sathkalpyameva ca |
Yatkirhcinmanaso jiieyarh tat sarve hyarthasarmjiakam |1
Actions of Manas :
“Indriyabhigrahah karma manasah svasya nigrahah|
Uho vicarasca, tatah param buddhih pravartate ||

Control of senses organs (indriyabhigraha), self-restraint (manasah svasya nigrahah),
reasoning (itha) and analysing (vicara). Beyond that is the jurisdiction of buddhi (intellect).
Finally the intellect acts and determine about what to do or what not to do, what should be

left and what should be held.

Mind is always associated with rajas and famas and the association of impure manas

makes the soul to enter into the worldly bondage.*
Utility of Manas in Medicine:

Manas has got a specific place in treatment. In Ayurveda, diseases are classified into two
categories viz. physical and mental. For the physical the body is considered to be the abode of

diseases and for latter the mind. Both mind and body are the locations of disorders as well as

'C.S.Su. - 8/16
2C.8.Sa.— 1/20
3 ibid — 1/21

4 ibid — 2/38
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pleasures.! There are three types of therapy — spiritual, rational and psychological.

Psychological therapy is restraint of mind from the unwholesome objects.

Pathogenic factors in the body are vayu, pitta and kapha but rajas and tamas are mental
humours.® It is noteworthy that manas has got three gunas viz. sattva, rajas and tamas, and
only latter two cause vitiation of the mind, and the satfva guna is not pathogenic. These can
be treated with the spiritual knowledge, specific scriptural knowledge, restraint, memory and

concentration.*

One who is endowed with excellent intellect, speech and action leading to happy
consequence, submissive mind, clear understanding, knowledge, penance and continued
effort in yoga, does not fall a victim of diseases.’ Intellect consists of thinking, restrain and
memory. When intellect consisting of these three works well, the person remains healthy
otherwise intellectual error occurs which gave rise to aggravation of dosas and consequent
disorders.® It is mentioned as the cause innate and exogenous diseases, mental disorders and
epidemics. Actually wrong understanding by the intellect and wrong actions (accordingly)

should be known as intellectual error, which is commited, by mind.’

Thus, it is established fact that manas has got very important role in the medical science
and an efficient physician requires a good knowledge of psychology. Examination of sattva
(mental faculty) has an importance while examining the patient. Individuals having the
excellence of mental faculties are characterized by good memory, devotion, gratefulness,
wisdom, purity, excessive enthusiasm, skill, courage, valour in fighting, absence of sorrow,
proper gait, and depth of wisdom and sincerity in action and virtuous acts.® Here sattva is
known as mind depending upon its strength, which is of three types viz. superior, mediocre,

and inferior.’

Generally speaking all those facts which can be demonstrated through the physio-

chemical methods and which can be seen and measured through the physical instruments are

'C.S.Su. ~ 1/55
2 ibid — 11/54
3C.S.Sa. - 1/57
*C.S.Su. - 1/58
5C.S.Sa. —2/47
® ibid — 1/102

7 ibid — 1/109
$C.S.Vi.-8/110
? ibid - 8/119
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treated as scientific methods. The study of manas is some how different, as it is difficult to
measure them through physical laboratory methods. Thus, it is clear that manas has got an
important place in our daily life and affects the health and disease as well as diet and actions

of every body.
viii. Kala (Time):

Kala is accepted as one of the nine dravyas by Vaisesika philosophy as well as Ayurveda.
While annotating dravya it has been expressed that it possess action (karman) and attribute
(guna). To describe past, present and future are the actions while to be one in number is the
attribute of the kala.' It is one in number but has been divided in so many degrees for
-practical purpose, such as seconds, minutes, hours, days, months and so on.2 According
Vaisesika siitra, if we say that it is prior in respect of which is posterior and it is

simultaneous, it is slow or fast etc., it is the time which makes us to behave like this.?

Ayurveda also talks about kala. S.S tells that kala is all-powerful, self-emerged and
without beginning, middle and end. It is kala, as it does not stop for even minute fraction; or
seizes or leads living being to death.’ Caraka says that kala is nothing but a process of
transformation into seasons, solstices etc.® Caraka has stated that kala is eternally moving
(nityaga) as well as conditional (@vasthika).” The conditional one is related to disorder while
the eternally moving one to seasonal suitability. Thus, kdla or time connotes two meanings
viz. eternally moving (nityaga) or the year (sarivatsara) and conditional (@vasthika) or the

state of disease in the patient (aturavastha).®
1. Samvatsara or Nityaga :

The year is divided into two, three, twelve or even more parts according to nature of action to
be taken. Hemanta (early winter), grisma (summer) and varsa (rainy season) these are the

three seasons characterised by cold, heat and rains. In between them there are three seasons

! Atitadi-vyavaharahetuh kalah | sa catko vibhurnityasca || - T.S. -15

N.M.-45

? Aparsminnaparar yugapat cirarit ksipramiti kala lingani || - V.Su. - 2/2/6

* Kilo hi nima svayambhiiranadimadhyanidhanah || - S.S.Su. — 6/3

? Sa siiksmamapi kalarina liyata iti kalah, sarikalayati kalayati va bhitaniti kilah || - ibid

¢ Kala punah parinamah | - C.S.Vi. - 8/76 ,

7 Kalo hi nityagascavasthikascah tatravasthiko vikaramapeksate, nityagastu rtusatmyapeksah | - ibid — 1/21 (vi)
$ Kila punah samvatsarascaturavasthi ca | — ibid - 8/125
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having common characteristics such as pravrt (early rains), Sarad (autumn) and vasanta

(spring).

Evacuative therapy such as emesis etc. is applied in seasons having common
characteristics and is stopped in others. The seasons having common characters are the most
convenient ones and unharmful to body and drugs because of moderate cold, heat and rains,
while others, due to excessive cold, heat and rains are inconvenient ones and harmful to body

and drugs.’
2. Aturavastha or Avasthika :

The status of patient is also called as timely or untimely in relation to the act being performed
or not such as, in a certain condition one drug is untimely and the other is timely. This is also
due to specific condition, hence the nomenclature of kdla and akala is given to the conditions
of the patient. This is examined like this that the physician should observe all the conditions
of the patient repeatedly in order to administer the correct therapy. The therapy administered
after or before the opportune time is not effective because time determines the sufficiency of

the administration of therapy.’

One’s diet leads to promotion of strength and complexion only if he knows the
wholesomeness according to different seasons dependent on behaviour and diet.® The time is
one of the three etiological factors of the disease.* Even though the persons differ in
dissimilar entities like constitution etc., there are other common factors due to derangement
of which the diseases having similar period and symptoms arise and destroy the community.
These common factors in communities are — air, water, place and time.> Caraka says that
time caused diseases should be treated before they arise with due consideration of their
strength and time. By the succession of time, natural disorders caused by old age and

approaching death occur because nature cannot be counteracted.®

''C.S.Vi. - 8/125-126
2 ibid - 8/128
3C.S.Su. - 6/3 .
* Trinyayatananiti- arthanar karmanah kalasya catiyogayogamithyayogah || - ibid — 11/37
s .
C.S.Vi.—3/6
$C.S.8a. — 1/115
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Susruta says that derangement and excellence of rasa (nourishing sap) and also life
and death of men depend upon kala.! He also divided time as different uses of time shows

the division of time is required for practical use’:-

e Aksinimesa(blinking of eyes) = Time taken in pronunciation of a short letter
e 15 aksinimesa =1 Kastha

e 30 Kastha =1 Kala

e 20Kala =1 Muhiirta

o 30 Muhiirta =1 Ahoratra i.e. 1 day and night (24 hours)
e 15 Ahoratra = 1 Paksa (fortnight)

e 2 Paksa =1 Masa (Month)

e 2 Masa =1 Rtu

e 3Rtu = 1 Ayana (Uttrayana and daksindyana)

e 2 Ayana or 12 mdsa =1 Samvatsara

e 5 Samvatsara =1 Yuga

The timings of the use of the medicine have been described in Ayurvedic literature as

ausadha kala. According to A.H. medicine should be administrated®—

e When there is no food in the stomach
e At the commencement of meal

e At the middle of meal

e At the end of meal

e In between morsels

e With each morsel

¢ After each morsel

e Mixed with food

¢ Both-before and after food

e Atnight

! Anna rasavyapatsampat(i jivitamarane ca manusyanamayatte || - S.S.Su. — 6/3
? ibid - 6/4-9
* AH.Su.-13/37
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Susruta has described kala-bala-pravrtta or seasonal diseases in the seven fold categories
of diseases. They are also of two types - caused by abnormal seasons and those caused in
normal seasons.! Susruta has distinctly subdivided the entire process of the development of
the pathogenesis of the diseases in six stages and termed it as kriya kala, which means time of

the action. These stages have practical significance for the treatment.”

Drugs and diets are useful for health but if they are at variance with time or kala
viruddha, they are unwholesome. Such as if, one takes rough, cold etc. in the winter and
pungent, hot etc. in the summer, it is antagonistic in terms of time.’ Rtucarya is very

important aspect of Ayurveda, which shows the practical use of time factor in our daily life.*
Thus in medical science kala has an important place.
ix. Dik:

Dik means a place in general and desa or disa are the synonyms. It has been accepted as a
substance by Vaisesika philosophy.” When anything is cognated near or remote to the
particular point, the substance responsible for this knowledge is dik or space. According to

Vaisesika system, dik gives rise to such cognition and usage as ‘this is remote or near from
this*.®

It is a substance because it possesses attributes and action. To establish the location
and the direction of a paddrtha are the actions while to be eternal and one in number are the
attributes.” Moreover, even being one in number, due to external conditions, it is divided into
praci (east), partict (west) and so on.?

Ayurveda also accepts dik as one of the nine substances. All the events take place in a
particular time and location. Dik, being one in number has been divided in many forms
relative and comparative to the relation of sun and earth. The different astrological and

geographical conditions play an important role in health matter.

'S.5.5u. -24/5,7

2 ibid — 21/18-34

3C.S.Su. - 26/89

*S.S.Su.-6

* Prthivyapastejo vayurakasarh kilo digatma mana iti dravyani || - V.Su. — 1/1/5
8 ibid — 2/2/10

7 ibid -2/2/11-12

¥ Pracyadi vyavaharaheturdik | sa caika nityavibhvi ca [|-T.S.-16
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Three types of desa viz. aniipa (marshy or wet), jangala (arid) and sadharana (medium)
have been described in dyurvedic texts.' In aniipa areas, diseases caused kapha and vata are
mostly found.? Jargala areas are responsible for the diseases caused by vata and pitta’
People in sadharana areas enjoy the equilibrium of dosas as there are cold, heat, rains and

wind moderate in the medium place.*

Caraka while describing the examination' of diseases used the term desa in both
references viz. land as well as patient. Land is examined for the knowledge about the patient
or drug. For the knowledge about the patient these things are considered such as in what type
of land the patient is born, grown or diseased; in what type of land, the people mostly have
such diet, behaviour, conduct, strength, mind, suitability pathology, liking, disorders,

wholesomeness and unwholesomeness.’

Describing visamajvara (malarial fevers), Kasyapa has set four types viz. satata javara
with agneya or south east direction, dvitiyaka with vayavya or west-north direction, trtiyaka
with vaisvadeva or south-west direction and caturthaka related with aisGna or north-east

direction.®

This description shows how the dik substance is useful in treatment as well as in daily

routine life.
> Karya Dravya :

It owes its origin to karana dravyas as it is instituted by the appropriate combination of
karana dravyas. This type of dravya is destructible and has a short span to function. After it
is destroyed, karya dravya merges into its kdrana dravya. The entire world of objects is
described as an emergent or as effect (karya) of the nine karana dravyas. They manifest in
different phases so the basic changes take place in kdrana dravyas only. All the visible and

invisible substances of this universe are constituted from karana dravyas and known as karya

dravyas.

'(a.) $.S.Su. - 35/49
(b)C.SKIL—1/8
2 Kaphavatarogabhtiyisthascanipah....| - S.S.Su. — 35/49
- 3 Vitapittarogabhilyisthasca jangalah | - ibid — 35/50
* ibid - 35/51
5 C.S.Vi. - 8/92-93
®K.S.Kh. -1/45
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These substances again further divided as shown in the figure:-

Types of Karya Dravyas :

These dravyas are classified in two groups: - cetana dravya (sentient, organic) and acetana
dravya (inorganic).! Cetana dravyas are equipped with sense-organs while acetana dravyas
do not have this facility. The presence of consciousness is what explains the capability of
sensations among the living beings. In the case of non-living substance, consciousness being
absent, sensations are impossible. Although it is the soul or arman, which is sentient, not the

mind or body still the sentient aspect of soul manifests itself only when it is combined with

mind and the body.
Cetana or sentient dravyas are further classified”:-

»  Antascetana or Sthavara

®  Bahirantascetana or Jarigama

! Sendriyar cetanarh dravyar, nirindriyamacetanam || - C.S.Su - 1/48
* Tastu dvividhah sthavarah jangamasca | - S.S.Su. - 1/28
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o Antascetana or Sthavara:

These types of substances have no external consciousness. Here in these types of beings

consciousness is only latent. They have been divided in four groups':-
1. Vanaspati:

Those, which have no visible flowers but have fruits, are known as vanaspati2 such as plaksa,

udumbara.
2. Vrksa:

Those having both flowers and fruits are termed as vrksa® such as amra, jambu etc. Caraka

calls it ‘vanaspatya ‘4
3. Virudha:

That having extensive (creeping or climbing) branches and also hedgy form is virudha® such

as vidart, varahi etc.
4. Ausadha:

Those, which perish on maturing of fruits, are au_saa’ha6 such as wheat paddy etc.
* Bahiranta$cetana or Jangama:

In these types of beings, consciousness is both latent and explicit. It is felt on external as well
as internal level. These type of substances are known as jarigama due to their mobile

property.7

! Tasan sthavarascaturvidhah - vanaspatayo, vrksa, virudha, osadhaya iti || - S.S.Su. - 1/29
? (a.)Apuspah phalavanto vanaspatayah | - ibid - 1/29
(b.) Phalairvanaspatih | - C.S.Su. - 1/73
? Puspaphalavanto vrksah | - S.S.Su. - 1/29
* Puspairvanaspatayah phalairpi | - C.S.Su. - 1/73
’ (a.) Pratanavatyah stambinya$ca virudhah | - $.S.Su- 1/29
(b.) Pratanairvirudhah smrtzh | - C.S.Su. - 1/73
% (a.) Phalapakanistha ausadhaya iti | - S.S.Su. - 1/29
(b.) Ausdhyah phalapakantah | - C.S.Su. - 1/73
7 Jangama ‘gacchatiti jangamatasya bhavah jangamam’}| - V.C.S on 1/69
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They are regrouped in four divisions':-

1. Jarayuja:

Jarayu is the amniotic membrane enveloping the foetus in the uterus, thus jarayuja are the
animals, which are produced in this way only. Where the reproduction is meant by placenta
and the living beings born out of wombs, the group is known as jarayuja such as animals,

human beings etc.’
2. Andaja:

The living beings born out of eggs are known as andaja such as birds, reptiles.3
3. Svedaja:

Those which are genérated by sweat and slime or where sweat or water, heat are the

reproductive factors such as krmi (worms), yika, pipilika (ants), insects etc.*
4. Udbhijja:

Those which come out of from earth are known as udbhijja such as frogs, fireflies etc.’

Caraka accepts all vegetables in this group.
In Ayurveda dravyas have been classified from different aspects in different contexts.
Classification of Dravyas according to their Origin:

Caraka’s classification is based on how substances originate. Therefore, there are three types

of substances: - jangama, audbhida and parthiva®.

! Jangamah khalvapi caturvidhah- jarayujandajasvedajodbhijjah || - S.S.Su. - 1/30
2 Tatra pasumanusyavyaladayo jarayujah | - 1bid

3 Khagasarpasarisrpaprabhrtayah andajah | - ibid

* Krmikitapipilikaprabhrtayah | - ibid

5 Indragopamandikaprabhrtaya udbhijjah | - ibid

% Ck.Ct. on C.S.Su. — 1/69
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1. Jangama :

Substances which are derived from jarigama or mobile living beings are known as jarigama
such as milk, butter, honey, skin, bone, flesh, blood, bone-marrow, flesh marrow, urine,
homs, hoofs, nail, hair, and excretions etc.! Here Caraka doesn’t give any other further

classification of these substances but Susruta gives as mentioned above.
2. Audbhida:

This is similar to antascetana as described in S.S.
3. -Parthiva:

Substances derived from sources other than the two aforementioned, that is, those obtained

directly from the earth like metals, salts, sand, precious stones etc.”
Classification of Dravya according to Action and Effect on the Body:
The three fold classification of dravyas or substances in terms of their effects:-*

1. Dosa prasamana dravya: Some substances help in eliminating or reducing the
malefic influences of the three dosas. These substances pacify / alleviate the dosas.
They rectify the discordance of body elements.*

2. Dhatu pradiisana dravya: Some substances serve to excite or derange the dosas and
bring out disorder in the normal function of seven body constituents or dhatu.

3. Svasthavrttakara dravya: These substances are favourable to the maintenance of

health. They help to maintain normalcy.

! Madiini gorasah pittarh vasd majji asrgimisam|| vinmiitracarmaretah asthisnayusriganakhah khurah |
jangamebhyah prayujyante ke$a lomani rocanah || - C.S.Su. - 1/69

% ibid - 1/71 .

> ibid - 1/67

*S.S.Su. - 46/144
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Classification of Dravya according to Rasa or Taste:

Some substances are also classified in terms of rasa. 1t is also an important factor of dravyas

and from rasa bheda dravyas are classified into 63 permutations.’
Classification of Dravya according to Mahabhitas

All the substances used as drugs and diets are classified as parthiva, apya, agneya, vayavya

and akasiya according to the predominance of one on the mahabhiitas.”

Thus, there are so many classifications of dravyas presented in Ayurveda.
e Karman according to Ayurveda and Vaisesika System:

Among the six substances accepted by Ayurveda dravyas are the nodal points as guna and
karman are located in dravyas. Karman or action may have so many forms but it is also a fact
that all the businesses of this universe are controlled by action only. In Ayurveda, both
aspects of the karman, the philosophical and practically useful in treatment, have been
accepted. Philosophically action is substratum of all activities and in Ayurveda, the actions of

drugs in body are known as karman.
While describing karman Ayurveda says:-
“Samyoge ca vibhage ca karanam dravyamasritam |
Karttavyasya kriya karma, karma n?xnyadapeksatell”3

As residing in the substance, that which serves as the real cause of conjunction and
disjunction (of the body elements) is action or karman. Karman is action relating to
something to be achieved (like the action of drugs). It does not require any other factor for its

action. Karman can be classified into two types:- ddhyatmika and laukika.

'C.S.Su. - 26/14-22
2 ibid - 26/11
3 ibid - 1/52
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Adhyatmika:

It refers to spirituality. Good social conduct and sadvrtta is related to the spiritual life and

vice-versa.

Laukika:

This is a reference to the daily activities, which is otherwise our routine work. There are

different types of routine work or karman like sitting, going, running etc.

The qualities or gunas of a substance can give us the clue to its matter-composition and
therefore also to its actions. This identification of the nature of a substance by its qualities is
just a mean to an end for the physician. The end is to know and therefore to regulate - the
action or karman of the substances on our bodies. The inséparable quality of a substance is
only a passive pointer to the nature of the substance. But the medical effect of a substance is

due to the action or function it has because of its inherent matter-composition.

Thus, karman is the function of a substance inherent in it. It has two forms, called
conjunction and disjunction which mean the addition and diminution of some particular form

of body-matter. Making it practical Caraka says that action in the form of curative effort is

known as karman:-
“Prayatnadi karma cestitamucyate||”

Besides, of physical and physiological actions, the term is karman is also used in Ayurveda

for pharmacological actions. The actions of the particular drug are inferred by its actions.’

Ayurveda also talks about paiicakarma. Paficakarma is the comerstone to Ayurvedic
management of disease. Paficakarma is the process which gets to the root cause of the
problem and corrects the essential balance of ‘tridosa’ in body. Paficakarma is not only good

for alleviating disease but is also a useful tool in maintaining excellent health.

' C.S.Su-1/49 :
? Karmabhistvanumiyante nanadravyasrayah gunah || - S.S.Su. - 46/514
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Paiicakarma includes three parts namely:-
1. Pﬁrva Kafma (Preparatory Methods) :
It includes: -

e Pacana (Digestion)
e Snehan (Internal and external oleation)

e Svedana (Fomentation)

2. Pradhdana Karma (Main methods):

It includes: -
e Vamana (Induced Vomiting)':

Vamana is a medicated emesis therapy, which removes kapha toxins collected in the body
and the reépiratory tract. This is given to people with high kapha imbalance. Daily.treatment
involves loosening and mobilizing the toxins in an effort to finally eliminate them. Vamana is
the procedure to eliminate the waste product (vitiated dosa) through the upper gastro-

intestinal track.

Since vamana is an emesis therapy through which internal oral medicines are
administered to induce vomiting. This process of purification is done from the roots, 1.e. total
removal of vitiated dosa, so chances of reoccurrence of the disease become remote. This

treatment is used when there is congestion in the lungs causing repeated attacks of bronchitis,
cough, cold or asthma.

o Virecana (Induced Purgation)2 :

Virecana is medicated purgation therapy, which removes pitta toxins from the body that are
accumulated in the liver and gallbladder; it completely cleanses the gastro-intestinal tract. It
is a safe procedure without side effects. Virecana helps to root out chronic fever, diabetes,

asthma, skin disorders such as herpes, paraplegia, hemiplegic joint disorders, digestive

'S.S.Ci. —33/4-18
2 ibid — 33/19-42
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disorders, constipation, hyperacidity, psoriasis, headaches, elephantiasis and gynaecological
disorders. This karman mainly aims to eliminate dosas that cannot be removed by vamana

karma such as the kidneys, lungs and sweat glands.'
e Basti (Medicated Enema) :

Basti karma is the most powerful of the five main procedures of paficakarma. The literal
meaning of basti is bladder. Medicated enemas are used for various specific reasons. In
general, basti treatment is used to promote elimination of the loosened vata dosa out through

the rectum. There are many specific enemas listed in Ayurveda.

Basti involves introducing medicinal substances such as herbalized oils and other
herbal decoctions in a liquid medium into the rectum. Basti is especially good for vata
disorders. It alleviates constipation, distension, chronic fever, the common cold, sexual

disorders, kidney stones, heart pain, vomiting, backache, neck pain and hype:racidity.2
e Nasya (Nasal Medicine) :

It is one of the paficakarmas mentioned in Ayurveda. It is a process by which drug is
administered through the nostrils. Nose is the gateway of the head. Therefore, systematically
performed nasya karma cures almost all the diseases of the head easily. It cleanses and opens
the channels of the head and improves the oxygenation (prana), which has a direct and highly
beneficial influence on brain functioning. If it is done properly and regularly, it will keep the

person's eye, nose and ear unimpaired.

It also prevents the early graying of hair and beard. Nasya karma will prevent the
falling of hair. This treatment involves the administration of herbalized oils and liquid into
the nostrils. It is useful for treatment of kapha-oriented problems, of ear, eyes, and nose and
throat disorders such as migraine, sinusitis, catarrh, and bronchitis. It will ensure growth of
hair and alleviate diseases like cervical spondilitis, headache, facial paralysis, hemiplegia,
diseases of nose, frozen shoulder, hemi crania, sinusitis, mental disorders parkinsonism and

skin complaints.?

'CS.Si.- 1

2 (a.) S.S.Ci. - 35/3-6
(b.) C.S.Si. — 1/27-28

38.8.Ci. —40/21-57
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e Rakta Moksana (Artificial blood-letting):'

Blood letting is used to eliminate toxins that are absorbed into the bloodstream through the
gastrointestinal tract. This process purifies the blood. It is used for disorders such as repeated
attacks of skin disorders such as rash, eczema, acne, scabies, leucoderma, chronic itching and

hives. It is also often effective for enlarged liver and spleen, hemochromatosis, and for gout.

If administered properly, it stimulates the antitoxic substances in the blood stream, thus
developing the immune mechanism in the blood system. It is not advisable to administer
blood letting in cases of anaemia and weakness or to aged and very young persons. Rakta-

moksa is the traditional Ayurvedic method for purification and cleansing of the blood.
3.Pascata Karma (Post- Therapeutic Measures) :

Pascata karma is a third and concluding phase of paficakarma. It involves re-establishment
of the digestive enzymes and the replenishment of the body tissues that have been detoxified.
If this process is followed by pradhana karma, the patient experiences an amplified energy

level, strengthened immune system and increased longevity. Pascata Karma is further

divided into two procedures:-
e Samsarjana Karma (Specific Dietetics)?:-

After the treatment patient loses some weight and the digestive power becomes feeble. In

such conditions, he is advised to follow a special diet and life style about two weeks.

® Rasayana:-

This implies rejuvenating therapy. This process yields excellent results if followed after the
paficakarmas. If rejuvenation therapy or rasayana is taken without cleaning the body, we
may not get best results because the effect of the rasayana is reduced due to the presence of

toxins or wastes in the body.

'C.S.Su. —26/18-23
28.8.Ci. —.39/3-20
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Benefits of rasayana therapy:
Improves physical, mental and moral qualities.
Prevents old age, restores youthfulness.
Improves complexion, voice, strengthen, vigour-vitality.
Increases immunity & longevity.
Strengthens memory & intelligence.
Gives happiness to oneself and a life beneficial to others.

Definition of karman as accepted by Ayurveda is the same as it has been promulgated by

VaisSesika philosophy.' The Vaisesika distinguishes five kinds of action.’
1. Utksepana (upward movement):

The action produced by the upward conjunction of the body organs (arm etc.) and disjunction
from the down-ward objects is called utksepana.’ Throwing upwards is the joint production

of gravity, volition (effort) and conjunction.*
2.Apaksepana (downward movements):

It is contrary to upward movement or utksepana conjunction with lower level and separation

from upward level is called apksepana.’

! Ekdravyamagunarh sariyoga vibhdgesvanapeksakaranamiti ca karma laksanam || - V.Su. - 1/1/17
2 Utksepanamaakuiichanarh prasaranam gamanamitikarmani || - ibid 1/1/7

* Urdhvadesasamyogaheturutksepanam | - T.S. - 63

* Gurutvaprayatnasamyoganamutksepana || - V.Su. - 1/1/29

5 Adhodesasarnyogaheturapaksepanam | - ibid
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3.Akuficana (flexion or abduction):

The activity that produces centralized or nearer to body, this type of action means activity or
contraction.! For example - When the extended hand is brought toward the body and making

of the fist is the example of contraction of the ﬁhger.
4. Prasarana (expansion or extention)®:

It is contrary to akuficana karma, the hand of a person is extended towards the distinct place
from the body. The opening of the fist by expansion of the fingers is the example of this type

of action.
5.Gamana (locomation)3 :

- Where the place and direction of the conjunction and disjunction is not certain is known as

gamana (going or motion) such as circulation of blood etc.
Samavaya according to Ayurveda and VaiSesika:

The procedure of judging a substance from the qualities cannot be at all dependable if the
relation between the two is accidental, transitory or detachable. Their relation is not always
so. There are cases in which the relation between the qualities and substances is peculiarly
inseparable or undetachable. A relation like this is called samvaya. Samvdya or inseparable
eternal relation is called ‘inherence’. It is different from conjunction or samyoga which is a -

separable and transient relation and is a quality (guna). Samavaya is an independent category
(padartha).

Kanada calls it the relation between cause and effect:-
“Ihedamiti yatah karyakaranayoh sa samavayah”*

Prasastapada defines it as ‘the relationship subsisting among things that are inseparable,

standing to one another in the relation of the container and the contained, and being the basis

! Sarirasya sannikrstasarhyoga heturakuficanam | - T.S. - 63
2 Viprakrastsariyoga hetu prasaranam | ibid

? Anyatsarvam gamanam — ibid

‘V.Su.-72125
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of the idea, “this is in that”.! The things related by samavaya are inseparably connected
(ayutsiddha). It is ‘inseparable relationship’. It is eternal because its production would
involve infinite regress. It is imperceptible and inferred from the inseparable relation of two

things.

The things that are inseparably connected are these: the part and the whole, the quality
and the substance, the action and the substance, the particular and the universal, the visesa
and the eternal substance.’ Samvaya is found in these: - the whole inheres in the parts; a
quality inheres in its substance; an action inheres in its substance; the universal inheres in the
individual members of the same class; the particularity (visesa) inheres in its eternal
substance. Samavaya is one and eternal relationship subsisting between two things

inseparably connected.
Similarly, Ayurveda says:-
“Samavayah aprthagbhiavah bhiimyadinam gunairmatah |
Sa nityah yatra hi dravyar na tatraniyato gunah ||

Thus samavaya is the inseparable concomitance of substance like prthivi etc., with their
qualities. This is eternal because where there is matter or substance, its distinctive quality is

always there.

This relation is inseparable in character. For example, a whole cannot exist without its
parts so inseparable concomitance or the relationship which can never be absent from the

items related to each other is known as samvaya.

This relation, inseparableness or samvaya is therefore exceedingly important from
medical point of view. When such a relation exists between a quality and a substance, the
former is an unmistakable pointer to the latter. Thus, for example, all sorts of qualities may
be found associated with a substance. But the physician has got to determine which of these

are just accidentally associated with the substance and which of these are so inseparably

' Ayutasiddhinam  idhiryadharabhitaim yah sambandha ihapratyayahetuh sa samavayah -

Samvayapadarthaniripana - P.P.B ,
? Yayoh dyayoh madhye ekam avinasyad aparasritamevavatisthate tavayutasiddhau-

- avayavavayavinau, gunaguninau, kriyakriyantau, jativyakti, viSesanityadravye ceti | - T.S. - 66
2 C.S.Su. - 1/50 ‘
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related to the substance that these are inconceivable without the substance: wherever the
substance is, there must be these qualities or any case of the presence of these qualities

without the substance is inconceivable.

Physician while prescribing the medicines to the patient, keeps in the mind that which
qualities, permanantly and inseparably will remain in the particular drug, which is being used,
and what will be the reaction of that drug based on its inseparable qualities. Thus, knowledge

of samavaya or permanent relations of drug and their qualities play very important role in

treatment.

The knowledge of samavaya also establishes the fact that there are some inseparable
factors of the body and it is must to preserve them by all means, as the existence of life will
not be possible in absence of these factors. Such as dosa, dhatu and mala exist in the body
inseparably as the life and health can’t be imagined without these factors and the absence of

any of these factors will mean the absence of life and body.

The diséase and life are temporary conjoined. Some causes create misbalance in
equilibrium of dosa, dhdtu and mala and when the equilibrium is again established, the
disease is destroyed. A physician, having the knowledge of sariyoga and samavaya, tries well

to remove the diseases.
Abhava according to Ayurveda and Vaisesika:

In Vaisesika and Nyaya philosophy the latter dcaryas included and described abhava as the

seventh padartha.'

Though Ayurveda did not accept abhdva as a padartha. It accepted only six categories
and as existence is the prirﬁary essentiality of a category, so non-existence cannot be accepted
as a padartha. Besides this, the methods and senses responsible for existing mateﬁals are also
applied for the knowledge of non-existing materials, so the separate category of non-

existence is not required and has not been accepted.

However, being an applied and practical science Ayurveda has accepted deficiency or

lack of any element as a cause of disease. There is one another reason that the development of

'TS.-1
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the body and life depends upon the existing material. The lack of existing material produces
some disease but again the treatment is done by using existing materials. As fdr example the
excessive use of food may produce some disease and these can be cured by upavasa (by non-
taking food etc.) but in both the conditions bhdva materials are prominent so Caraka has not

accepted abhava as a category.

We can also find some elements of Nyaya philosophy in Ayurveda. Nyaya is a system
of logical realism. It is allied to the Vaisesika philosophy, which is regarded as samanatantra
or similar philosophy. Vaisesika develops metaphysics; Nyaya develops logic and
epoistemology. Both accept life as full of sufferings and sorrow and as bondage of soul. Both
systems accept that bondage is due to ignorance of reality and the liberation is due to right

knowledge of reality.

Vaisesika philosophy takes up the exposition of reality and Nyaya takes up the
exposition of right knowledge of reality. Nyaya mostly accepts the Vaisesika metaphysics.
However, VaisSesika recognizes seven categories and classifies all reals under them, the
Nydya recognizes sixteen categories and includes all these seven categories in one of them

called prameya. Those sixteen categories are-
“Pramana-prameya-sanisaya-prayojana-drstanta-siddhanta-avayava-tarka-nirnaya-vada

-jalpa-vitagzdd-hetvdbha'sa-chala-jdti—nigrahasthdmimin’z tattvajiianat nihseyasa-
adhigamah ||

> Pramana

Successful activity results when the object is cognised by the ‘instrument of valid knowledge’
(pramana). Knowledge (jiiana), cognition (buddhi), understanding (upalabdhi) and
apprehension (pratyaya) do not denote different entities.” All knowledge is revelation or
manifestation of objects.® It is in brief, of two kinds — anubhava (experience) and smrti
(recollection). Experience is also of two folds- ythartha anubhava (valid) and ayathartha

anubhava (invalid). Valid experience is that which conforms to the real nature of the object

: (NS - 1/1/1 .

? (a.) Buddhih upalabdhih jfianam iti anarthantaram | - ibid - 1/1/15

(b.) Buddhirupalabdhirjiianarn pratyaya ityadibhih paryayasabda1ryadabhxdh1yate sa buddhih || - T.B. - 120 (a)
} Arthaprakaso va buddhih | - ibid
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apprehended and valid instruments of cognition such as perception cause it.! Invalid
perception is that which does not conform to the real knowledge of the object apprehended
and invalid instruments of cognition cause it.2 It is also of three kinds: - doubt (samsaya),

ratiocination (farka) and misapprehension (viparyya).

This valid knowledge is called prama i.e. an apprehension that accords with the true -
character of the object or thing apprehended.’ The word ythartha was used to avoid all those
invalid experiences such as samsaya (doubt), viparyaya (misapprehension) and tarka
(hypothetical apprehension). The word anubhava or experience is used to exclude smrti or
remembrance. Remembrance is also invalid knowledge, as it is not presentative but
representative. The word pramana is derived by adding the suffix /yut in the instrumental
(karana) to the root ma, with prefix pra (pra+ma-+lyut). The root ma, with prefix pra i.e.
pramd means to know rightly. The suffix lyut, being in the instrumental, pramana means the
instrument by which something is rightly known.* Nyaya talks about four types of prama i.e.
pratyaksa, anumiti, upamiti and Sabda. Therefore, there are four types of pramana’: -

pratyaksa, anumana, upamana and sabda.

Similarly, Ayurveda talks about buddhi (intellect). The intellect produces decisive
knowledge by which one proceeds to speak or to do something with full knowledge.®
Perceptive faculty of living beings shapes itself depending upon contact, it has with the
various sense faculties. Intellect consists of thinking, restrain and memory. When intellect
consisting of these three works well, the person remains healthy otherwise intellectual error
occurs which gave rise to aggravation of dosas and consequent disorders.” According to
Caraka memory is nothing but the remembrance of things directly perceived, -heard or

experienced earlier.® Caraka describes eight factors to bring about a good memory.’

! Tatra yatharthah avisarivadi | sa ca pratyaksadibhih pramanairjanyate | — T.B. — 120 (b)
? Ayathartha arthavyabhicari, apramanajanya | — ibid — 120 (c)
} Yatharthanubhavah prama |-ibid-5
* Pramiyate anena | - N.S.B. on N.S. - 1/1/3
Pramakaranam pramanam | - T.B. - 4
(@) N.S.- 1/1/3
(b) Pratyaksanumanopamanasabdih pramanani iti | — T.B. -19
® Jayate visaye tatra ya buddhimidcayatmika |
Vyavasyati taya vakturn kartturh va buddhiptirvakam || - C.S.Sa. —.1/23
7 ibid ~ 1/102
3 Drstérutanubhiitanam smaranat smrtirucyate | — ibid - 1/149
? ibid - 1/148-149
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In Ayurveda alike to Nyaya darsana pramana is used for acquiring prama (right
knowledge). According to Cakrapani pariksa word is used for pramana and it has the simiar
meaning as prama‘(za'.l Pariksa means which, examines the nature of an object or determines
the nature of an object. According to Garngadhara, the famous commentator of Caraka,

uplabdhi, jiiana, sadhana, pariksa, pramana etc. are synonyms.’

Knowledge of the symptoms of disease is possible through the pramanas only as
treatment is giVen according to the symptoms of the diseases. The object of pariksa or
examination is pratipatti i.e. to decide the course of action. ‘Pratipatti’ is the knowledge of
treatment with which the disorder is to be affected.? Thus, first a physician should examine
the symptoms of a patient and then give the treatment. After examining the entire situation
from all aspects as far as possible, one should make effort to ascertain the nature of the

disorder and thereafter for management of the case.*

For this purpose, Ayurveda accepts the means of examination. However, there are so
many views about the number of the means and their nature. Caraka accepts three means of
examination in C.S.’s vimanasthana® but in sitrasthana he talks about four means accepting
yukti as fourth one.® Somewhere he accepts upamana (analogy) as fourth one.” Susruta also

accepts four means.®
Pratyaksa Pramana
Nyaya darsana described the characteristic features of pratyaksa as follows:-
“Indriya-artha-sannikarsa-utpannarh jiidnam avyapadeSam

Avyabhicar vyavasayatmakar pratyaksam”’

! Pariksyate vyavasthapyate vastusvariipamanayeti pariksapramanani || - Ck.Ct.on C.S.Su. - 11/17

? Upalabdhisadhanari jiianarh pariksapramanamityanarthantararh samakhyanirvacanasamarthyat |
Partksyate yatha buddhaya sa pariksasadhanarit pariksa || Gd.Ct. on C.S.Su. — 11/17

3 Pariksayastu khalu prayojanar pratipattijianam | Pratipattirnima yo
Vikaro yatha pratipattavyastasya tatha anusthanajianam || — C.S.Vi. - 8/132

“ibid - 4/10

5 Trividharh khalu rogaviSesavijiianarh bhavati tadyatha aptopadesah pratyaksamanumanaficeti || — ibid - 4/3

8 Caturvidha pariksa aptopadesah pratyaksamanumanar yukti§ceti || - C.S.Su. — 11/17

7C.S.Vi. - 8/33 :

: Tasyangavaramadya pratyaksagamanumanopamanairaviraddhamucyamanamupadharaya || — S.S.Su. - 1/24
N.S.-1/1/4
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|
Perception is the knowledge resulting from the contact of sense-object, which is non-

defective, invariably related to the object and determinative. It results when the self comes in
contact with mind, the mind with the sense-organs and the sense-organs with the object.
Thus, the instrument, which gives direct valid cognition, is called perception. The direct valid

cognition arises through the sense—organs.2

Ayurveda also gives its definition :-
“Atmendriyamanah arthanam sannikarsat pravartate |
Vyakta tadatve ya buddhih pratyaksari sa nirucyate ||”3

The knowledge, which arises by the contact of self, sense-organs, mind and sense-objects, is
explicit and only limited to the present is known as perception. Perception is that which is
acquired with the sense-organs and mind directly.* Thus, perception is the knowledge, which
is directly received by the self and the sense-organs. Self-perceived are pleasure, pain, desire,
aversion etc., while sound etc. are perceived by the sense-organs.S If these instruments of
perception either are absent or impeded, there will be no perception. Their contact with the
empirical self results in action, sensation and understanding.® This Ayurvedic concept is

similar to Nyaya doctrine.

Nyaya classifies it in two types i.e. determinate and indeterminate. Indeterminate
knowledge is the knowledge which, visualizes the object as ‘this is something’ without any
idea of its any quality making the object definite. After indeterminate knowledge, determinate

knowledge arises and it visualizes the object observed as something with some definite

qualities.’

According to Ayurveda there are two types of perception i.e. abhyantara (internal) and
bahya (external). Pleasure, pain, desire, aversion etc. are perceived by mind and it is internal

perception whereas sound etc. are perceived by the sense-organs and it is external

'N.SB.onNS. - 1/1/4
2 Saksatkari pramakaranari pratyaksam | saksatkdrinl ca prama saivocyate yendriyaja || - T.B. - 20
*C.S.Su. - 11/20
* Pratyaksari tu khalu tadyat svayamindriyairmanasa copalabhyate || - C.S.Vi.- 4/4
L
ibid -8/39
C.S.Sa. - 1/54-57
"TB.-20
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perception.! Caraka again divides the external perception in five types i.e. caksurbuddhi
(visual), sparsana buddhi (tactile), srotaja buddhi (auditory), rasanaja buddhi (gustatory)
and ghranaja buddhi (olfactory).

According to C.S., the sense-organs are developed from pafica-mahabhitas and they
are accepted to be bhautika for the practical reasons being useful in treatment.® This approach

is similar to Nyaya darsana.* There are three types of sense-organs:-

a. Five sense-organs (jianendriya)
b. Five motor-organs (karmendriya)

c. One ubhayendriya i.e. manas

¢ Five Sense-organs: The sense-organs are five in number viz. caksurindriya (visual),
Srotrendriya (auditory), gharanendriya (olfactory), rasanendriya (gustatory) and
sparSanendriya (tactile).’ Sense faculties cannot be perceived through indriyas but
they are inferred through their actions® as each faculty resides at a special place in the
body. Eyes, ears, nostrils, tongue and skin are the locations of the sense-organs.” Such
as visual faculty resides at two eyes and perceives riipa. These are composed of
paiica mahabhiitas i.e. akasa, vayu, tejas, ap, prthivi.® Sound, touch, vision, taste and
smell are the five sense objects.” Nyaya darsana also accepts these sense-organs.'o

e Five Motor-organs: They are also five in number viz. hasta (hands), pada (legs),

payu (anus), upastha (genital organs) and vak (speech).!

"'C.S.Vi.-8/39
? Paficendriya buddhayah caksurbuddhyadikah.... | - C.S.Su. — 8/12
3 (a.) C.S.Sa. — 1/24, 66
* Indriyani bhiitebhyah - N.S. — 1/1/12
% (a.)S.8.Sa.~ 1/6
(b.) C.S.Su. - 8/8
®(a.) C.S.Sa. - 1/24
(b.) C.S.Su. - 8/14
7 ibid — 8/10
% ibid—8/9, 14
? ibid — 8/11
T B.-80(b)
' (a.) C.S.Sa. - 1/25-26
(b.)S.S.Sa. - 1/6
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e Ubhayendriya — Dual (Sensory and Motor) Organ: Manas is known as
ubhayendriya when it associates with jiignendriyas, it perceives knowledge. When it

associates with karmendriyas, it helps to perform their respective activities.'

However, Ayurveda accepts various types of the methods of knowledge, the superiority of
pratyaksa remains unchallenged. Caraka provides a list of various items which can be known
directly by application of pratyaksa pramd(la.2 Signs and symptoms regarding normal and
abnormal complexion, voice, smell, taste, touch are perceived by it only. It is the most
" important method of observation in medical field. Thus, the organs, objects of organs are
prameyas for Ayurveda as without knowing them a physician cannot give right treatment to a

patient.
Anumana Pramana:

The second type of knowledge is anumiti or inferential or rational and its mean is called
anumadna or inference. It is mediate or indirect knowledge and arises through a ‘mark’, the
‘middle term’ (liriga or hetu) which is invariably connected with the ‘major term’ (sadhya). It
is knowledge (mana) which arises after (anu) other knowledge. Invariable concomitance
(vyapti or avinabhavaniyama) is the nerve of inference. The invariable association of middle
term with the major term is called vyapti. Linga or hetu involves relating a subject under
consideration (paksa or minor term) with the major term, through the relation of invariable
concomitance (vyapti). The presence of the middle term in the minor term is called
paksadharmata. The knowledge of paksadharmata as qualified by wvyapti is called
paramarsa. And inference is defined as knowledge arising through paramarsa i.e. knowledge
of the presence of the major in the minor through the middle which resides in the minor and

is invariably associated with the major.’

'C.S.Su.~8/7
1CS.Vi.—4/7

3 Lingaparamar$ah anumanam | yena hyanumiyate tadanumanam || - T.B. - 34
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Inference is used extensively in Aywrveda. Caraka' and Susruta® have accepted
inference as the method of knowledge. Caraka describes that inference is always preceded by
perception.® It is based on argument éccompanied by reasoning.* Such as one can infer agni
(digestive power) from the power of digestion, strength from the capacity to perform  and

auditory sense-organs etc., from the perception of sound etc.

Inference is of two kinds according to Nydya; svartha (for one’s own self) and parartha
(for the sake of another).” The former is that which convinces one in his own mind. When
someone, after inferring for him, puts forth a five membered syllogism to carry conviction to

another, that inference is called parartha. The five members are-°

e Proposition (Pratijiia) — the mountain is firey.
¢ Ascription of reason (Hetu) - because of smoke.

e An illustrative instance to represent a universal proposition (Udaharana) - such as

kitchen.

e Application to the issue on hand (Upanaya) — the mountain has smoke as distinguished
by invariable concomitance with fire.

e Conclusion (Nigamana) — the mountain is firey because of smokiness.
~ Ayurveda also talks about these five membered syllogism but as debate terms:-

e Pratijiia: It is the statement of what is to be proved.”
e Hetu: It is the cause of knowledge.8
e Drstanta: It arouses understanding.’

e Upanaya: It is correlation."”

'(a) C.S.Vi.—4/4
(b.) C.S.Su. - 11/21-22

?S.S.Su. - 1/24

> Pratyaksapiirve trividhari trikilam canumiyate || — C.S.Su. — 11/21
Anumanarh nama tarko yuktyapeksyah, yatha agnih jaranasktyd, balarh vyidydma S$aktya, S$rotridini

§abdadigrahanenetyevamiti || - C.S.Vi. — 4/4

*T.B.-40

® ibid - 41

7 Atha pratijiia- pratijiia nama sadhyavacanam | - C.S.Vi. - 8/30

8 Heturnamopalabdhikaranam | - ibid — 8/33

? ibid - 8/34 \

'Y ibid - 8/31, 35
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e Nigamana: 1t is conclusion.'
Three further divisions were made in latter by Nyaya system’:-

a. Pirva-vat i.e. reasoning from cause to effect
b.Sesa-vat i.e. reasoning from effect to cause

c.Samanyato-drsta i.e. reasoning based on common characteristics that are observed
Ayurveda also divides it in three folds*:-

¢+ From present effect to past cause: It refers to past time action for example
deducing sexual congress from the fact of pregnancy.

¢  From the present cause to future effect: For example deducing from the seed
with facilitating factors the fruit, which is yet to appear.

¢+ From a seen effect to the unseen cause: For example deducing from smoke the

concealed fire.

This bears some correspondence with the three fold inference given in the standard Nyaya-

texts : pirva-vat, Sesa-vat and samanyato-drsta.

Inference plays an important role in medicine. Caraka emphasizes that the scope of
perception is limited while that of the imperceptible is large which is known by scriptures,
inference and reasoning. Moreover, the sense-organs, which are instruments of perception,
are themselves impercep’tible.4 Even existing forms cannot be known by perception due to
various factors s_uch as excessive nearness, too much distance, covering, inability of sense-
organs, instability of mind, mixing up with similar objects, over-shadowing and excessive

minuteness.” Caraka provides a list of various factors to be observed by inference.®

' C.S.Vi. - 8/31,35
’N.S. - 1/1/5
? Pratyaksapiirve trividhar trikalarm canumiyate |
Vahninirgidho dhimena garbhadar$anat ||
Evam vyavasyantyatitam bijat phalamanagatam |
Drstva bijat phalarm jatamihaiva sadréar budhah || - C.S.Su. - 11/21-22
*ibid—11/7
> ibid — 11/8
5CS.Vi.—4/8
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Thus, inference is very important in Ayurveda to diagnose and to start a treatment based
on it. This ts means of knowledge as well as object of knowledge as without knowing about it

a physician cannot work as perception has some limitations.
Sabda Pramana (Verbal Testimony):

Though all the other philosophical systems gave first place to pratyaksa pramana, Ayurveda
has given place to sabda pramana or aptopadesa as it plays an important role than other
pramanas. Ayurveda establishes that first of all the disease should be examined and
diagnosed with the help of the three types of means of knowledge to attain the determinate
and undefective knowledge. Among these collective means, first of all one should attain the
scriptural knowledge by apfopadesa and later on examine the patients and disease with
perception and inference.' A disease can be diagnosed correctly only by a person who is well
equipped with the knowledge of the signs and symptoms of that particular disease, described

in scriptures.”

According to Nydaya, verbal testimony is a communication from a trustworthy person.3
Tarka-bhasa also accepts that the utterance of a trust worthy person constitutes verbal
testimony.* Apta is one who speaks about a thing as it really is and vakya is a collection of
words, which have three characteristics at the same time: akanksa (verbal expectancy),

yogyata (congruity) and sannidhi (proximity).

According to Ayurveda, also aptopadesa is the statement of apta. Aptas are those who
possess knowledge devoid of any doubt, indirect and partial acquisition, attachment and
aversion. The statement of persons endowed with such merits is testimony.’ Descﬁbing the
apta or authoritative persons, Caraka emphasizes, those who are free from rajas and tamas
and endowed with strength of penance and knowledge, and whose knowledge is defectless,
always uncontradicted and true universally in past, present and future, are known as aptas

(who has acquired all the knowledge). These persons are known as Sista (expert in the

'C.S.Vi. ~4/5

* ibid — 4/6

3 Apta-upadesah sabdah | - N.S. - 1/1/7

* Aptavakyarh $abdah | - T.B. - 59

> Tatra aptopadeso namaptavacanam |
Apta hyavitarkasmrtivibhagavido nisprityupatipa darsinasca |
Tesamevarn gunayogidyavacanar tat pramanam || - C.S.Vi. — 4/4
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discipline) and vibuddha (enlightened). Their words are free from doubt and are true because

being devoid of rajas and tamas they always speak truth.!
¢+ Types of Aptopadesa:
It is of two kinds*:-
a.Alaukika or Vaidika (Divine):
Authoriative §cripture is veda.?
b.Laukika :

Any other scriptural material in agreement with the vedas which is enunciated by the experts,

approved by gentlemen and initiated with a view to bring the happiness to the humankind.*

Caraka defines Sabda as the combination of varnas (syllables or letters). They are of four

types’:-

e Drstartha: It pertains to observed facts. For example, the three fold reasons for
aggravation of the dosas, six fold therapeutic measures to bring the dosas to
normalcy, and the fact that sensations like sound can be apprehended only when the
auditory apparatus like the ear are present.

o Adrstartha: It doesn’t pertain to obvserved facts such as the possibility of life after
death and emancipation after mundane bonds. V

e Satya: It pertains to things as they are. These are factual words. Such as the fact that
curable diseases can be cured by standard medical treatments and the treatments, do

have their effects.

e Anrta: It does not pertain thing as they are. These are false words viz. contrary to the

nature of things.

'C.S.Su.—11/18-19
?Ck.Ct. on C.S.Su. - 11/27
3 Tatraptagamastivadvedah || - C.S.Su. — 11/27
*ibid - 11727
5 Sadbo nima varna smamnayah, sa caturvidhah -
Drstarthasca, adrstarthasca, satyasca, anrtaSceti | - C.S. Vi, — 8/38
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- Different Aspects of the Examination through Aptopadesa®

1. Aggravating factors like unctuous substance.

2. Involvement of source of dosas

3.Mode of manifestation of disease

4. Nature of disease like seriousness and acuteness of the disease
5.Location etc. of the organs of the body and mind

6.Pain

7.Symptoms

8.Complication

9. Association with sense-objects

10. Association with aggravation, maintenance and abatement
1 1l. Prognosis

12. Names

13. Accompanying factors

14. Prescription and prohibition in the treatment

Thus, it plays a very important role in the development of scientific knowledge and probably
due tov this important factor, aptopadesa has been described on the first place, in the list when
the resources of the valid knowledge are described. Therefore, the scriptural knowledge is
prameya as without this knowledge, a physician will not be able to ascertain the nature of

disease and without ascertaining it, he will not be able to give treatment according the

disease.
Upamana Pramana

Knowledge through comparison is that which is gained by the similarity of one thing to a
known thing. For example an urban man who does not know what the word ‘gavaya’
denotes, hears from a forester that it is an animal similar to cow. If he sees some animal
similar to cow, he recollects the words of the forester and gains the knowledge that the

animal is called gavaya which is similar to cow. This knowledge is mean of cognition called

' C.S.Vi. —4/6
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upamiti, which is the grasp of the relation between the word ‘gavaya’ and the thing denoted
by it. This mean of knowledge is called upamdna.l

Caraka, though not describes it in the list of various source of knowledge, it accepts it
as an important factor for debaters.” Exposition based on the similarity of one with the other
is aupamya or analogy, for example the disease ‘dandaka’ (a disease characterized by the
rigidity of the muscles of the body) is explained as similar to danda. In this analogy, a stick is
well known to people, so when it is explained that the disease ‘dandaka’ is similar to staff in
symptoms, even a nonprofessional would be able to identify the disease, when anybody
suffers from it. In the same process the disease ‘dhanuhstambha (tetanus)’ is recognized with

its similarity to dhanusa and a good physician to a successful archer.’

In diagnosis, it plays an important role. Some of the names of the diseases are based on
some special features and they are recognized with a comparative phenomenon. To get the
knowledge through comparison one should know wupamana, so it is prameya also for

Ayurveda.
Yukti Pramana

Recognition of yukti as a source of valid knowledge is the peculiarity of Ayurveda as only
C.S. has described it as the source of the examination of true or untrue.* Yukti is uncommon
in other scriptures. Caraka has used this term in a wide reference and has described that
wisdom which perceives objects as the result of the combination of multiple causative factors
is called yukti. Through yukti, a person can attain the valid knowledge of the objects in past,
present and future. Yukti helps in the fulfilment of the three purusartha of human life, i.e.

dharma, artha and kama.®

Yukti helps in determining an event or effect related to various causative factors
responsible thereof. Caraka further clarified the yukti as pramana by giving an example. If

the land is properly irrigated, ploughed and seeded, in proper season, crops are grown. Crops

'(a)N.S.-1/1/6
(b)T.B.-58
2CS.Vi.—8/42
- 3(a)ibid
(b.) C.5.Su. - 10/5
*ibid — 11/17
’ Buddhih pasyati ya bhavan bahukaranayogajan
yuktih trikala sa jiieya trivargah sidhyate yaya || - ibid 11/24
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cannot grow in the absence of any of the above factors. Crops grow only in combination of
the above four factors. Basing on this, one can imagine or think reasonably. The crop grows
with the combination of the above said factors, similarly garbha (embryo) is formed with the
combination of six dhatus viz. pafica-mahabhiitas and atman. Keeping this in view it is
imagined or thought reasonably, that the multiple factors like four fold type of treatment

would alleviate the diseases. This is based on yukti pramana.'

Various commentators of C.S. especially Cakrapanidutta, Yogindranath Sen
(Carakopaskara) and Acarya Garigadhara are of the view, that yukti pramana is not an
independent source of knowledge, it is only a helping material of inference. They have
quoted C.S.Vi. in their support and concluded as ‘yukti’ is not an independent source of
knowledge.2

The means use for the positive health as well as for the treatment of the diseases are
examined through yukti (reasoning) and if they are found advantageous, then only used. Yukti
is also prameya for Ayurveda as to have knowledge through yukti one should know the

causative factors.

» Prameya

Nydya accepts twelve objects of valid cognition®:-

a. atman = the self or soul b. Sarira = body
C. indriya = sense-organs d. artha = objects
e. buddhi = knowledge f. manas = mind
g. pravrtti = action h. dosa = defect

! Jalakrsanabijartusaryogit sasyasaritbhavah |
Yuktih saddhdtusamyogadgarbhanarh sammbhavastatha ||
Mathyamanthanamanthanasamyogadagnisambhavah |
Yuktiyukti catuspadasarnpadvyadhinibarhani || - C.S.Su. - 11/23-24
? (a.) Vastutastu yuktirna pramanantaram |
Vyaptirtipa hi sa anumanarh karoti || Ct. by Y.N.Sen on C.S.Su. — 11/25
(b.) Ck.Ct. on C.S.Su. - 11/25
*(@a)NS. 1/1/9
(b)TB.-77
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i. pretya-bhava = re-birth ). phala = result
k. dizhkha = misery 1. apavarga = salvation
a. Atman:

Atman or soul, according to Nyaya, is that which possesses soulness. It is distinct from body,
sense-organs etc; also different in each body, eternal and omnipresent. It is the object of
perception by mind.! It can be inferred by the presence of special qualities as knowledge etc.
N.S. mentions the probantia for the inference of self viz. desire (iccha), aversion (dvesa),

motivation (prayatna), pleasure (sukha), suffering (duhkha) and knowledge (jﬁdna).?

Knowledge etc. are verily qualities, because they are capable of being cognised by a
single sense organ only, like colour. These are not the qualities of five elements (earth, water
etc.) as these qualities are perceived by mind. They are also not the qualities subsisting in
space/ location, time and mind due to being special qualities. Therefore, some substance other
than these eight (earth etc.) should be postulated as the substratum of knowledge etc. and that
is self. It is the knower of everything (i.e. knowledge, pain, pleasure, etc.), the enjoyer of

everything, omniscient and the perceiver.’
Ayurveda also accepts self and it is already discussed in this chapter.
b. Sarira (Body) :

According to Nyaya, the receptacle situated within which the self enjoys its experiences, is
the body:-

“Tasya bhogayatanar §ariram”*
Here bhoga means experience of pleasure or pain etc. The self enjoys such experiences only
when it is limited by some receptacle and that is body or body can be defined as the

substratum of action. Action here is not mere motion, but means such activity that is

! Tatratmatvasimanyavinatma | sa ca dehendriyadivyatiriktah || - T.B. - 78 (a)
? [ccha-dvesa-prayatna-sukha-duhkha-jfinani atmano lingam — N.S. — 1/1/10
’N.S.B.-1/1/9

“TB.-79
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conducive to gain the desirable and to discard the undesirable. Body is the substratum of

cesta (action), indriya (senses), artha (pleasure and suffering).’

In Ayurveda body is described from medical point of view. The body is foundation for
consciousness, the abode of experience for the self and a conglomeration of the five primary
forms of matter and their modifications.” The commingling of semen and ovum in the
mother’s womb is regarded as the efficient cause for the human body. It is in the womb that
the eight fold prakrti and the sixteen modifications are ‘possessed’, ridden or made
inter&ependent by the self. The five primary forms of matter help the foetus grow: ‘akasa’
provides space for change and grow, ‘air’ helps the structuring of the physical mass into
* parts; ‘fire’ helps metabolism; ‘water’ helps to moistening the mass and ‘earth’ stabilizes the

organization and provides firmness and form to the mass.

When the foetus, in this manner, develops all its organs, limbs, constituents and
byproducts, it is called the ‘human body (Sarira)’. It has six main parts (anga), four
extremities (§akhas, 2 upper arms and lower two legs), the middle portion (madhya) and the
head (sira). The different members of the body or limbs are called ‘pratyarigas’, like the
head, the belly, the back, the naval, the forehead, the nose, nerves, arteries, bones, musceles,

tissues, ligaments and so on.” It is the location of disorders as well as pleasures.*
¢. Indriya (Sense-organ):

That which forms part of the body, which is instrument of cognition and which is not
perceptible by sense-organs, constitutes indriya or sense organ.’ These are six in numbers viz.

olfactory, the gustatory, the visual, the cutaneous and the auditory and mind.®

According to N.S., they are five in numbers. It does not count mind here as a sense
organ.” The general rule is that the sense organ apprehends any quality out of the five, colour,

taste, smell, touch and sound, is possessed of that quality. Such as visual organ apprehends

'NS. - 1/1/11
2 Sarirarh nama cetanadhisthanabhiitam paficamahabhitavikarasamudayatmakarn samayogavahi | - C.S.Sa. - 6/4
’(a.) S.S.8a. - 5/3
(b.)C.S.Sa. -7
“C.S.Su. - 1/55
3 Sarirasarityuktarn jianakaranamatindriyam ‘indriyam’ || — T.B. — 80 (a)
6 Tani cendriyanl sat ghrana rasana caksuh tvak $otra manamsiti || — ibid — 80 (b)
TN.S. - 1/1/12 ' :
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colour and so possesses colour. Ayurveda also accepts indriya. It has been discussed earlier in

the same chapter.
d. Artha (Object):

Objects are six categories; dravya (substance), guna (quality), karman (action), samanya
(generality), visesa (speciality) and samavaya (inherence).! Their notion is similar to
Vaisesika system as both are sister-systems. Similarly, Ayurveda accepts these six categories
and it has been already discussed in this chapter. All these six categories are very useful in

Ayurveda from medicinal point of view.
€. Buddhi (Knowledge):

It has been narrated from Nydya system’s point of view as well as Ayurveda’s point of view

while discussing pramana in the same chapter.
f. Manas (Mind):

Mind is the substance, which has the generality mind-ness. It is atomic (in size) and is always
connected with the self. It is an internal sense-organ and is the instrument for the cognition of
pleasure, pain etc., also eternal. Through the contact with it, the sense-organs produce the
cognition of objects and therefore mind is general cause for all cognitions. It is not
perceptible but only inferrable.” The absence of the occurrence of simultaneous co gnitions is
a probans for the inference of mind.> Ayurveda also talks about manas, which has been

discussed while discussing dravyas from Ayurveda’s point of view.
g. Pravreti (Activity):

Nyaya system tells that pravriti or activity constitutes the basis for all things going on in the
world. Activity consists in performing such as sacrifices etc., which ultimately lead to merit

or demerit.* It is the conation, which is through speech, mind and body.’

'TB.-81

2 T.B.- 80 (g), 95

3 Yugapat jiiananupattih manasah lingam |- N.S. - 1/1/16

¢ Pravrttirdharmadharmamayi yagadikriya | tasya jagadvyavaharasadhakatvat || — T.B. - 122
3 Pravrttih vak-buddhi-§arira-arambhah | - N.S. 1/1/17
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Ayurveda also admits this element. According to it, pravrtti is the effort for the action.

This is also known as kriyd, karma, yatna, karyasamarambha.'
h. Dosa (Defects):

According to Nydya system defects are attachment, aversion and ignorance. Attachment
constitutes desire, aversion, anger and ignorance false apprehension.” Whereas, according to
Ayurveda, vata, pitta and kapha these three elements become dosa when they lose their
equilibrium in the body. These three are bodily dosas whereas rajas and tamas are the mental

OII(?S.3

i. Pretyabhava (Rebirth):

Nyaya says that it means being born again. It is having a fresh origin and consists in the soul
getting into another body after leaving the present one.* Ayurveda also talks about rebirth but
it says that it is doubtful whether there is rebirth or not?’

j. Phala (Result):

According to Nyaya result is the object produced by motivation and evil. Result means
enjoyment, i.e. experience of pleasure and pain. Action leads to either pleasure or pain.®
Ayurveda accepts karyaphala and it also admits it alike to Nyaya i.e. result of the act is

attainment of happiness.’

! Pravrttistu kbhalu cesta karyarthah saiva kriya karma yatnah kdryasamirambhasca || — C.S.Vi. — 8/77

? Dosa ragadvesamohah || - T.B. -123

? Vayuh pittarh kaphascoktah $ariro dosasarngrahah { manasah punarudisto rajasca tama eva ca || - C.S.Su. - 1/57

* (a.) Punarutpattih pretyabhavah { sa catmanah purvadehanivrttau apiirvadehasarmghatalabhah | - T.B. — 124
(b.)N.S. 1/1/19

’C.S.Su. - 11/6-7

° (a.) Pravrtti-dosa-janitah arthah phalam || - N.S. — 1/1/20
(b.) Phalam bhogah, sukhaduhkhanubhavah | - T.B. - 125

7 Karyaphalarh sukhavaptih | - C.S.Vi. - 8/90
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k. Duhkha (Pain):

Nyaya says that pain is suffering and it is undesirable for all.! According to S.S., diseases are
termed due to conjunction of duhkha or pain or misery.> The discomfort of body, speech and
mind is called disease and it can be divided in three types: -adhydatmika, adhibhautika,
adhidaivika.®

l. Apavarga (Liberation or Salvation):

Liberation, which is absolute deliverance from sufferings and therefore from taking birth.*
Ayurveda emphasizes on the means of elimination of physical, mental, superhuman and
extrinsic pains to maintain the health. Health is a mean; it is not the end or goal. Health is the
supreme foundation of dharma, artha, kama and moksa® Ayurveda regards it as ‘mokse

nivrttirnisesah’ means all sensation as pain, pleasure etc. cease to exist in the state of moksa.®

Nyaya system admits these twelve as prameyas or objects of knowledge. Ayurveda also
talks about these objects. Body, self, mind, sense-organs, objects are very important for
Ayurveda. As mind, self and body- these three make a tripod of life, sustaining the
phenomenal world. This indeed is sentient purusa, the subject matter of medicine.” This body
is abode of all types of activities, defects, pain, pleasure, result etc.® Thus, these objects are
also significant for Ayurveda as its entire theory is based on the above-mentioned concept.

Therefore, these objects are of great magnitude for Ayurveda from metaphysical point of

view.
» Samsaya (Doubt)

According to Nyaya system doubt is the contradictory apprehension about the same obj ect’ or

when in the same object there arises the apprehension of two or more conflicting notions, that

! (a.) Pida dubkharn sarvitmanan pratikiilavedaniyam || — T.B. — 111 (c)
(b)N.S. - 1/1/21

? Tad duhkha sariyogad vyadhayah ucyante | - S.S.Su — 1/31

* Tadduhkhar trividham adhyatmikam, adhibhautikam, adhidaivikamiti | — ibid - 24/4

*(@)N.S. - 1/1/22
(b.) N.S.B. on ibid

SC.S.Su.-1/15

6C.8.8a. - 1/137

7 C.S.Su. ~ 1/46-47

¥ ibid - 1/55

IN.S. - 1/1/23
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becomes doubt,! which depends upon the remembrance of the unique characteristic of each.

Such as, it is a pillar or man.

Ayurveda also talks about doubt when it discusses the means of learning for medical
science. There are three means of learning:-method of study, method of teaching and
seminars & symposia of experts. In seminars, debates are also held and there are 44 terms for
debate. These terms are worth knowing for acquaintance of the course of discussion among
. physicians.” Sarisaya is also one of these terms and it means the state of indecision about the
concerned entity.® Thus, for a physician it is important that he should have clear knowledge

- about any entity or subject.
» Prayojana

Nyaya says that prayojana is that for which the actions are initiated.* It is simiar to

Ayurveda’s doctrine.’ In Ayurveda, it is also one of the debate terms.
» Drstanta (Instance)

Instance, according to Nydya system, is an object in respect of which the notions of the
layman as well as experts are not in conflict.® Similarly, in Ayurveda this term of debate

arouses understanding in the fools and the learned alike.’
» Siddhanta (Doctrine)

According to Nyaya philosophy proved doctrine means an established and .accepted
conclusion on any topic. It is either established on the basis of a branch of learning (sastra) or
establishment on the basis of another proved thesis or establishment on the basis of a

tentative assumption.®

'TB.-128 (a)
2 C.S.Vi. - 8/27
3 ibid — 8/43
‘(a)NS.-1/1/24
(b) T.B.-129
>C.S.Vi. - 8/44
8 (a)N.S.-1/1/25
(b.) T.B.- 130
7C.S.Vi.-8/34
#(a)N.S.—1/1/26, (b)) T.B.- 131
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According to Ayurveda, it is the conclusion, which is established by scientists after
testing in several ways and on proving it with reasoning. It is of four types: - sarvatantra
siddhanta (universal theory), pratitantra siddhanta (held by only one school), adhikarana
siddhanta (implied theory) and abhyupagama siddhanta (hypothetical theory).l It is also a

debate term.
» Vada (Debate or Discussion)

Vada (discussion), according to Nyaya, is argument between two parties or persons desirous
of arriving at the truth. It is of two type: jalpa and vitanda. Jalpa (disputation) is also
argument but with the desire of winning over the opponent. Vitanda (wrangling) is
destructive argument, which does not establish one’s position, but it is directed to find faults

with the opponent’s position.2 It is similar to Ayurveda’s doctrine.’
» Chala (Purposive Distortion)

It is the rebuttal of the words of the opponent by the way of inventing a meaning

contradictory to the meaning intended.” It is same in Ayurveda also.® It is also a debate term.
» Nigrahasthana (Reason of Defeat)

According to Nydya as well as Ayurveda it is that by which one is defeated.’®

Samsaya, prayojana, drstanta, siddhdnté, vdada, jalpa, vitanda, chala and nigrahasthdna,
these terms are accepted as categories in Nydya but not in Ayurveda. Here these are the
debate terms only, which help a physician to acquire right knowledge about the diseases, its
symptoms, drugs etc. as to be a good physician it is essential to have right knowledge.

Therefore, these terms are also objects of knowledge.

'C.S.Vi. - 8/37
*(a)N.S.-1/2/1-3
(b.) T.B. - 135 (a), (b), (c)
Y C.S.Vi. - 8/28
*(a.)N.S. - 1/2/10
(b.) T.B. - 145
*C.S.Vi. - 8/56
®(a)N.S.-1/2/19
(b.) T.B. - 147
(c)C.S.Sa. - 65
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Here in this chapter the affiliation of Indian medicine to Nyaya-Vaisesika is marked
out. Both the systems were essentially rational in approach. They sought to understand man
as a detail in the natural world, as a product of evolution and as sharing with all other living
beings the mechanism of life as well as the quality of consciousness. With its scientific and
applied background, the Vaisesika as well as Nyaya thoughts were abundantly utilized in
Ayurveda, in formulating its applied concepts. Its account bears a distinct stamp of its own,

although generally following the Vaisesika and Nyaya outlook.



Chapter — II1

Relation between Ayurveda and Sarikhya-
Yoga Philosophy from Metaphysical Point of

View



Chapter - 111

Relation between Ayurveda and Sarmkhya-Yoga Philosophy from
Metaphysical Point of View

Sarkhya is undoubtedly one of the oldest systems of Indian philosophy. The word Sarmkhya
is derived from the word ‘sarkhya’ that means right knowledge as well as number.' Sarikhya
is philosophy of numbers, because it deals with twenty-five categories namely purusa,
prakrti, mahat (buddhi), ahamkara, manas, paiica-jiianendriya (five sense-organs), parica-
karmendriya (five motor-organs), pafica-tanmatra (subtle elements) and pafica-mahabhiita
(gross elements). Samkhya, this word is derived from ‘sam + caksin dhatu (root) + khyari
darsane + an (pratyaya/suffix) + tap (suffix)’ which means the philosophy of right
knowledge (samyak khyati or jiiana). The word Samkhya is further derived from ‘samkhya +

an (suffix)’. The system is predominately intellectual and theoretical.

Right knowledge is the knowledge of the separation of the purusa from the prakrti?
Caritrasimha Gani, in his gloss on Haribhadra Siari’s Saddarsana-samuccaya, gives an
account of the word Samkhya. He admits the connection of Kapila with the Samkhya, but
adds that the school has been so named after the first doctor of the school, Sankha or
Sankha.® According to Sarikara, sattva, rajas and tamas are the objects to be observed by me
or purusa and so being a witness of the business of these three, I am also eternal as well as
distinctive. This is the introspection and due to affiliation with this type of knowledge, it is
Sarkhya.*

! (a.) Sarmkhyah prakurvate caiva prakrtirii ca pracaksate ||
Tattvani ca caturvims$at parisarnkhyaya tattvatah |
Samkhyah saha prakitya tu nistattvah paiicavims$akah || - M.B. — X1I/306/42-43
(b.) Paficavim§atitattvanarn sarnkhyavicarah | tamadhikrtya krto granthah sarnkhya iti-
-Samkhyapadavyutpattih sarhgacchate - Sammkhyatattvavilasa by Raghunath Tarkavagi§a Bhattiacarya
(c.) Kasmat sarhkhyamiti ucyate | samyak kramapiirvakam khyanarh kathanarh yasyarm sa sarnkhya
-Kramapiirva vicdrana | yat tamadhikrtya krtarh tasmat sarnkhyamiti ucyate §astram - S.T by
Devatirthasvami
Sarikhya samyagvivekena atmakathanam |- S.P.B. — 1/1
? (a.) Sarkhyamiti kapiladar$anam | adipurusanimitteyam samjia
(b.) Sarmkhya iti purusanimitteyarh sarnjiia | sarhkhasya ime sarhkhyah | ®
Talavyo va $akarah | Saikha nima adipurusah | - Ct. on Sd.D.S. by Catritrasimha Gani
‘  GSB.-13/24

2
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M.B. appears to connect the word Samkhya significantly with ‘parisamkhyanam’,
which has the sense of ‘exhaustive enumeration’.! Besides this, parisarmkhyana indicates
towards a metaphysical approach which paves the way for mankind to the subtlest object and
finally helps to achieve the goal. In present context knowledge of the separation of the purusa

from the prakrti, is the goal of Sarikhya.

From all these explanation, ultimately the word Samkhya appears to convey a
systematic, precise, exhaustive metaphysical inquiry into the nature of prakrti, purusa and the
universe. This meaning raises certain queries, which are fully satisfied by this system, called

Sarkhya.

Yoga is the general name for diverse bodily and mental practices. The employment of
the expression ‘Yoga’ in RV includes different shades of meaning such as ‘yoking’,
‘harnessing’, ‘connecting or linking’, ‘achievement that is positive and productive’ and
‘magical power’. Pdniﬁi crystallizes the meaning by deriving the word from ‘ywj -
samadhav’, which means to focus or concentration and alternately from ‘yujir - yoge’, which

means to yoke or connect.’

Patarijali, whose ‘Yoga-siitra’ is the most influential treatise on yoga, refers only to
the methods for focusing or concentrating, and the idea of ‘yoking’ has little relevance in the
framework of his thought. He attempted to construct a system, which was once theoretical
and pragmatic. He affiliated it to the Samkhya complex of thought. Subsequently, Samkhya
and Yoga have come to be regarded as twin-systems. References to the two systems together
are to be found even in the upanisad (for example Ka_thd and Svetdsvatara).® Mahabharata,
for instance refers to them as the ‘enduring two’ ( ‘sanatane dive’). they are complementary to
each other as theory and practice, as gnosis and askesis, as philosophy and religion, as

wisdom and power.

Yoga means spiritual action and Samkhya means knowledge. For all practical

purposes, Sarikhya and Yoga may be treated as the theoretical and practical sides of the same

! (a.) Samkhyajiinari pravaksyami parisamkhyanadar§anam Il - M.B. - X11/306/26
(b.) Sarhkhyadarsanametavat parisarnkhyanadar§anam —|| - M.B. — X11/306/42

>EIM -

? ibid
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systems. Yoga mostly accepts the metaphysics and the epistemology of Samkhya. Yoga
believes in God as the highest self. Hence it is sometimes called ‘Sesvara Samkhya’ or
‘Theistic Samkhya’ as distinct from the classical Samkhya which is nirisvara or atheistic.
Sarmkhya held that the necessary precondition for liberation was the discriminatory wisdom
i.e. viveka-jiiana and Yoga sought to teach the method to attain it. As the counterpart of
Sarkhya, it means action or practice and teils how the theoretical metaphysical teachings of
Samkhya might be realized in actual practice. Thus Samkhya-Yoga forms one complete
system, the former being the theoretical while the latter being the practical aspect of the same
teaching. In fact, ‘Samkhya Pravacana’ is an alternative title of Yoga-sitra, which means

“enunciation of Samkhya.”

There are three Samkhya viewpoints about the enumeration of tfattvas and out of
which two have been listed in the epic M.B. (XII/306/42-43): one that postulated 24
principles, which was obviously an earlier version and it is accepted by Paricasikha. Second
one enumerated 25 principles, which is classical Samkhya, explained by ISvara Krsna and
still another which worked with 26 categories as presented by Yoga. Yoga believes in God as
the highest self. Herice it is sometimes called ‘Sesvara Samkhya’ or ‘Theistic Samkhya’ as
distinct from the classical Samkhya which is nirisvara or atheistic. The principles included
the elements out of which the stuff of the universe is constituted as well as the organs and

objects that emerged during the course of evolutionary change (parinama).

Mainly Sarmkhya believes in duality. According to this system, prakrti and purusa are
the basic elements of this universe. Purusa is cetana (conscious) but does nothing whereas
prakrti is acetana (without consciousness) but has a quality to do. It is called avyakta.
Separately both factors are disqualified to create anything but being associated they prove
qualified. The association of the two, as of lame man and a blind man, is for exhibition of
prakrti to purusa or self and for the liberation of purusa from prakrti. Creation proceeds from
this particular union.! Twenty-five elements of the universe has been described in this system
namely: (1) purusa (2) prakrti (3) mahat (buddhi) (4) ahamkara (5) manas (6-10) paiica-
JAanendriya (five sense-organs) (11-15) pafica-karmendriya (five motor-organs) (16-20)

pafica-tanmatra (subtle elements) (21-25) panica-mahabhiitas.

! Purusasya darSanarthe kaivalyarthe tatha pradhanasya |
Pangvandhavadubhayorapi samyogastatkrtah sargah || - S.K. 21
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Prakrti issues mahat (intellect). From mahat, ahamkara or ego is produced. From
that, aharikara group of sixteen forms is produced. This group is pafica-jfianendriya (five
sense-organs), pafica-karmendriya (five motor-organs), manas (mind) and pafica-tanmatra
(five subtle elements). Among these sixteen, the five subtle elements produce parica-
mahabhiitas (five gross elements).! Prakrti is avyakta (unmanifest) and mahat, ahamkara,
par’ica—;’ﬁdnendriya, pafica-karmendriya, manas, pafica-tanmatra and pafica-mahabhiitas are

vyakta (manifest).?
In Sarkhya darsana these twenty-five elements were classified into four categories’:-

e Prakrti or Miila Prakrti — Primordial Nature: The original prakrti, the root of all is

not a product. It causes for the manifestation of other elements.

o Prakrti and Vikrti — Productive and Production: Mahat, ahamkdara and parfica-
tanmatrdas are both productions as well as productive. These are created by other
element so they are vikrti (production) and as they are capable to create other

elements so they are called prakrti (productive).

o Vikrti — Product : Pafica-jiianendriya (five sense-organs), pafica-karmendriya (five
motor-organs), parica-mahabhiitas (five gross elements) and manas (mind) are
created by some other element but are not capable to create any other element. So

they are vikrti.

e Na Prakrti-Na Vikrti — Neither Productive nor Production : The purusa, is neither
a productive nor a production. It cannot create any element and itself is not by any

other element.

Ayurveda also classifies these elements in the same manner. Sr.D.S. has accepted this

classification. According to it, mahat, ahamkara and pafica-tanmdtras are both vikrti

! Prakrtermahin tatah aharhkarah tasmadganasca sodasakah | .

Tasmadapi sodasakat paiicabhyah pafica bhotani || - S.K. - 22
? Vyaktarh mahadadibuddhiraharikarah paficatanmatranl ekadasendriyani paficamahabhiitani,

Avyaktamh pradhanam, jiah purusah, evametani paficavimsatitattvani vyaktavyaktajiiah kathyante | - G.P.B.- 2
3 Milaprakrtiravikrtirmahadadyah prakrtivikrtayah sapta |

Sodasakastu vikaro na prakrtira vikrtih purusah || - ibid - 3
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(productions) as well as prakrti (productive).l Paiica-jiianendriya (five sense-organs), parica-
karmendriya (five motor-organs), pafica-mahabhutas (five gross elements) and manas (mind)
are called the vikrti or vikara.® Pure prakrti is only one.’ They don’t count purusa in any

category.

The evolution according Sarkhya can be presented in following manner:-

Prakuti
\
p
Mahat (nteltect)
\
Ahakira(Ego)
e e
| 1
4 4 4 N
Sittvika Rijasika Timasika
Ahamkira Ahamkira Ahakira
\ ~ \, .
1 ]
4 (" 4
N Paica-
Panca- Karnmendriya Paicatanmitid
Tadnendriva (Fiv - ¢ Tanas (mind o N
N m;;h):_}(:qﬁl)‘e (Fivemotor Manas {mind) {Subtle elements)
FEARC oLz M organs)
\ \ N
p
Panca-NMahabhita
{Grosg elements)
.

Fig. 1 — Evolution Process according to Samkhya

! Mahanaharnkrtih paficatanmatrani prthakprthak |
PrakrtirvikrtiScaiva saptaitani budha jaguh || - Sr.D.S. — 1/5/68
2 Dasendriyani cittarh ca mahabhiitani pafica ca |
Vikarah sodasa jiieyah sarvam vyapya jagatsthitah || - ibid — 1/5/69
3 Pradhanarh prakrtih $aktimitya cavikrtistatha | - ibid — 1/5/67
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Ayurveda accepts generally the Samkhya view of evolution with minute changes.
Caraka accepts 24 elements whereas Susruta accepts the classical Samkhya view with 25
elements.' Susruta accepts the evolution process alike to Sarkhya system. Caraka accepts
this évolution procéss with some differences. The first chapter of Sarirasthana of C.S. opens
with an interpretation of different kinds of purusa. Consciousness, as such, is no doubt
regarded as purusa in some Sastras but such purusa finds no place in medical science.
Pleasure, pain, disease, death, old age etc. can happen to a consciousness - mind-body
complex and not only a transcendental puru_sa.2 Therefore, by purusa, Caraka refers to

conglomerations of ingredients or elements.

Under 24 categories of which human organisms are formed; Caraka includes eight
prakrtis and sixteen vikaras.> Eight prakrtis are: avyakta (unmanifest), mahat (buddhi or
intellect), aharkara (ego) and paricatanmatra (five subtle elements). Sixteen vikdras, on the
other hand, refer to parfica-jfianendriya (five sense-organs), pafica-karmendriya (five motor-
organs), manas and pafica-mahabhiitas (five gross elements). The classical Sarkhya
principle purusa has not been included in this enumeration, as the indifferent purusa, is like
prakrti, unmanifest and therefore, ground under prakrti; further distinction in this matter is of

little profit.” So both are treated as avyakta.

'S.8.8a.-1/7, 11
2C.S.Su. —1/55
3C.S.Sa. —1/17

¢ (a.) Khadaya$cetanasastha dhatavah purusah smrtah |
Cetanadhaturapyekah smrtah purusasarnjiiakah |j - ibid — 1/16
> Tathapiha prakrtivyatiriktaficdasinarm purusavyaktatvasaidharmmyat —
-Avyktayam prakrtaveva praksipya avyakta§abdenaiva grhnati |
Udasinasya hi siiksmasya bhedapratipadanamihanatiprayojanamiti na krtam | - Ck.Ct. on C.S.Sa- 1/17
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The evolution process according to Caraka is like this:-

Prakuti

Mahat {intellect)

Aharikira (Ego)

“ v

7

Pafica-Tanmatri

{Five Subtie
Elements)
\,, 1 y
I.. E— — Fﬁ T — mfl l
Parica- v Parica- Paiica-
Karmendriya Manas {Mind) Jiadnendriya Mahabhiita
(Motor Organs) 1 (Sense Organs) {Gross Elements)

Fig 2. Evolution Process according to Caraka

» Prakrti (Primordial Nature)

According to Samkhya, prakrti is the root-cause of the world of objects.' As the first principle
and main cause of this universe and it is called pradhdana.’ As the unmanifested state of ail
effects (vyakta), it is known as avikrti or avyakta.3 Vyakta or the products are caused, non-

eternal, non-pervasive, mobile, manifold, dependent, mergent, conjunct and governed. The

! (a.) Prakaranat prakrtih prasavadharmakatvatsa prakrtih |- M.V. - 3
(b.) Prakaroti iti prakrtih | - S.T.K. - 14

2 (a.) ibid
(b.) Milaprakrti pradhanam | - G.P.B.on S.K. -3

? Na vikrtiravikrtiranyasmadanutpatteh | - M.V. - 3
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unmanifest, prakrti is uncaused, eternal, all-pervasive, inactive, one, independent, non-
mergent, part-less, being beyond production and destruction.! The entire world is implicit in

the bosom of prakrti. Evolution is the explicit manifestation of this world of objects.

Vyakta are composed of three gunas or trigunam (the constituents), is aviveki
(discriminative), visaya (objective), samdanya (common), acetana (non-intelligent) and
prasavadharmi (productive). Prakrti is alike to it.> Prakrti is said to be the unity of the three
gunas held in equilibrium. The three gunas are sattva, rajas and tamas. They are the
constituents of prakrti and through it of the worldly objects.’ Being subtle and imperceptible

their existence is inferred from their effects - pleasure, pain and indifferent respectively.*

They make up prakrti, which is nothing apart from them. They are not the qualities
which prakrti, the substahce, possesses; on the other hand, they themselves constitute prakrti.
They are the factors or constituents or the elements of prakrti. Among these three sattva
literally means real or existent and is responsible for the manifestation of objects in
consciousness. It produces pleasure. Luminosity of light, power of reflection, upward
movement, pleasure, happiness, contentment, bliss are all due to it. It is buoyant, light and
alleviating. Rajas, which literally means foulness, is the principle of motion. It produces pain.
It is mobile, versatile, exciting and stimulating. It is adapted to activate. Tamas, which
literally means darkness, is the principle of inertia. It is essence of delusion. It is adapted to
restrain. It is heavy, obstructive or enveloping. Tamas produces confusion, infidelity, fear,

dishonesty, passivity, negativity etc.’

They conflict yet co-operate with one another and are always found intermingled.
They act as a lamp, which is composed of the opposites, a wick, oil and flame, illumines

objects.6 Again, they mutually suppress, support, produce, consort and exist.

! Hetumadanityamavyapi sakriyamanekamasritar lingam |
Savayavarh paratantrarh vyaktarn viparitamavyaktam || - S.K. — 10

? Trigunamaviveki visayah sdmanyamacetanam prasavadharmi |
vyaktarh tatha pradhdnam || — ibid - 11

? Sattvarajastamasarn samyavastha prakrtih | - Sk.Su. - 1/26

- * Prityapritivisadatmakah | - S.K. - 12

5 (a.) Prityapritivisadatmakah prakasapravrttiniyamarthah | - ibid — 12
(b.) Sattvarh laghu prakasakamistamustambhakar calari ca rajah |

Guru varanakameva tamah...... [-1bid - 13 ‘
¢ Pradipavaccarthato vrttih | - ibid
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Mutually suppressive means overcoming one another and becoming manifest with the
characteristics of pleasure, pain efc. just as when the saffva dominates, then at that time
dominating over, suppressing the rajas and tamas, with its characteristics, it manifests itself
as pleasure and illumination. When rajas dominate the sattva and tamas, it does so with its
characteristics of pain and activity. When tamas dominates the sattva and rajas, then it does

so through its characteristics of delusion and fixture.'

When these gunas are held in a state of equilibrium, that state is called pradhana.
Evolution of worldly objects does not take place at this state. These gunas are called ever-
changing. »Change is said to be of two kinds: - homogeneous or saripa parinama and
heterogeneous or viridpa parinama. During the state of dissolution of the world, the gunas
change homogeneously, i.e. sattva changes in sattva, rajas into rajas and tamas into tamas.
Evolution starts when there is heterogenedus change in gunas and one predominates over the

other two and brings about terrific commotion in the bosom of prakrti.

Indiscriminativeness and the rest of the properties of the manifest (vyakta) are proved
on account of the influence of the three gunas and non-existence of these three gunas in
purusa on account of the absence of indiscriminativeness etc. The unmanifest avyakta prakrti

also is proved to be so, since the effect always possesses the properties of the cause.?
Samkhya gives five proofs for the existence of prakrti, which are as follow®:-

a. All objects of this world are limited, dependent and finite. The finite cannot be cause
of the universe. Therefore, it is this infinite, unlimited, eternal and all-pervading

prakrti, which is the source of this universe (bhedanam parimanat).

b. All worldly things possess certain common characteristics by which they are capable
of producing pleasure, pain and indifference. Hence, there must be a common source

composed of three gunas, from which all worldly things arise (samanvayat).

' Yada sattvamutkatarn bhavati tada rajastamasi abhibhllya svagunena pritipraka$atmakendvatisthate yada

rajastada sattvatamasi apritipravrttyatmani dharmena, yada tamastada sattvarajasi visidasthitydtmakena iti || -
G.P.B.-12

? Avivekyadih siddhah traigunyattadviparyayabhavat |
Karanagunatmakatvat karyasyavyaktamapi siddham |j - S.K. -14

* Bhedanam parimanat samanvayat Saktitah pravrtesca| . °
Karanakaryavibhagadavibhagadvaisvariipasya || ibid - 15
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c. All effects arise from the activity of potent cause. The activity, which generates
evolution, must be inherent in the world cause. And this cause is prakrti (karyatah

pravrttesca).

d. The effect differs from the cause. The effect is the explicit and the cause is the
implicit state of the same process. Emergence and resolution of effects from the cause
are like the process of tortoise extending and retracting its limbs. Creation is not of
something entirely new but it is the manifestation of something already existent

(karana-karyavibhagat).

e. The unity or dissolution or merging of this manifold universe points to a single cause.
The objects of the universe merge into that cause. From such merging, reunion, of the
manifest and the unmanifest, there does exist the unmanifest as the cause

(avibhagatvaisvariipasya).
Such is the conception of prakrti in Samkhya system.

Ayurveda also accepts prakrti as the root cause of this universe.' It also calls it
avyakta, as it is unmanifest. It is the causative factor for the creation of all sentient beings and
non-causative factor for itself. Sattva, rajas and tamas are its constituents.” It is of eight fold
(avyakta, mahat, aharmkara and pafica-tanmatras). *As prakrti and purusa both described as
avyakta (unmanifested) entities have some similarities and some dissimilarities.* While
describing these similarities and dissimilarities, Susruta says that prakrti is beginning less,
infinite, formless, eternal, pervasive and first principle of this universe.’ It is one, inanimate®,

. . . . T -
root- cause of the universe, productive and possesses trigunas-sattva, rajas and tamas.” Since

'St.D.S. - 1/5/57
? (a)) Sarvabhiitinarh kdranamakaranarh sattvarajastamolaksanamastariipamakhilasya
jagatah sambhavaheturavayaktarn nama | - S.S.Sa. - 1/3
(b.)B.P.-1/2/4
? (a.) Astariipamakhilasya jagatah sambhavaheturavayaktarh nima—S.S.Sa. — 1/3
(b.) Prakrticastdhatuki | - C.S.Sa. - 1/17
(C.) Astadhatuki khadipaficakabuddhayavyaktahankarariipa | - Ck.Ct. on C.5.Sa. — 1/17
* Tathapiha prakrtivyatiriktaficdasinari purusavyaktatvasidharmmyat-avyktayam prakrtaveva praksipya
avyaktasabdenaiva grhnati | - ibid
> Tadyatha ubhavapyanadi, ubhivapyanantau, ubhavapyalingau, ubhavapi nityau, ubhivapyaparau, ubhau ca
sarvagataviti | - S.S.Sa. — 1/12
¢ (a.) B.P. - 1/2/4
(b.) Sr.D.S. - 1/5/56
7 Eka tu prakrtiracetana triguno bijadharmini prasavadharminyamadhyasthadharmini ceti | —1bid - 13
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prakrti has no cause for its birth, it is considered as prakrti (unborn, itself the cause).' Sakti,

pradhana, nitya, and avikrti are prakrti’s synonyms.2

Thus, Samkhya’s prakrti and Ayurveda’s prakrti are almost identical. Both accept it in
same manner but according to Samkhya, avyakta means only prakrti whereas when Ayurveda

uses the word ‘avyakta’, it means both prakrti as well as purusa.
» Purusa

Samkhya calls it ‘jﬁa’.3 One who is pure conscious and knower of vykata and avyakra, is
called ‘jfia’ and that is purusa. It is pure and transcendental consciousness as it is beyond all
worldly pains or pleasures.4 Therefore, it is silent witness, neutral seer. It is the ultimate
knower, which is the foundation of all knowledge. It is pure subject and can never be an
object of knowledge. Prakrti is inert so cannot be seer.” One who resides in subtle body is
also called purusa.® Besides this, prakrti presents ifself or unites with purusa for its
exhibition and provides the objects of senses like sound etc. and rest. Purusa experiences

prakrti and apprehends the oijects, s0 it is witness.
Samkhya gives the following five proofs for the existence of purusa®:-
a. Sanghatapararthatvat : All composite objects are meant for the use of purusa

because they are unconscious and non-intelligent like a bed. A bed is meant to serve

others and not of its own.” Similarly, this body, a composite of five gross elements is

! Prakrteh karanayoganmata prakrtireva sa || - B.P. - 1/2/28
? (a.) Pradhanam prakrtih $aktirnitya cavikrtistatha |- Sr.D.S. - 1/5/67
(b.) B.P.-1/2/5
? Jiia purusah | - G.P.B. - 2
* (a.) Purusastu sukhadyananusangf cetanah | - S.T.K - 5
(b.) Cetanasaktiriipatvaccitram gunavrttamh janatiti jfiah | - Y.D. - 2
3 Cetano hi drasta bhavati nacetanah, saksi ca darSitavisayo bhavati |-S.TK.-19
S Puri linge $eta iti purusah | - ibid - 55
7 Yasmai pradarsyate visayah sa siksi, yatha hi loke arthipratyarthinau vivadavisayarm saksine dar§ayata evam
prakttirapi svacaritar visayarh purusaya darSayatiti purusah saksi || - ibid
8 Sanghatapararthatvat trigunadiviparyayadadhisthanat |
Purusah asti bhoktrbhavat kaivalyartharih pravrtesca || - S.K. -17
® Yah ayari mahadadisanghatah sa purusarthah ityanumiyate, acetanatvat paryankavat | - G.P.B. - 17
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meant for another. There is this purusa for whom this body, to be enjoyed, is

produced.'

b. Trigunadiviparyayat : All objects are composed of three gunas and therefore,
logically presuppose the existence of purusa who is the witness of these gunas and is
himself beyond of them. Thus it is reverse of that which has three attributes and which

is non-discriminated and objective.?

c. Adhisthanat : On the account of superintendence, control we can infer its existence.
Just as a chariot, yoked with horses capable of leaping, galloping and running,
functions when controlled by a charioteer, so does the body function when controlled

by the self, purusa.

d. Bhoktrbhavat : Non-intelligent prakrti can not experience its product. So there must
be an intelligent principle to experience the worldly products of prakrti. Prakrti is the
enjoyed (bhogya) and purusa is the enjoyer (bhokta). The characteristics of the
objects such as pain, pleasure etc. only mean when there is a conscious principle to

experience them. Hence, the existence of purusa is proved.

e. Kaivalydartham pravrtesca : For everybody, learned and ignorant, wishes for the
cessation of the succession of the worldly existence. The desire for liberation and
emancipation implies the existence of an entity who can try to obtain it. Kaivalya is

nothing but the complete absence of all types of miseries.” Purusa is beyond from all
miseries.

Samkhya gives the following three arguments for proving the plurality of the puru§a4:-

a. Jananamaranakarananam pratiniyamat : Because of the several apportionment of

death, birth and the organs, the plurality of self (purusa) is established. Had there

! Tatpararthamidarm $arirari paiicinam mahabhiitanarh samghito vartate | asti puruso yasyedarh bhogyarh
$ariramh bhogyamahadadisamghatariiparh samutpannamiti || - G.P.B. - 17
? Yaduktam piirvasyamaryayam ‘trigunamaviveki visaya’ ityadi, tasmad viparyayit | yenoktari
‘tadviparitastatha ca puman’ — ibid
> Atyantiko duhkhatrayabhavah kaivalyam - S.T.K. - 17
* Jananamaranakarananam pratiniyamadayugapatpravrttesca |
Purusabahutvarh siddharh traigunyaviparyayaccaiva || - S.K. - 18
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been only one purusa, the birth or death one should have meant the birth and death of
all and any particular experience of pleasure, pain and indifference by one should

have been equally shared by all. Hence, the self must be plural.!

b. Ayugapatpravrttesca : As there is no activity at one and same time, the plurality of
self (purusa) is established. If the purusa were one, the activity of one should have

made all other persons active.

¢. Traigunyaviparyayd : The three attributes affect vaijiously. By the different
modification of the three attributes, the plurality of purusa is proved; for instance in
some bound self or purusa sattva predominates, while in others ragjas and in still

others tamas.

Moreover, from this contrast it follows that purusa, the self, is a witness, free from misery,

neutral, spectator and passive.2

Samkhya’s purusa and other Indian philosophical systems’ atman, both are almost
identical. In Ayurveda the purusa was described keeping in view of the main aim of Ayurveda
i.e. protection of health of a healthy individual and alleviation of the dosas or diseases of a
patient. The body accompanied by dtman, manas and indriyas is essential to fulfil the above
aim. Such type body is the only subject matter of diseases as well as treatment.’ A body
having life can be given treatment. Treatment cannot be given to only body in which atman
does not prevail. Keeping the above reasons in view, the one, which contains atman was
described as purusa in Ayurveda. (‘Puri sarire Sete vasati iti purusalt’) Three types of atman

or purusa have been described in Ayurveda viz.:-

e  Parmatman or parama purusa (Absolute self or soul)
s Ativahika purusa or sitksma Sarira (Self responsible for transmigration)

o  Sthiila cetana Sarira or karma purusa (Empirical self)

'G.P.B.-17

? Tasmacca viparyasit siddham saksitvamasya purusasya |
Kaivalyarh madhyasthyarn drastrtvamakartrbhavasca || --S.K. - 19

? C.8.Su. - 1/46-47
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®  Parmatman or Parama Purusa (Absolute Self or Soul) :

The supreme self is devoid of abnormalities, is the cause of consciousness with the
conjunction of mind, properties of basic elements viz. prthivi, ap, tejas, vayu and akasa,
sense-organs. It is eternal and seer, who sees all the actions.! Self, who alone is knower of all
things, witnesses all the entities of all the living beings.> Unconscious objects like stone
cannot witness things. Soul is beginningless,3 ever lasting,* omnipresent, all pervasive and

great.’

The absolute self is one only and cannot be perceived by signs or symptoms.® He is
unmanifest because the eternal is imperceptible to caused entity, as the same cannot grasp the
eternality. That is why one, which cannot be grasped, is said as unmanifest. The self, which is
the knower of the body, eternal, omnipresent and indestructible, is the unmanifest.’
Parmatman,® brahman,’ paramesvara etc. are the synonyms used in Ayurveda for supreme
self. As Ayurveda stands for the treatment of the living being or body, the absolute

consciousness does not appear to its sphere. "’

= Ativahika Purusa or Siksma Sarira (Self Responsible for Transmigration) :

The concept of self with the subtle body called as ativahika purusa has been accepted in
Ayurveda and it is responsible for transmigration of jiva from one body to another. The self
along with subtle four bhiitas viz. prthivi, ap, tejas, vayu and with speed like that of mind
transmigrates from one body to another according to past deeds.'' As @kasa is inactive, it
does not enter in the foetus. As it is all pervasive and having the attributes of avakasa

pradhdna, it exists in the uterus from the beginning. He is omnivagant, sustains all bodies,

! Nirvikarah parastvatma sattvabhiitagunendriyaih | ,
Caitanye kdranarn nityo drasta pasyati hi kriyah || - C.S.Su. - 1/56

? Jiiah saksityucyate najiiah siksi tvatma yatah smrtah | - C.S.Sa. — 1/83

? (a.) Adimastyatmanah | - ibid — 1/82
(b.) Anadih puruso nityo | — ibid — 1/59

* Sadakaranavannityam.. |- ibid — 1/59

* Vibhutvamata evasya yasmat sarvagato mahan || — ibid — 1/80

% ibid - 1/84 :

7 ibid — 1/60-61

¥ ibid - 1/53

® ibid - 5/4 ,

' Bhiitebhyo hi parari yasmannasti cinta cikitsite | - S.S.Sa. — 1/17

' Bhiitaiscaturbhih sahitah susiksmairmanojavo dehamupaiti dehat |
Karmatmakatvanna tu tasya dr§yarn divyarh vina dar§anamasti rupam }| - C.S.Sa. — 2/31
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performs all actions and takes all forms.! The association of subtle body with the sperm and
ovum is conditioned by the actions of the past life. The characteristic features of the gross
body resemble those of the subtle body. Not only the physique but also the mental facuities of
the individual resemble those of the subtle body. According to past deeds, form arises from
the past form and mind from the past mind. Whatever difference is observed in physique and

psyche is caused by rajas and tamas as well as past deeds.

Here one question arises that when atman is omnipresent and free from all obstacles,
why and how it is attached with the past. Actually, mind is constantly associated with rajas
and tamas; all defects are caused by ignorance. The cause of transmigration and inclination is

due to defective mind and potent past deeds.’
» Sthiila Cetana Sarira or Rasi Purusa (Empirical Self) :

The soul that is relevant to the medicinal framework is an empirical one, namely, as an agent
of cognition when associated with mind (manas), intellect (buddhi), sense-organs, and motor-
organs.® The soul that is devoid of the association with these factors is of no interest to the
Ayurvedic physician. Although it is conceded that, the soul by its nature is free from
modifications and eternal, it becomes the cause of consciousness when associated with the

mind, specific properties of the primary forms of matter and the sense-faculties.*

Consciousness is a quality that the material aggregates altogether lack. Aggregates are
collectively called corpus or field, ‘ksetra’ namely, all that is excluded from unmanifest,
‘avyakta’ and this is the significance of self as the principle of consciousness that lights up
this corpus hence ‘ksetrajiia’ and is therefore, the cause of all actions.” The main pﬁrpose of
Ayurveda is to treat the patient. Treafment can be given to the living body only, but not to the
dead body. Treatment is given to such gross body only and this gross body is capable of
getting treatment. After the departure of self from the body, it is converted to a lifeless body.®
In Ayurveda it is called with various names, viz. rdsi purusa, sarmyogaja purusa, jivatman,

karma purusa, cikitsadhikrta purusa, etc.

'CS.8a.-2/32

2 ibid - 2/37-38

} ibid - 1/54, 55

#C.8.Su. - 1/56

°C.S.Sa. - 1/65,76

¢ Sarirari hi gate tasmin Slinyagaramacetanam |
Paficabhiitavasesatvat paficatvarh gatamucyate || - ibid. — 1/74



157
The qualities defined by these terms are —
¢ Cikitsadhikrta Purusa or Karma Purusa

Along with the body (Sarira) and mind (sattva), the self (atman) constitutes the tripod of life
(tridanda), sustaining the phenomenal world. This indeed is the sentient purusa, the subject

matter of medicine. Being the subject matter of cikitsd, the body is called cikitsa purusa.'

All the actions are performed by this and even all the actions are performed for the
sake of this, so it is called karma purusa. The action, the fruit of action, knowledge,
ignorance, happiness, misery, life and owner-ship are established here.? All the sources of
knowledge including scriptural which serve as instrument for knowledge of various kinds

establish the causality of puruga.3
* Sat Dhatuka Purusa :
Five gross elements and the self together make a human being:-
“Khﬁdayaécetanﬁsasfhﬁ dhatavah purusah smrtah |
Cetanadhaturapyekah smrtah purusasamjiakah H”“

While Caraka adopted this sad dhatuka purusa, Susruta substantiates with the following

statement:-
“Asmina $dstre paficamahabhiita $arira samaviyah purusa iti ucyate”’

Thus, purusa is nothing but the combination of the six dhatus viz. prthivi, jala, tejas, vayu, .
akasa and unmanifest self i.e. Brahman. Ayurveda principally proposes to deal with the gross

elements. It is therefore appropriate that it defined human beings as consisting of gross

elements and soul.

! Satvamatma $ariram ca trayametattridandavat |

Lokah tisthati sarhyogat tatra sarvam pratisthitam ||

Sa pumamscetanar taccha taccaddhikaranar smrtam |

Vedasyasya tadarthe hi vedah ayam sarprakasitah || - C.S.Su. — 1/46-47
? Atra karma phalarh catra jfidnarh ca atra pratisthitam|

Atra mohah sukharnh duhkharh jivitarh maranarh svata || - C.S.Sa. — 1/37
3 Sa eva karmapurusascikitsa adhikrtah | - S.S.Sa. — 1/21
“CS.sa.-1/16 :
°S.5.Sa. ~ 121
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¢+ Samyogaja Purusa :

The purusa is like ¢ tripod, consists of mind, self and body, so it is called sartyogaja purusa.'
The sensations do not constitute of attribute of self as such. They in fact arise out of the

contacts of the sense-organs with their obj ects.”
* Rasi Purusa or Empirical Self :

Rasi means group. The same body, consists of six dhatus, is mainly a group of

conglomeration or combination of the 24 elements’ is called rasi purusa.

Caraka enumerated the rasi purusa as follows:-
“Punas$ca dhatubhedena caturvimsatikah smrtah|
Mano daSendriyanyarthah prakrtisca astadhatuki |”*

As per the classification, purusa comprises 24 dhatus viz. mind, ten indriyas, five gross
physical objects and pl';ak.rti consisting of eight dhatus, viz. five tanmatras, ahamkara (ego),
mahat(intellect) and avyakta (primordial unmanifest element). The avyakta (the primordial
unmanifest) holds the conjunction of the intellect, sense-organs, mind and sense-objects. The

aggregate of 24 entities is known as purusa.’

The above is called cikitsa purusa, karma purusa, rasi purusa, samyogaja purusa,
Jjivatman but all are identical. Difference is in nomenclature. According to the context, it is

uttered with various names. Though it is with various names, it is one only.

S.S. accepts that purusa is infinite, sentient, non-procreative, non-productive, neutral,

discriminate, subject and speciﬁc.6 It is beginningless, endless, formless, eternal, superior and

T
all pervasive.

'C.S.Su. - 1/46
2C.S.Sa. - 1/85
38r.D.S. - 1/5/70
*C.S.Sa. - 1/17

% ibid — 1/35

% Bahavastu purusascetanavantah guna abijadharmanah aprasavadharmano madhyasthadharmanasceti | - S.S.Sa.
-1/13

” Tadyatha ubhavapyanadi, ubhivapyanantau, ubhavapyalingau, ubhavapi nityau, ubhavapyaparau, ubhau ca
sarvagataviti | - ibid — 1/12
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Thus, both Sarikhya as well as Ayurveda accept purusa and almost in same manner.
Pure consciousness of Samkhya and parama purusa of Ayurveda are almost identical.
According to Sarikhya its union with prakrti causes the creation. Su$ruta also following
Samkhya says that purusa is twenty-fifth element and it is conscious. All other 24 elements

are unconscious and become conscious because of this conscious element ‘purusa’.!

Caraka has some different view. First, he talks about ‘sad dharuka purusa’ which is
made of six elements: unmanifest conscious self and five gross elements viz. prthivi, jala,
tejas, vayu and akasa.? This is the gross form of our body but mainly it consists of twenty
four elements viz. mind, five sense-organs, five motor-organs, five gross elements and prakrti
consisting of eight dhatus, viz. five tanmatras, ahamkara (ego), mahat(intellect) and avyakta
(primordial unmanifest element).” Avyakta is used both for prakrti as well as purusa. So
unmanifest self or purusa is also present there as consciousness but Caraka does not
enumerate it as a separate element or as a twenty-fifth element. But it is present there in the
body as without it body is converted to lifeless body and is said to have reached the ‘fiveness’
because of only five mahabhiitas remaining there.* Treatment can be given to only living

gross body and this living gross body is the subject matter of medicine.

This is the conception of purusa according to Ayurveda.
> Vyakta

Vyakta includes twenty-three elements: - mahat (buddhi or intellect), ahamkara (ego), pafica-
tanmatra (five subtle element), pafica-jiianendriya (five sense-organs), parica-karmendriya

(five motor-organs), manas (mind) and pafica-mahabhiita (five gross element).’

! Paficavims$atitamah karyakaranasarnyuktascetayita bhavati || — S.S.Sa. - 1/11

>C.S.Sa. - 1/16

} ibid - 1/17

‘ibid - 1/74

5 Tatra vyaktarh mahadadi - buddiraharkarah pafica tanmatrani ekadasendriyani, pafica mahabhitani |- G.P.B.-2
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& Mabhat

Mahat is buddhi or intellect.! Determination, ascertainment is the definition of intellect.?
Such as in the seed the future germinating sprout is contained, so in the intellect is the
ascertainment contained. It is the definite cognition, which arises When one determines: this
is a jar or cloth. That mahat has eight parts because of the different forms, sartvika and

tamas. 3

“Adhyavasayo buddhirdharmeo jiidnam viraga eSvaryam |

Sattvikametadrupar timasamasmadviparyastam ||”*

The sattvika form of intellect is of four kinds viz. virtue, knowledge, non-attachment and

power.’

Virtue (Dharma) is the cause of worldly pleasures as well as ultimate pleasure
beyond this world.® It is of the nature of mercy, charity, the five yamas (restraints) and
the five niyamas (obligations). Of these, yamas are ahimsa (non-injury), satya (truth),
asteya (non-stealing), brahmacarya (celibacy) and aparigraha (non-acceptance of
gifts). The niyamas are Sauca (purity), santosa (contenment), tapah (austerity),

svadhydya (study of vedas) and isvarapranidhina (meditation of God).’

Knowledge (Jiiana), light, understanding, manifestation all are identical in meaning.8
This is twofold, external and internal. The external knowledge comprises of the vedas
along with the six branches of pronunciation, ritual, grammar, etymology, prosody
and astronomy; the purdnas, the nydya, the mimamsa, and the dharmasastra. The

internal knowledge is the knowledge of the prakrti and purusa. External knowledge

! Mahan buddhih | - G.P.B. - 22

? Adhyavasiyo buddhih | - ibid - 23

3 Sa ca buddhirastangika sattvikatamasariipabhedat | - ibid

*SK.-23

5 Tatra buddheh sattvikarh riiparh caturvidharn bhavati - dharmah, jianarh vairagyam e$varya ceti | - G.P.B. - 23
¢ Dharmah abhyudayanihsreyasahetuh | - S.T.K. - 23

"G.P.B.-23 -

¥ Jfianarn prakasah avagamo bhanamiti paryayah | - ibid — 23
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- results celebrity and admiration among the people and internal knowledge results

liberation.'

*  Non-attachment (Vair&gya)2 is also of two folds, external and internal’. The external
non-attachment is the freedom from thirst for the objects of the senses, in one who is
non-attached to these, realizing the defects of earning, protecting, decreasing,
attachment and injury.* The internal non-attachment is that which arises in mind for

liberation and regards prakrti as a magical illusion.®

*  Power (Aisvarya) is lordliness. It is of eight kinds: anima, mahima, garima, laghima,

prapti, prakamya, iSitva, vasitva and kdmdvasa'yitva.6

These four are the sattvika forms (dispositions) of the intellect. When sattva dominates over
rajas and tamas, a man acquires these qualities. Further, the tdmas form is the reverse of this.
In this form tamas dominates. Thus adharma, ajiiana, avairagya and anaisvarya are tamas

form of intellect.

Further, it is discussed that these dispositions (bhava) are regarded to be of three kinds:
samsiddhika (connate), prakrta (natural) and vaikria (acquired).7 Of these, the connate
dispositions are virtue, knowledge, non-attachment and power; these were born along with
the revered Kapila when he was born at the time of first creation.® These four dispositions
virtue etc. for example were produced in Brahman's four sons at the age of sixteen, which is

result of their merit performed in previous births.” The acquired dispositions are found in

! Tacca dvividharih bahyamabhyantarar ceti | - G.P.B. — 23
? Viragah vairagyam ragabhavah || - S.T.K. - 23
} Vairagyamapi dvividhari1, bahyamabhyantaram ca || — G.P.B. - 23
¢ Bahyarn drstavisayavaitrsnyam, arjanaraksanaksayasamgahimsadosadarsanat viraktasya || - ibid
5 Abhyantarari-pradhanamapyatra svapnendrajalasadréamiti viraktasya moksepsoryadutpadyate tadabhyantararh
vairagyam || - ibid
¢ E§varyamisvarabhavah || - ibid
7 sarnsiddhikdsca bhava prakrtika vaikrtikasca dharmadyah | - S.K. - 43
% (a.) Tatra Sarnsiddhika yatha bhagavatah kapilasyadisarge utpadyamanasya catvaro bhavah sahotpannah -
dharmabh, jiianarh, vairagyar, e§varyamiti | -G.P.B. — 43
(b.)M.V.-43
? (a.) Praketah kathyante - brahmanas$catvarah putrah sanakasanandanasanatanasanatkumara babhiivub |
Tesamutpannakaryakarananam $aririnam soda$avarsanar ete bhavascatvarah samutpannah tasmadete
prakrtah || - G.P.B. 43 -
(b.)M.V.-43
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ordinary human beings, who acquire knowledge through the corporeal form of the teacher.'
Virtue, knowledge, non-attachment, power are sartvika dispositions and vice, ignorance,
attachment and absence of power are tGmasa ones. As buddhi (intellect) is instrument here, so
all the dispositions abide in intellect. The effect is the body and subsisting in that are embryo

and rest bubble, flesh, muscles etc.’

Intellect is also known as pratyaya as it causes knowledge.* The creation of intellect is
known as ‘pratyayasarga’ and it is of four fold: viparyaya (ignorance), asakti (incapacity),
tusti (contentment) and siddhi (attainment).’ Because of the disparity of influence of the

gunas (attributes), the creation of intellect has fifty varities.

* Viparyaya (ignorance) is doubt.® Five varities of ignorance are - tamas
(obscurity), moha (delusion), mahamoha (extreme delusion), tamisra (gloom) and
andhatamisra (utter darkness).” Of these again tamas is seen to be of eight types: -
identification of self (purusa) with one of the eight forms of prakrtis viz. prakrti,
mahat, aharkara and pafica-tanmatra.® Moha also is of eight folds as it is love for
eight siddhis (power) viz. anima, mahima, garimad, laghima, prapti, prﬁkdm}/a,

isitva, and vasitva.’

Mahamoha is attachment to the objects of sense. It is of ten types because there are

five objects: Sabda, rasa, ripa, gandha and sparsa and divya-adviya varities make

! (a.) Tatha vaikrta yatha - dcaryamiirti nimittarn krtva asmadadinam jhanamutpadyate, jiianavairagyar,
vairagyaddharmah, dharmadai§varyamiti | acaryamirtirapi vikgtiriti tasmadvaikrta ete bhava ucyante || —
G.PB.- 43

(b)M.V.-43
? (a.) Buddhih karanam tadasrayinah |-G.P.B.-43
(b.) Karanamm buddhim a$rayannta iti karanasrayinah buddhinisthah dharmadya astau bhavah | - S.B. - 43
? Karyarh dehastadasrayah kalaladyah, ye matrja ityukah | - G.P.B - 43
* (a.) Pratiyate aneneti pratyayo buddhih, tasya sargah | - S.T.K. — 46
(b.) Pratyayo buddhirityukta, ‘adhyavasayo buddhirdharmo jiianam’ ityadi — G.P.B. - 46
° Esa pratyayasargo viparyayasaktitustisiddhyakhyah | - S.K. - 46
%(a.) Viparyayah ajiianam avidya - S.T.K. —46
(b.) Tatra sams$ayah ajfianarn viparyayah - G.P.B. - 46
7 (a.) Paiica viparyayabheda - S.K. - 47
(b.) Parica viparyayabhedah - te yatha - tamah, mohah, mahamohah, tamisra, andhatamisra iti | - G.P.B. - 47
¥ (a) Astasvavyaktamahadaharmkarapaficatanmatresvanatmabuddhiravidya tamah |
Astavidhavisayatvattasyastavidhatvam — S T.K. — 48
(b.)G.P.B.-48 ,
? (a.) Deva hyastavidhamai§varyamasadyamrtatvabhimaninah animadikamabhiyante |
_Seyam asmita mohah astavidhai§varyavisayatvidastavidhah | - S.T.K. — 48
(b.) G.B.P.-48
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them ten.' Tamisra is aversion (dvesa). It is of eighteen fold because sabda, rasa
etc. are ten types being divya and adivya and eight types of siddhis.> Andhatamisra

is fear (abhinivesa).’ Tt is also of eighteen types alike to tamisra but in addition,

‘there is constant fear of loss of the objects of sense. Gods are afraid of demons and

men are in their turn afraid of death.”

In this manner, the five varities of ignorance viz. famas (obscurity), moha
(delusion), mahamoha (extreme delusion), tamisra (gloom) and andhatamisra

(utter darkness) are severally subdivided making sixty-two varities.

Defects of organs cause asakti (incapacity).’ Defects of eleven organs, together

with the defects of the intellect, are said to constitute incapacity.
“Ekada$endriyavadhah saha buddhivadhaiSaktiruddista|”®

There are twenty-eight varities of incapacity due to the defect of organs. The
injuries of the eleven organs are deafness, blindness, paralysis, and loss of taste,
loss of smell, dumbness, mutilation, lameness, constipation, impotence and

insanity.” These along with those of intellect are described as incapacity.

Along with the injuries of intellect, the varities of incapacity are twenty-eight.
These seventeen injuries of intellect result from the inversions of the varities of
tusti (contentment) and siddhi (attainment).8 The varities of contentment are nine

and those of attainment are eight.

! (a.) Sabdadisu paficasu divyadivyataya dasavidhesu visayesu rafijaniyesu ragah dsaktih mahamohah| - S.T.K.—

48

(b.)G.P.B.-48
2(a.) Astavidhamai$varye drstanusravika visayah dasa, etesamastadasanam sampadamanunandanti vipadam
nanumodantyesah astadasavidho vikalpastamisrah | - S.T.K. — 48
(b.) G.P.B.-48
* Abhinivesah andhatamisrah | - S.T.K. - 48

*(a.) ibid

(b.) GPB.-48
* Vaikalyadasamarthyam agaktih | - Y.D. - 46

5SK.-49

7 (a.) Tatra ekadasendriyavadhah - badhiryam, andhata, prasuptih, upajihvika, ghrinapakah, mikata, kunitvarh,
khajyam, gudavartah, klaibyam, junmada iti | - G.P.B. - 49
(b.)S.TK.-49 '
# Saptadasa vadhi buddherviparyayit tustisiddhinam || - S.K. - 49
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+ In the state of tusti (contentment) a person don’t have inclination for any type of
knowledge.l Mainly it is of two types: adhyatmika (internal) and bahya (external).
Adhyatmika (internal) are of four kinds viz. prakrti (nature), upadana (means),
kala (time), bhagya (luck) and these are called adhyatmika as these reside in the

self.?

It is called contentment for here the self is known as not-self and no effort is made
for securing its release. Prakrti tusti is the reliance on the nature to bring about
release through discriminative knowledge. Upadana tusti is the reliance on
renunciation to bring about the release. The third is the kala tusti, the view that the
time itself will bring about the release in due course, irrespective of nature and
means. The fourth is the bhagya tusti according to which it is the luck that will

bring about the release.’

External contentment is of five kinds and these arise from the aversion from the
objects of the senses. A man turns away from the enjoyment of sound, touch, form,
taste and smell, realizing that there is the evil attached to these, namely, of

acquisition, protection, waste, attachment and injury.*

+  Siddhi (Attainment) is the mean of all types of desires.” Uha (reasoning), sabda
(oral instruction from teacher), adhyayana (study and analysis), duhkhatrayanasa
(three suppression of three fold misery), suhriprapti (intercourse with teacher or

friends), dana (purity or gift):-

“Uhah $§abdah adhyayanam duhkhavighatastrayah suhrtpriptih |

Danam ca siddhayah astau siddhe piarvah ankusastrividhah ||”6

! Cikirsitadiinena nivrttistustih || - Y.D. - 46

* Adhyatmani bhava adhyatmikah, tasca prakrtyupadanakilabhiagyakhyih | - G.P.B. - 50

* (a.) ibid
(b.)S.TK.-50

* Bahya visayoparamicca pafica | bahyastustyah pafica visayoparamat | $abdaspar§ariiparasagandhebhya
uparatah arjanaraksnaksayasamgahunsadarsanat | - G.P.B. - 50

3 Yathestasya sadhanari siddhih | - Y.D. - 26

SSK.-5l
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All these siddhis are of two classes: mukhya (principal) and gaunya (subordinate).
The principal afe the threefold suppression of the three type (adhyatmika,
adhibhautika, adhidaivika) miseries. These result from the attainment of other
siddhis viz. adhyayana, Sabda, i@tha, suhrtprapti and dana which between

themselves are causally related and so they are gaunya (subsidiary or subordinate).

Adhyayana (study) of the vedas and other sacred writings, knowledge of the
twenty-five principles is acquired and thereby one attains salvation.' From the
knowledge obtained by Sabda (oral instruction), by hearing, proceeds knowledge
of the nature, intellect, egotism, the subtle elements, the senses and the gross

elements, hence liberation ensues.’

Uha is knowledge of scriptures secured by independent reasoning.” When
knowledge is attained by discussion with teachers, friends, it is the attainment
known as suhrtprapti (intercourse of friends etc.).® Dana word is derived from
‘daip Sodhane’ root and therefore, it means purity of discriminative knowledge.’
This can be attained only by reverence for teacher’s teachings, continuity and

practice for a long time.®

By the suppression of three type (adhyatmika, adhibhautika, ddhidaivika) miseries,
through #hasiddhi, adhyayanasiddhi, and sabdasiddhi, one can attain liberation.

These are three attainments.’

! Adhyayanad vedadisastradhyayanat paiicavim$atitattvajiianam prapya moksarn yati ityesa trtiya siddhih -
G.P.B.-51

? Tatha $abdajfianat pradhanapurusabuddhayaharmkaratanmatrendriyapaiicamahabhiitavisayarh jiianarih bhavati,
tato moksa ityesa $abdakhya siddhih | - ibid

? Uhah tarka agamidvirodhinyayenigamarthapariksnam | - S.T.K. - 51

* Nyayena svayam pariksitamapyartharn na Sraddadhate, na yavad gurusisyasabrahmacaribhih saha sarmvadyate

| atah suhrdar gurusisyasabrahmacarinim sarmvadakanim praptih suhrtpraptih | - ibid

’ Danarn ca $uddharvivekajiianasya, ‘daip sodhane’ ityasmaddhatordanapadavyutpatteh | - ibid

$Sicana vinadaranairantaryadirghakalasevitabhyasaparipakadbhavatiti danena sah api samgrhitah | - ibid

7 Yatha ka$cidadavabhihitadhyatmikadiduhkhatrayenabhibhiitah asya pratikarasya ihar $abdamadhyayanam va
pratipadya jiianamadhigamya moksarn yatiti duhkhavighataya yatrohaditrayamadhikuru te tadapi siddhitrayam

- MV.-51
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Buddhi is superior to the other organs on two counts; it provides both for the enjoyment and
for the means of salvation; the former through the sense-organs and the latter through the

inculcation of the difference between purusa and prak.rti.l

Ayurveda also admits mahat or buddhi (intellect). Alike to Samkhya it is established here
that from avyakta mahat issues.” Determination of an object is the activity of mahat. The
sense-organs associate with atman and manas perceives the objects. Manas afterwards
decides merits and demerits of the objects. Then the buddhi acts and determinates. Basing on
the determinative knowledge, a person performs his duties and speaks as well.” This is called
adhyavasaya.* Thus, both systems admit mahat as an element but Ayurveda does not describe
as much as Samkhya. Samkhya has a deep discussion over it. But by nature both accept it in

the same manner.
& Ahamkara

Aharkara is abhimana.” Individuation is the conceit in the ego. Aharmkara is of three types:

a. Sattvika or Vaikrta Ahamkara : When rajas and tamas are predominated over by
sattva in the aharmkara or ego, it is called sattvika or vaikrta ahamkara.®
b. Tamas or Bhiitadi Ahamkara : When sattva and rajas are predominated over by

tamas in ego, it is known as tamas or bhiitadi ahamkara.”

! Sarvam pratyupabhogarn yasmatpurusasya sadhyati buddhih |

Saiva ca vidinasti punah pradhinapurusantararh soksmam | - S.K. - 37
? (a.) Jayate buddhiravyaktad | — C.S.Sa. — 1/66

(b.) Tasmadavyaktanmahanutpadyate | — S.S.Sa. — 1/4

(c.)B.P. - 1/2/11

(d.) Sr.D.S. - 1/5/57
? Indriyenendriyartho hi samanaskena grhate |

Kalpyate manasa tirdhve gunato dosatah athava ||

Jayate visaye tatra ya buddhimi$cayatmika |

Vyavasyati taya vaktum kartturn va buddhipiirvakam || C.S.Sa. — 1/22-23

NiScayatmiketi sthirasvaripa adhyavasaya rupetyarthah | vyavastityanusthanam karoti, udyukto

bhavatityarthah; budhyadhyavasitamartha vakturn karttu vanugthatiti yavat | buddhipiirvakamityanena yadeva
buddhiplirvakamanusthanam tadevaivavidharn bhavati, nonmattanusthanamitidarsayati — Ck.Ct on C.S.Sa. -1/23
5 Abhimanah aharnkarah | - S.K. - 24
8 Sattvenabhibhiite yada rajastamasi ahariikdre bhavatastada sah aharikarah sattvikah | tasya ca ptrvicaryaih
sarhjia krta vaikrta iti || - G.P.B. - 25
" Tamasa abhibhiite sattvarajasi aharnkare yada bhavatah sah ahamkarastamas ucyate | tasya purvacaryakmrta
sarnjia bhiatadih || - ibid
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c. Rajas or Taijasa Ahamkara : When sattva and tamas are predominated over by rajas

in the ego, the ego gets the term rajas or taijasa aharrkara.'

From this ahamkara two-fold creation issues forth, the eleven-fold aggregate — [manas

(mind), five sense-organs and five motor-organs] and parfica-tanmatra (five subtle elements).

“Abhimanah aharihkarastasmaddvividhah pravartate sargah |

Ekida$aka$ca ganastanmatrah paiicakacaiva ||”2

From the vaikrta ahamkara, the group of eleven organs proceeds. Therefore, the organs are
sattvika, pure and capable of apprehending their objects.> From ahamkara’s bhitadi form
proceeds the group of five subtle elements.* Both these proceed from the taijasa aharikara. It

supplies the energy for other two gunas to produce their respective objects.’

Ayurveda also admits aharitkra as one of the elements and it is identical to Samkhya'’s
aharkara. 1t is the feeling that ‘I belong to such and such thing etc.’® It is also of three fold
according to Ayurveda, vaikarika, taijasa or bhitadi.” Alike to Samkhya, in A_yurvedd S.S.,
Sr.D.S. and B.P. admit that from the vaikdrika aharmkara, with the help of taijasa the group
of eleven organs proceeds. Therefore, the organs are sattvika.® With the help of taijasa the

group of five subtle elements proceeds from ahamkara’s bhitadi form.’

! Yada rajasabhibhiite sattvatamas bhavatastada tasmat sah aharkarah taijasa iti sarnjia labhate || - G.P.B. - 25
2
SK.-24

3 Sattvika ekadasakah pravartate | — ibid - 25
* Vaikrtadaharnkarat bhiitadestanmatrah sa timasah | - ibid
* Taijasadubhayam | - ibid
® Tatraivavarjatiripavittavrttabuddhisilavidyabhijanavayoviryaprabhavasampannah ahamityahankarah -
C.S.Sa. - 51
7 (a.) Sa trividho vaikarikataijaso bhitadiriti || — S.S5.Sa. - 1/4
(b.)B.P.—-1/2/12 ,
(c) St.D.S. - 1/5/58
% (a.) Tatra vaikarikadaharnkarataijasasahidyattalaksnanyevaikadasendriyanyutpadyante || — S.S.Sa. — 1/5
(b.) Sr.D.S. - 1/5/59
(c)B.P.-1/2/13
? (a.) Bhiitaderapitaijasasahayattalaksninyeva paiica tanmatranyutpadyante || - S.S.Sa. — 1/7
(b.)B.P. - 1/2/19
(c.) Sr.D.S. - 1/5/61
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@ Indriya

The group of eleven organs are the sattvika result of aharkara (ego) because they are
illuminating and buoyant.'! Although aharikdara is one but due to predominance or
suppression of the gunas it causes many creations.” Where sattvika ahamkara is the material
cause in manifestation that is called ‘indriya’. 3 Manas (mind), pafica-jiianendriya (sense-
organs) and parica-karmendriya (motor-organs) do have also another common features in that
they serve as marks wherewith to infer the percipient subject, the self, who is referred to as
Indra. The linga or mark or sign of the presence of Indra or purusa (self), is inavfriya.4
According to its derivational meaning, ‘in’ represents objects and one, which makes our
inclination towards these objects, is called indriya.’> They are individually with different

names such as eye, ear etc.®
a. Paiica-buddhindriya (five sense-organs) :
Organs of cognition are eye, ear, nose, tongue and skin :-
‘Buddhindriyani caksuh$rotraghranarasanaspar$anakani’’
These sense-organs apprehend the five external objects viz. form, sound, smell, taste, touch

respectively, and transmutes this apprehension to intellect through manas. Therefore, they are

called buddhindriya or jianendriya.®

! Prakasalaghavabhyamekadasaka indriyaganah sattviko vaikrta sattvikadahamkaratpravartate | - S.T.K. - 25
? Yadyapyekah aharhkarastathapi gunabhedodbhavabhibhavabhayam bhinnam karyam karotiti | — ibid

? Sattvikaharmkaropadanakatvam indriyatvam | - ibid

* Indrasyatmanascihnatvad indriyam ucyate | — ibid

% In iti visayanarh nama, taninah visayan prati dravantiti indriydni | - M.V. - 26

% Tani ca svasamjiiabhiscaksuradibhiruktani | - S.T.X. - 26

"SK.-26

i Buddherbahyavisayapratipattau dvarabhiitatvad buddhindriyaniti | — Y.D. - 26
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b. Pafica-karmendriya (five motor-organs) :
Organs of action are voice, hands, feet, the excretory organ and the organ of generation :-
‘Vakpanipadapayiipasthan karmendriyanyahuh’'

They are called organs of action as they perform action.? Of these, the speech utters, the
hands variously act, the feet perform moving from one placed to another, the anus excretes

and the organ of generation produces pleasure.’?
¢. Manas (mind) :

As one of the class of organs, mind is treated as a sense organ as well as a motor organ. It
ponders over the functions of both, the sense-organs and the action organs; so it belongs to

both. Sense-organs and motor-organs start to work when they associate with manas.*

Thus, there are varieties of organs and it is due to specific variations in the modifications
of the constituents, sattva, rajas and tamas. Each guna may predominate or be subordinate
and that in verifying degree. Such differences are at the root of differences in the organs, just

as they are responsible for the diversity of the external objects.’

Ayurveda also accepts these organs:-

o Paiica- jiianendriya (Five Sense-organs): The sense-organs are five in number viz.
caksurindriya  (visual), Srotrendriya (auditory), ghranendriya (olfactory),

rasanendriya (gustatory) and sparsanendriya (tactile).® Sense faculties cannot be

'SK.-26

? Karma kurvantiti karmendriyani || - G.P.B. - 26

? Vacanadanaviharanotsarginandasca paficanim | — S.K. — 28

* (a.) Ubhayatmakamatra manah saikalpakamindriyam ca sidharmyat | - ibid — 27
(b.) Ekadasasvindriyesu madhye mana ubhayatmakam, buddhindriyarm karmendriyaiica, caksuridinim ca

manah adhisthitanameva svasvavisayesu pravrtteh || - S.TX. - 27

5 GunaparinamaviSesannanatvarm bahyabhedasca || - S.K. - 27

8 (a.) Tadystha - Srotratvakacaksujivhaghrana | - S.S.Sa. — 1/6
(b.) Tatra caksuh $rotrarh rasanarm sparSanamiti paficendriyani | - C.S.Su. — 8/8
(c)B.P.-1/2/13
(d.) St.D.S. - 1/5/59-60
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perceived through indriyas but they are inferred through their actions' as each faculty
resides at a special place in the body. Eyes, ears, nostrils, tbngue and skin are the
locations of the sense-organs.” Such as visual faculty resides at two eyes and

perceives ripa.

According to Caraka, they proceed from pafica siksmabhiitas (tanmatra or subtle
elements) i.e. ripa tanmatra, sabda tanmatra, gandha tanmatra, rasa tanmatra and
sparsa tanmatra.’ But according to S.S., Sr.D.S. and B.P. they proceed from sattvika

ahamkara.* Sound, touch, vision, taste and smell are the five sense obj ects.’

o Paiica-karmendriya (Five Motor-organs): They are also five in number viz. vak
(speech), hasta (hands), upastha (genital organs), payu (anus) and pada (legs).6 The
functions of motor-organs are speech, grasping, delight and sexual enjoyment,
excretion and motion respectively.’

e Ubhayendriya — Dual (Sensory and Motor) Organ: Manas is known as
ubhayendriya® when it associates with jiianendriyas, it perceive§ knowledge. When it
associates with karmendriyas, it helps to perform their respective activities.” Mind,
defined as the entity which, even on contact with self, sense-organs and sense objects,

is responsible for production of knowledge otherwise it doesn’t produce.'

'(a.) C.S.Sa. — 1/24
(b.) C.S.Su. - 8/14

> ibid - 8/10

* ibid. —8/9, 14

* (a.) Tatra vaikarikadaharhkarataijasasahayattalaksnanyevaikadasendriyanyutpadyante | - S.S.Sa. — 1/5
(b.) Sr.D.S. - 1/5/59 :
(c.) B.P. - 1/2/13

% (a.) C.S.Su. - 8/1
(b.) B.P. - 1/2/17
(c.) St.D.S. - 1/5/65
(d.) S.S.Sa. - 1/8

¢ (a.) Hastau padau gudopastharh vagindriyamathapi ca | karmendriyani caiva | - C.S.Sa. — 1/25
(b.)S.S.Sa. - 1/6
(c.)B.P.—1/2/14
(d.) Sr.D.S. - 1/5/60

” (a.) Karmendriyanam yathasarnkhyarn vacanadananandavisargaviharanani || - S.S.Sa. — 1/8
(b.) C.S.Sa. - 1/25-26
(c.) B.P.—1/2/18
(d.) Sr.D.S. - 1/5/66

¥ Ubhayatmakari manah | - S.S.Sa. - 1/8

’C.S.Su. - 8/7

'% Laksanari manaso jitanasyabhavo bhiva eva ca | sati hyatmendriyarthanar sannikarse na vartate ||
Vaivrttyanmanaso jianarm sannidhyattacca vartate |- C.S.Sa. — 1/ 17-18
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It is also known as the supporter of the sense-organs.! Manas possesses two attributes
within it. They are ‘anutvam (atomicity)’ and ‘ekatvam (oneness).”” If the qualities of manas
i.e. oneness and atomicity are not accepted, all kind of perceptions would occur at the same
time. Mind, in person, seems to be more than one because of variations in its own objects,
sense objects and its analytical activity and due to conjunction with the qualities of rajas,
tamas and sattva; but, in fact, there is no numerousness. Therefore, it does not motivate more
than one sense faculty at a timé, and that is why not all the sense-organs can act

simultaneously.’

Caraka has described clearly the objects of mind. The objects of the mind include
thinking (cintya), considering (vicdrya), imagining (i#hya), attention (dhyeya) and
determination (samkalpya). Apart from the above, whatever can be known by means of the

mind is regarded as objects of manas:-
“Cintyam vicaryamuhyam ca dhyeyam samkalpyameva ca |

Yatkimcinmanaso jiieyarn tat sarve hyarthasamjiakam ||”4

Thus, both systems accept these eleven organs and almost in same sense. But a slight
difference prevails between both system’s stand when we consider Caraka’s view. Samkhya
admits that from sattvika ahamkara these organs proceed but according to Caraka these
organs proceed from five physical subtle elements. From prakrti issues mahat, thence
ahamkdra and from this five subtle elements (tanmatra)’ and from these elements, these
eleven organs and five gross elements proceed. Therefore, according to Caraka these organs
are physical and physical body is the subject matter of medicine.® Five sense-organs are

composed of these physical elements with predominance of one in each.’

! Yadindriyanamabhigrihakam ca ‘mana’ ityabhidhiyate |- C.S.Sa. —3/13

? Anutvamatha caikatvarh dvau gunau manasah smrtau || ibid — 1/19

*C.S.Su. - 8/5

*C.8.5a. - 1/20

5 Khadini ca siksmani tanmatrariipani jiieyani | sthiilabhiitani tu khadini tatra viSesataya suksmartipani ca
tanmatrani avisesatayoktani | Ck.Ct. on C.S.Sa - 1/29

*V.CS.onC.S.Sa. ~ 1/24

7 Ekaikadhikayuktani khadinamindriyani tu — C.S.Sa. — 1/24
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& Paiica-tanmatra :

Those paficatanmatra (five subtle elements) which are produced from the tamas aharkara,
namely, the subtle element of sound (Sabdatanmatra), the subtle element of touch
(sparSatanmatra), the subtle element of form (ridpatanmatra), the subtle element of taste
(rasatanmatra) and the subtle element of smell (gandhatanmatra), are called ‘non-specific’.!

These are the objects apprehended by the gods only, and have the characteristic of pleasure

being devoid of pain and delusion.?

Ayurveda’s conception about pafica-tanmatra is alike to Samkhya’s. Caraka doesn’t
use the word ‘tanmatrad’ for the subtle elements but the commentator Cakrapani makes it
clear that when he talks about the eight fold prakrti viz. avyakta, mahat, ahamkara and five
elements, he means the subtle elements ‘tanmatra’, not the gross elements.” The five subtle

elements (paficatanmatra) are Sabdatanmatra, sparsatanmatra, rilpatanmatrda, rasatanmatra

and gandhatanmatra.*
& Paiica-mahabhiita :

According to Samkhya from paricatanmdtra (five subtle elements), the five gross elements
proceed which are known as paficamahabhiita viz. earth, water, fire, air and ether and these
are called specific (visesa).” From the subtle element of smell (gandhatanmatra), earth

(prthivi); from the subtle element of taste (rasatanmatra), water (jala), from the subtle

'(a) Tamasadahankaradutpannani paiicatanmatrani §abdadini tanyavi$esa ityucyante | - M.V, 38
(b.) Yani pafica tanmatrani aharnkaradutpadyante tani $§abdatanmatrari, spar§atanmatrar, riipatanmatram,
rasatanmatrar, gandhatanmatrarh - etani aviSesa ucayante || - G.P.B. - 38
? Devanamete sukhalaksana visaya duhkhamoharahitah | - ibid
3 Khadini ca siiksmani tanmatrarlipani jiieyani | sthiilabhiitani tu khadini tatra videsataya siiksmariipani ca
tanmatrani avi§esatayoktani | Ck.Ct. on C.S.Sa- 1/29
¢ (a.) Tadyatha $abdatanmatrarn, sparSatanmatrarm, ripatanmatrar, rasatanmatrarh gandhatanmatramiti —
S.S.Sa.—-1/7
(b.) Tanmatrapaiicakam tasya namanyuktani soribhih |
Sabdatanmatrakari spar$atanmatrakarh riipatanmatrakam |
Rasatanmatrakarh gandhatanmatram ceti tadviduh - Sr.D.S. — 1/5/62-63
(c.) Tamasadapyahamkarattanmatrani sarajasat |
Parficalpasattvasambandhattalingani bhavanti hi ||
Sabdatanmatrakarn spar$atanmatrari riipatanmatrakam |
Rasatanmatrakarn gandhatanmatramiti tani tu || - B.P. - 1/2/19-20
5 (a.) Tanmatranyavi$esah tebhyo bhiitani pafica paficabhyah |
. Ete smrtah viSesah §antah ghorasca mudhasca || - S.K. — 38
(b.) Tebhyah paiicabhyah tanmatrebhyah pafica mahabhitani, prthivyaptejovayvikasasamjiini,
yanyutpadyante, ete smrta viSesah || - G.P.B. - 38
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element of form (riapatanmatra), fire (tejas); from the subtle element of touch
(sparsSatanmatra), air (vayu), from the subtle element of sound (Sabdatanmatra), ether

(akasa) — thus these gross elements are produced.’

These are specific objects, compose human body and some of these objects are
tranquil i.e. have the characteristics of pleasure; some are violent i.e. have the characteristics
of pain, and some are delusive i.e. produce delusion.” There are three types of speciﬁcs:-
subtle body, gross body born of parents and five gross elements. Of these, the subtle are

lasting and constant while those born of parents perish.’

The gross body, born of parents is enveloped in six sheathes. It gets hair, blood and
flesh from mother and nerves, bones and marrow from father.* Mahat (buddhi or intellect),A
ahamkara (ego), parica-tanmatra (subtle element), pafica-jiianendriya (sense-organs), pasica-
karmendriya (motor-organs) and manas (mind)’, these eighteen elements constitute the subtle

body® and it transmigrates from one body to another.”

Ayurveda also admits these five gross elements alike to Sdnikhya. It also establishes
that the subtle elements produce the five gross elements viz. prthivi, jala, tejas, vayu and

akasa.® 1t also admits that these five gross elements compose the human body.’

It also accepts subtle body or sitksma Sarira. Caraka admits that the self along with

four subtle bhiitas viz. prthivi, ap, tejas, vayu and with speed like that of mind transmigrates

! Gandhatanmitrat prthivi, rasatanmatradapah, spar§atanmatradvayuh $abdatanmatradakasam ityevamutpannani
etdni mahabhutani | - G.P.B. - 38
? Ete vi$esa manusanar visayah, $anth sulaksanah, ghora duhkhalaksanih miidha mohajanakih | - ibid
* Siksma matapitrjah saha prabhitaistridha visesah syuh |
Stksmastesarh niyata matapitrja nivartante || - S.K. - 39
* Siksma siksmadehdh parikalpitah, matapitrja satkausikah | tatra matrto lomalohitamdrsani, pitrtastu
snayvasthimajjana iti sat kosah || - S.T.K. - 39
Pancakarmendriyani, paficabuddhindriyni, pafcatanmatrani manobuddhiraharmkira, evamastadasa
mahadadisiksmaparyantam | - M.V. - 40
¢ Esarn samudayah siiksmarn $ariram |-S.T.K.-40
7 parvotpannamasaktari niyatarit mahadadisiiksmaparyantam |
Sarhsarati nirupabhogai bhavairadhivasitamm lingam || - S.K. - 40
¥ (a.) Mahabhiitani kharh vayuragnirapah ksitistathi | - C.S.Sa. — 1/27
(b.) Tanmatrebhyo viyadvayurvahnirvari vasundhara |
Etani paica jayante mahabhaitani tatkramat || - B.P. — 1/2/21
(c.) Tebhyo bhitani vyomanilanalajalovryah | - S.S.Sa. - 1/7
(d.) Tanmatrapaiicakattasmatsarhjatarmn bhitapaficakam ||
Vyomanilanalajalaksoniriparh ca tanmatam | - Sr.D.S. — 1/5/63-64
’C.S.Sa. - 1/16 -
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from one body to another according to past deeds.' As @kasa is inactive, it does not enter in
the foetus. As it is all pervasive and having the attributes of avakasa pradhana, it exists in the
uterus from the beginning. He is omnivagant, sustains all bodies, performs all actions and

takes all forms.?

Thus, Samkhya’s sitksma Sarira consists of eighteen elements whereas in Ayurveda
according to Caraka, siksma Sarira consists of five elements (subtle elements viz. prthivi,

ap, tejas, vayu and self) and gross body consists of self and five gross elements.

S.S. also accepts gross body made of five gross elements and self and this body only

can be treated.” In both systems paficamahabhiita have their significance.

Both systems talk about the evolution process of this universe. Samkhya establishes
that this universe is a conglomeration of twenty-five elements: prakrti, purusa, mahat,
ahamkara, pafica-jiianendriya, pafica-karmendriya, manas, pafica-tanmatrd, parica-
mahabhita. In Ayurveda except Caraka, all scholars follow Samkhya’s evolution process.
Caraka does not enumerate purusa as an element because according to him both purusa and
prakrti are unmanifested, so he uses the word ‘avyakta’ for both and in this form he is present
in the 24 elements. All elements proceed mainly from prakrti (avyakﬁ) but all are non-

intelligent and purusa makes them conscious.*

According to Samkhya, except prakrti and purusa all other elements are vikrti or
vyakta whereas Ayurveda divides all elements in two categories; one is prakrti which is of
eight fold’ i.e. avyakta, mahat (intellect), ahamkara (ego), pafica-tanmatra (subtle elements)
and other is vikri which is sixteen-folds viz. manas, paiica-mahdabhita, paiica-jianendriya

and parfica-karmendriya.

! Bhitai$caturbhih sahitah susiiksmairmanojavo dehamupaiti dehit |
Karmatmakatvanna tu tasya dr$yam divyarn vina dar§anamasti rupam || - C.S.Sa. — 2/31
? ibid — 2/32
’(a) Paficamahabhiitasarirasamavayah purusa iti { sa eva karmapurusacikitsa adhikrtah | - $.S.Sa. - 1/21
(b.) Bhiitebhyo hi pararh yasmannasti cinta cikitsate || - ibid ~ 1/17
¢ Cetanadharapyekah smrtah purusarhjiiakah | - C.S.Sa. — 1/16
5(a.) S.S.Sa. ~ 1/29
(b.)C.S.Sa. - 1/17
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Caraka has a little different view from Samkhya about the evolution process.
According to Caraka, from aharikara, parica-tanmatra (five subtle elements) proceed and
from these subtle elements eleven organs and pafica-mahabhita (five gross elements) issue.
Therefore, the organs are physical and only physical body can be treated. According to C.S.’s
commentator, Samkhya’s organs are egotist and formless. Therefore, they cannot be given

treatment.'

Susruta accepts evolution process alike to Samkhya. But he mentions that the organs
are physical as they have predominance of pafica-mahabhiita (five gross elements - prthivi,
jala, tejas, vayu, akasa)® and only physical entity can be subject matter of medicine. Nothing

other than the physical entity can be its subject matter.?

Ayurveda discusses the evolution process to establish the principle that both this
universe as well as our body is made up of same elements. So, our body is equal to this
universe. Whatever formed entities are in the universe, the same are in our body and vice-
versa.* The aggregate of six constituents is termed as universe (macrocosm) such as - prthivi,
jala, tejas, vayu, akasa and unmanifest self — Brahaman (principle of consciousness). These

very six constituents aggregate are termed as purusa (person or body).’

Ayurveda is based on the laws of nature. This theory of ‘loka-purusa samya’
(macrocosom-microcosom continuum) is the most important principle of Ayurveda. The
individual humanbeing is the miniature replica of the universe. The individual and the
universe both are essentially ‘parficabhautika’ 1.e. made up of five basic physical factors or
elements namely prethivi (earth), jala (water), tejas (fire/radiant energy), vayu (air/motion),

akasa (ether/space).

The individual (purusa) and the universe (loka) remain in constant interaction with

each other and also derive and draw materials, from each other in order to maintain their

'V.C.S.on C.S.Sa. — 1/24 :

2 ‘Tatsambhavadravyasamitho bhitadiruktah’ bhautikdni cendriyanyayurvede vamyante tathendriyarthah |-

S.S.Sa. - 1/18

3 Tasyopayogah abhihitascikitsimprati sarvada |
Bhutebhyo hi pararh yasmannasti cinta cikitsate || - ibid - 1/17

¥ “Purusah ayam lokasammitah’ ityuvaca bhagavan punarvasuratreyah | yavanto hi loke bhavavi$esastavantah
puruse yavantah puruse tavanto loke; || - C.S.Sa. — 5/3

_5 Saddhatavah samuditah ‘loka’ iti $abdarn labhante; tadyatha - prthivyapastejo vayurakasam brahma
cavyaktamiti, eta eva ca saddhatavah samuditah ‘purusa’ iti §abdam labhante || - ibid — 5/4
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normalcy and homeostasis. This exchange follows the law of samanya and visesa
(homologus vs heterologus) on the simple principle that a similar/homologus matter increase
the similar while a dissimilar/heterologus matter decreases or depletes the same. The
interaction and exchange between loka and purusa continues in a natural way as the man

breaths air, drinks water and consumes food articles available in the nature.

So long, this interaction is wholesome and optimum, the man is in optfmum health.
When this harmonious interaction breaks, a disease-state starts. Hence, the main principle of
treatment of a disease is nothing but to restore hormony between loka and purusa and to

restore normal balance of paficamahabhiitas in the body and mind with due homeostasis.

In the person prthivi, jala, tejas, vayu, akasa and Brahman are represented by form,
moisture, heat, vital breath, pores (including vacant spaces) and inner self respectively.' As is
the significance of Brahman in the universe so is that of inner self in the person.” It is also
mentioned that some commonness can be inferred such as what is aditya in universe is the
action of receiving in human body, rudra is agitation, likewise soma is cheerfulness, vayu
happiness, asvins lustre, marut enthusiasm, visvadeva all sense-organs and their objects,
darkness ignorance, light knowledge; as initial creation in case of the universe so
impregnation in the person, krtayuga childhood, tretayuga youth, dvapara old age, kaliyuga
as illness and end of creation as death. Thus, by inference commonness of other unmentioned

entities of the universe and the person may also be known.?

This body and manas are described as locations of disorders as well as pleasures.*
Abnormality or disorder is disequilibrium of body’s elements and their equilibrium is
normalcy or health. Health is happiness while disorder is unhappiness.” So without knowing
these elements of body a physician won’t be able to diagnose and give treatments according

to the disease.

' Tasya purusasya prthivi bhutih, apah kledah tejah abhisantipah, vayuh pranah, viyat susirani, brahma
antaratma | - C.S.Sa. — 5/5
% Yatha khalu brahmi vibhitirloke tatha puruse apyantaratmiki vibhitih | - ibid
? ibid -
“C.8.Su. - 1/55
> Vikaro dhatuvaisamyari, simyarm prakrtirucyate !
Sikhasamjfiakamarogyam, vikaro duhkhameva ca || - ibid —- 9/4
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The physician, who is possessed of the correct knowledge about the senses, is able to
know the life and death.! Therefore, the expert physician, who is well acquainted with the
fatal signs, eamns the title of ‘f{yurvedavid’.z The physician, who possess knowledge of the
four aspects — cause, symptoms, cure and prevention of disease, is the best one’ and it is not

possible without the detailed knowledge of body and universe.

Detailed knowledge of the human body is necessary for the well-being of the body.
After getting knowledge about the entities of the body, one is able to know about the factors,
which are useful to the body. Hence, the detailed knowledge of the body is commenced:-

“Sariravicayah Sariropakararthamisyate | jiatva hi Sariratattvam Sariropakarakaresu

bhavesu jiianamutpadyate” | tasmacchariravicayarh prasamsanti kusSalah T

Thus, body is defined as the seat of consciousness, composed of the aggregate of the products
of five mahabhiitas and carrying on in the state of equilibrium. When in the body the dhatus
get imbalanced, the body gets subjected to disease or destruction. Getting imbalanced of
these dhatus means their increase or decrease partially or wholly.’ Hence,. the properly
administered therapy brings back the decreased as well as the increased dhdtus to the state of

equilibrium by reducing the increased ones and in taking of the diminished ones.

Disease free condition is the best source of virtue (dharma), wealth (artha),

gratification (kama) and emancipation (moksa):-

“Dharmarthakamamoksanamarogyarm miilamuttamam”®

Ayurveda also accepting as one of the purposes of describing commonness between universe

and person says that this type of knowledge gives rise to right knowledge that the self only is

! Etadindriyavijiianam yah pa$yati yathatatham |
Maranarh jivitar caiva sa bhisak jiidtumarhati || - C.S.In. — 4/27
? ibid - 7/32
-3 (a.) Hetau linge prasamane roganamapunarbhave |
Jidnarh caturvidharh yasya sa rajarho bhisaktamah || - C.S.Su. — 9/19
(b.) Sarirari sarvatha sarve sarvada veda yo bhisak |
Ayurvedarn sa kartsnyena veda lokasukhapradam || — C.S.In. - 6/19
*C.S.Sa.-6/3
> ibid - 6/4
$CS.Su.~115
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the agent of happiness and misery. Thus, this knowledge makes a person to arise for
salvation, which is the ultimate goal, but without being free from diseases, it is also not

possible.!

Hence, evolution process of this universe and human body has significance in
Ayurveda as it makes to diagnose as well as treat the disease using the natural elements.
Moreover, a disease free condition is a requisite to achieve the ultimate goal of life i.e.

‘moksa’.

Besides this, elements of Yoga also can be seen in Ayurveda. Yoga had intimate
association with the medical sciences from very early times. According to Yoga, every body
through constant practice of detachment or asceticism can achieve salvation.” Ayurveda, a
comprehensive science of life was developed to ensure arogya i.e. healthy life in all its
dimensions which is the best source of virtue (dharma), wealth (artha), gratification (kama)
and emancipation (moksa). Therefore, Yoga was a part of Ayurveda as it subserved the same
objectives. Thus, Ayurveda is the life science specifically concerned with psychospiritual

development of an individual.

Yoga and Ayurveda are allied disciplines. Both have advocated auéadhi, mantra, japa,
samadhi etc. as the means of achieving their objectives.’ Besides spiritual paths, Yoga also
teaches the use of drugs for citta-suddhi. Similarly, besides ausadhi, anna, vihara (drugs, diet
etc.), Ayurveda also teaches the practice of Yoga. Ayurveda accepts this system as an
important media for health and moksa, as Caraka emphasises that recurrence of all sensations
is checked through Yoga and moksa. The absolute eradication of sensation is attained through
moksa. The Yoga is a mean to attain moksa.* Thus, there is similarity in the approach of these

two human sciences, though the emphasis varies.

It is profoundly established by eminent scholars that Yoga school accepts the old

twenty-five principles of Samkhya, ‘prakrti’, etc.; only adding the Supreme Being ‘Isvara’ as

' C.S.Sa. - 5/7
? Abhyasa vairagyabhyarh tannirodhah | - Y.S. - 1/12
3 (a.) Janmausadhimantratapah samadhijah siddhayah | - ibid — 4/1
(b.) Trividhamausadhamiti -daivavyapasrayam, yuktivyapasrayam satvavajayasca | - C.S.Su. — 11/54
“Yoge mokse ca sarvasam vedananamavartanam |
Mokse nivrttimi$ehsa yogo moksapravartakah || - C.S.Sa. — 1/137
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the twenty-sixth element.! In S.D.S. Madhvacarya classifies these principles into two
groups®:-

e Ifvara
e Other twenty-five elements

This can be shown through following diagram:-

Bhavya-vastu

{Objects)
Tattva-samiha
lvara{God} {Other Twenty-
five Elements)
|
| . |
.
Jada-praketi {Inert Ajada-purusa
Hature) {Conscious Self)

Citta {Intellect)

Panca-tanmatid

Asmita {€go) {Subtle elements)

4 J J
4 -
e A e e Paica-
tkidasa-indriya N
(11 Organs) mahabhutas
' b {Gross Elements)
\. . . w

Fig 3. Elements according to Yoga System

! Prdhanadini paficavirhsatitattvani praicinnyeva sammatini | sadavir$astu paramesvarah | - S.D.S. pg. 443
? Bhavyari1 ca dvividham - Tévarastattvani cal - ibid — pg. 474
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Thus according to S.D.S., there are two groups of elements, one is I§vara (God) and
another is twenty-five elements, which is again divided in two groups; jada (unconscious)
and ajada (conscious). Ajada is purusa and except purusa other twenty four elements are

jada (unconscious)."

Here Isvara is accepted as one of the means of attaining emancipation, which is main
aim of this system. Restraint of mental operations is requisite for this aim and it is called
‘Yoga’? ‘Yoga® is ‘samadhi’’ Two significant measures of concentration are ‘abhydsa

(practice)’ and ‘vairagya (detachment)’.*

Practice is the effort to stay in the restricted state’ and detachment is the absence of

greed towards objects seen and heard of.® These are the means of ‘kriya yoga® or practical

yoga.

Besides this, Patarijali also talks about direct mean to attain ‘samadhi’ and it is called
‘bhakti yoga’. It is ‘Isvarapranidhana’ which is a special kind of devotion to God.” Here
God accepted as a mean of ‘samadhi’ and thué, Yoga system accepts 26 elements. Isvara is
that special purusa unaffected by the vehicles of afflictions, action and fruition.® Other
purusas are also untouched by the afflications but they have attained this state after cutting all
types of bonds but Isvara neither had nor will have any connection with these bonds. It is all

time liberated and all times I$vara (lord).”

There is no other divinity equal to Isvara. Hence, it alone whose divinity is free from
other equal or superior power, is Isvara and it is the special purusa.'® In it there is unexcelled
the germs of omniscience, for in it is the furthest limit of omniscience, beyond which there is

nothing.'' It is all-merciful, and though it has no desires to satisfy, yet for the sake of its

! Jadani prakrtimahadaharkaradini caturvirm$ati | ajadah purusah | - S.D.S. — pg. 474
? Yogascittavrttinirodhah | - Y.S. — 1/2
? Yogah samadhih | - ibid — 1/1
* Abhyasavairagyabhyar tannirodhah || - ibid — 1/ 12
*ibid - 1/13
®ibid-1/15
7 (a.) I$varapranidhanadva - ibid — 1/23
(b.)YB.-1/23
$ Klesakarmavipakasayairaparamrstah purusaviSesa i$varah | - Y.S. - 1/24
’Y.B. 124
' Tasmadyasya samyatiairvinirmuktamai$varyarn sa eves$varah | sa ca purusavisesa iti |f - ibid
" Tatra nirati§ayar sarvajiiabijam || - Y.S. - 1/25
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deserved devotees it dictates the vedas at each evolution of the world after dissolution.! It is
also the teacher of the ancient teachers beyond the range of conditioning time. Time cannbt
reach to it as an object of limitation. It is the preceptor even of all the ancient teachers,
established by the highest authority (veda) in the beginning of this creation, so the same fact

must be understood concerning the past creations also.”

The word denoting it is Om (pranava).® The relation of this denoted with the denoter
is fixed. But the usage of Isvara only reveals the fixed meaning. The mind of the Yogi, who
repeats the pranava and reveals its truth, is made one-pointed and fit for Yoga.® Whatever
obstacles there are such as sickness etc., they disappear by devotion to Isvara. It also obtains

a perception of its true self.’

Ayurveda doesn’t talk about God as an element but it acéepts supreme soul. The
supreme self, because of being eternal, has no source of origin.® The supreme self is devoid
of abnormalities, is the cause of consciousness with the conjunction of mind, properties of
basic elements viz. prthivi, ap, tejas, vayu and akasa; sense-organs. It is eternal and seer, who

sees all the actions.’

Self, who alone is knower of all things, witnesses all the entities of all the living
beings.® Unconscious objects like stone cannot witness things. This supreme soul is
beginning less,” ever lasting, ®omnipresent, all pervasive and great.!' The absolute self is one
only and cannot be perceived by signs or symptoms.'? It is unmanifest because the eternal is

imperceptible to caused entity, as the same cannot grasp the eternality. That is why one,

! Tasyatmanugrahabhave api bhutanugrahah prayojanam °‘jianadharmopadesena kalpapralayamahapralayesu
samsarinah purusanuddharisyamiti’ | - Y.B. - 1/25
?(a.) Saesa purvesamapi guruh kalenanavacchedat || - Y.S. - 1/26

(b.) Yathasya sargasyadau prakarsagatya siddhastathatikrantasargadisvapi pratyetavyah || -Y.B. - 1/26
* Tasya vicakah pranavah || - Y.S. - 1/27
*Y.B.-1/28
3 (a)Tatah pratyakcetanadhigamah api antarayabhavasca || - Y.S. - 1/29

(b)Ye tavadantaraya vyadhiprabhrtayah, te tivadi§varapranidhiananna bhavanti || - Y.B. — 1/29
¢ Prabhavo na hyanaditvadvidyate paramatmanah | - C.S.Sa. - 1/53
! Nirvikarah parastvatma sattvabhitagunendriyaih |

Caitanye karanarh nityo drasta paSyati hi kriyah || - C.S.Su. — 1/56
¥ Jiah saksityucyate ndjiiah saksi tvatma yatah smrtah | - C.S.Sa. — 1/83
? (a.) Adimastyatmanah | - ibid — 1/82

(b.) Anadih puruso nityo | — ibid - 1/59
' Sadakaranavannityar.. | - ibid — 1/59
' Vibhutvamata evasya yasmat sarvagato mahan — ibid — 1/80
2 ibid - 1/84
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which cannot be grasped, is said as unmanifest. The self, which is the knower of the body,
eternal, omnipresent and indestructible, is the unmanifest.! Parmatman? Brahman,’

Paramesvara etc. are the synonyms used in Ayurveda for supreme.

Yoga’s ISvara and Ayurveda’s supreme self both are similar upto some extent.
Ayurveda’s supreme self is the source of consciousness of body but in Yoga I$vara is the
direct source of samadhi which restrains the modifications of the mind and causes salvation.
As Yoga says that, we can only infer God but an inference exhausts itself in reaching a
general conclusion and is not competent to perceive a particular instance. The special

knowledge of its name and such things are to be sought from the sacred texts.*

Similarly, according to Ayurveda, supreme self can be only inferred® but there are so
many references in Ayurvedic literature, which contain names of some deities such as
Brahman,6 Siva,’ Vi,vnu,8 Indrd® etc. These special names can be special knowledge of that
supreme self, alike to Yoga system as it has already mentioned that Brahma is synonym of
that absolute self. The main difference is that Yoga enumerates God as an element but

Ayurveda does not.

Thus, after this comparison of Samkhya-Yoga and Ayurveda it is clear that these
systems are inter-connected. Ayurveda accepts the evolution process alike to Sanmkhya as well
as Yoga but with some difference. Ayurveda establishes this evolution process to discuss the
elements of this body which is the subject matter of medicine. Besides this, it is also clear

that Sarkhya has an impact on Ayurveda as it is evident from the following verse:-

“Samkhyaih sarhkhyatasarikhyeyaih saha asinarh punarvasu |

Jagaddhitartham papraccha vahnivesah svasamg$ayam ||”'°

' C.S.Sa. - 1/60-61
2 ibid - 1/53
? ibid — 5/4
Samanyamatropasammhdre ca krtopaksayamanumdnam na viSesapratipattau samarthamiti | tasya
samjiiadiviSesapratipattirigamatah paryanvesya | - Y.B. 1/25
’C.S.Sa. — 1/60-62
$C.S.Su. - 1/4
7C.S.Ci. - 3/311
¥ ibid - 3/312
% ibid - 3/313
'9C.S.Su. ~13/3
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Chapter -1V

Relation between Ayurveda and Rasesvara Darsana from Metaphysical

Point of View

Sarvadarsana Samgraha deals with Rasesvara Darsana (mercurial system). This text
principally deals with 16 philosophical systems current in 14" century. The philosophical
literature by that time had grown so enormously that for an ordinary man it became quite
impossible to grasp even a single system from the beginning till end. Hence, Madhavacarya

presents entire Rasa-Sdstra in the form of Rasesvara Darsana in lucid, precise and scholarly

manner.

Rasa-Sastra is a most important and popular branch of Ayuﬁeda developed in medieval
period ie. 8" /9™ century A.D. and onwards. Historically though, the drugs of original
minerals are in use since ancient times in the therapeutics but during that period their
numbers were very much limited probably on account of non-development of suitable and
sophisticated pharmaceutical procedures, techniques and processes necessary for their

conversion to suitable dosage forms.

There are several opinions about the aims and objectives of Rasa-Sastra but we can narrow
down the objectives mainly two. One is to convert the base metals into gold and silver, which
is known as lohavidya and rasavidya, commonly recognized as alchemy in modern science.
Another objective was to achieve the perfect health and lead a long life withéut being

afflicted with diseases. This is known as dehavidya/dehavedha.

The initial concept of Rasa-Sdstra was to transform lower/base metals into noble/higher
metals (loha vedha) and later on to bﬁild strong body tissues and to maintain their healthy
state (deha vedha) with a view to remove poverty from the world first and then to eliminate
diseases and death of the man-kind. Thus, to achieve loha vedha (metallic transformations)
and deha vedha (metabolic transformations of body tissues) Rasa-Sastra was evolved and

developed in medieval period.
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There is one more theory about the evolution of Rasa-Sastra. As per Hindu philosophy,
moksa or liberation was the ultimate aim of human being. According to this school, whatever
efforts are put forth for the moksa, attained after death is futile and worthless. There is no use
of anything that cannot be enjoyed during the lifetime. Hence, one should enjoy the fruits of
moksa during lifetime, not after death. It can be achieved by Yoga only but a strong and
disease free body and mind only can perform perfect Yoga. Accordingly, such a state can be
“achieved only by consuming the processed parada (mercury). Thus, this theory gradually

developed as a practical science keeping mercury as a nucleus.

Rasa-Sastra has emphasised on ‘rasayana’ concept of Ayurveda as with this one can
achieve best quality of body tissues (rasadi seven dhatus) which are likely to provide positive
health to the body tissues and prevent diseases and ageing process and as such our body
always remains in healthy and youthful state. Rasdjzana concept was prevalent during
Sarihita period and several herbal drugs were categorized to possess rasc’iyand properties still
during that time it was in developing state only but historically it was the time of Rasa-
Sastra, 8"/9™ century, in which this rasayana concept was found to be highly developed and

reached to its height.

The use of the drugs of mineral origin as rasayana drugs became more frequent than
the use of the drugs of herbal origin which helped to make the rasayana concept really very
meaningful for the society and men-kind. During the time of development of Rasa-Sastra
several pharmaceutical procedures, treatments and techniques necessary for conversion of

metallic and mineral drugs into suitable dosages form have been evolved.

Ancient Indian treatises on mercurial operations, mineral medicines and alchemical
practices have a significant place in the technical literature of India. These treatises contain
vast technical knowledge, especially about the mineralogy and metaltlurgy. In ancient time,
the use of metals as well as minerals as medicines found prevalent but it flourished later on,
which gave rise to a separate branch of materia medica of metals and minerals, along with
that of herbs and plants. This science of minerals, metals and mercury is significant as it is

very useful from medicinal point of view.
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Rasesvara Darsana insists upon the tenet that the liberation in this life taught in all
systems depends upon the stability of the bodily frame, and therefore, celebrate the virtues of
parada (tercury) as means of strengthening the system.' The enjoyments of wealth and body
are not permanent, so one should strive for the emancipation. And this liberation is possible
through yathartha jriana (real knowledge) and this knowledge results from yogabhyasa

(practice of Yoga). Moreover, such a practice of Yoga is possible in a healthy, disease free
stable body.”

Stable body cannot be achieved either by herbal medicines or by metallic medicines
as rasayanas (rejuvenators). These substances are not reliable as they are destroyable by
nature. They can be destroyed by fire, water or by sunrays.> On the contrary, mercury does
not get affected due to all these conditions and it absorbs all the metals, so it is superior and
supreme. As the yogis get emancipation by assimilation with Siva, in the same way parada
(mercury), which has consumed abhraka (mica) attains the stability by absorbing all the

metals.*

The body, which we get after birth, can be destroyed but it may be perdurable if it
comes in the contact of parada (mercury) and abhraka (mica), creation of lord Siva and
Parvati. Parada (mercury) is the exudation (rasa) of the body of Siva.’ It is evolved from
Mahadeva (Siva).® Hence, Siva is known Rasesvara and the system also as Rasesvara. Thus,
it is evident that Rasesvara Darsana’s metaphysics is based on two categories: pdrada

(mercury) and abhraka (mica).

! Pindasthairye sarvabhimati jivanamuktih setsyatityasthiya, pindasthairyopayam paradadipadavedaniyarh
rasameva sarhgirante — S.D.S. pg. no. - 322
2 Iti dhana$arirabhoganmatva anityan sadaiva yatantyam |
Muktau sa ca jiidnattaccabhyasatsa ca sthire dehe || - R.R.S. — 1/39
? Tatsthairye na samartharn rasayanain kimapi mulalohadi |
Svayamasthirasvabhavam dahyamm kledyam ca Sosyarn ca || - ibid — 1/40
* Amrtatvari hi bhajante haramiirtau yogino yatha linah |
Tadvatkavalitagagane rasaraje hemalohadyah || - ibid — 1/42
3 Suptah ayarh matsamo devi ! mama pratyangasambhavah |
Mama devaraso yasmadrasastenayamucyate || - S.D.S. pg no. - 323
® Cakasti tatra jagataimadidevo mahe$varah |
Rasatmanai jagattraturh jato yasmanmaharasah || - R.R.S. - 1/22
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» Origin of Parada (Mercury)
Mercury is described to be of divine origin as it is related to Lord Siva:-

“Cakisti tatra jagatimadidevo mahesvarah |

Rasdtmana jagattratur jata yasmanmaharasah ||”*

In the present verse it is mentioned that Lord Siva dwells on Himalaya and from him only
parada is evolved. It is described as semen of Lord Siva. Out of blemishes of Lord Siva’s
semen, emerged various types of metals, which are capable of making the body stable.? It is
described in Rasa-schools’ texts that the intensity of Lord Siva’s semen was intolerable. It

was fierce by nature.
> Synonyms of Parada (Mercury)

It is called parada (paratda) because it is means of conveyance beyond the series of
transmigratory states® and rescues man from diseases.* It is known as rasa also because it
arises from Lord Siva’s internal organs and it is exudation (rasa) of his body.’ As it enguifs
all the metals like gold etc. and it eradicates senility, diseases and death, therefore also, it is
known as rasa.® It is called rasendra as it is superior among all maharasa, uparasa and -
sadhdrana rasa.” As it transforms body tissues into new and healthy tissues (dehasiddhi) and
lower/base metals into higher or noble metals (lohasiddhi), it is termed as siita.® The sheen of
all the metals is found in it in an accumulated form, therefore it is named as misraka.’

Rasendra, parada, siita, sitardja, sitaka, Sivateja and rasa are other synonyms of parada.'®

'RRS.-1/22
? ibid - 1/61-66
? Rasasya paradatvari sammsaraparaprapanahetutvena | taduktam—
Sarhsdrasya pararh pararh datte asau paradah smrtah | iti |} - S.D.S. - pg no. - 322
* Rogapankabdhimagnanar paradanacca paradah | - RR.S. - 1/79
3 Suptah ayarit matsamo devi ! mama pratyangasambhavah |
Mama devaraso yasmadrasasteniyamucyate || - S.D.S. - pg no. - 323
® Rasanat sarvadhatinarh rasa ityabhidhiyate |
Jararunmrtyuna$aya rasyate va raso matah | - R.R.S. - 1/77
? Rasoparasardjatvadrasendra iti Kirtitah | - ibid — 1/78
3 Dehalohamayiri siddhim siite sttastatah smrtah || - ibid
° Sarvadhatugatarh tejomi$ritarh yatra tisthati |
Tasmat sa miSrakah prokto nanariipaphalapradah || - ibid — 1/79
1 Rasendrah paradah siitah stitarajasca siitakah |
Sivatejo rasah sapta namanyevarh rasasya tu || - R.S:S~ 1/7
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» Utility of Parada (Mercury)

As aforementioned that all worldly pleasures are unstable, so one should strive for liberation
from these worldly pleasures. Liberation results from knowledge, knowledge from practice of

Yoga and Yoga can be performed by healthy body only.!

The body, as a complex of six sheaths (skin, blood, flesh, fat, 'bone and marrow), is
dissoluble but if it comes in the contact of parada (mercury) and abhraka (mica), creation of
lord Siva and Parvati respectively, it becomes stable.” Parada (mercury) and abhraka (mica)

are identified with Hara and Gauri.

Parada (mercury) absorbs all the metals and such mercury makes the body ageless,
stable and immortal.* Stability of body results from consumption of this mercury and with
this stable body human being obtains real knowledge by continuous practice of Yoga. Thus,
human being attains emancipation and gets rid off further birth, death and rebirth. In this way,

he becomes immortal.’

There is nothing suberior or nobler than this immortal body which is a seat of all
kinds of teachings, which is root cause for attaining the four folds of purusarthas (main
objects of human life viz. dharma, artha, kama and moksa) and which is ageless and
immortal.’ The real knowledge of ultimate reality is not possible without perceiving parada
(mercury) as it makes our body fit, healthy and diseases free and so immortal.” The body,
afflicted by senility, diseases, weak senses, will not be able to attain the state of samadhi,

which is essential to attain liberation. This type of body cannot perform the perfect Yoga.®

'RR.S.-1/39
% Satkausikasya Sarirasyanityatve api rasabhrakapadabhilapyaharagaurisrstijatasya nityatvopapatteh | - S.D.S. —
pg. no. - 324
* Abhrakastava bijarh tu mama bijam tu paradah | - ibid — pg no. - 325
* Paramatmaniva satatari bhavati layo yatra sarvasattvanim |
Ekah asau rasardjah Sarframajaramarar kurute || - R.R.S. — 1/43
? Sthire dehe abhyasavasat prapya jiianam gunastakopetam |
Prapnoti brahmapadarit na punarbhavavasajanmaduhkhani || - ibid — 1/44
¢ Ayatanari vidyanam milarh dharmarthakamamoksanam |
Sreyah param kimanyaccariramajaramaram vihayaikam || - ibid — 1/54
7 Pratyaksena pramanena yo na janati siitakam |-
Adrstavigraham devarh katharh jiiasyati cinmayam || - ibid — 1/55
¥ Yajjaraya janjaritarn kdsa$vasadiduhkhavivasar ca |
Yogyarh tanna samadhau pratihatabuddhindriyaprasaram || - ibid — 1/56
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It is not possible to attain real knowledge during childhood and ﬁot even in period of
youth as at that time human being gets involved in worldly pleasures. In old age our
reasoning power diminishes so again it is not possible to get the real knowledge.! If a human
being does not attain real knowledge or liberation during lifetime, it is not possible to get it
after death.? Hence, the yogis, who are very desirous to attain liberation, should achieve
stable, noh-peﬁshable body and it is possible to achieve with the help of parada (mercury)
and abhraka (mica):-

“Tasmajjivanmuktirn samithamanena yogina prathamam |

Divya tanurvidheya haragaurisrtisamyogat ||”3

It is considered highly auspicious metal. The sins caused due to massacre of teachers, cows,
Brahmins etc., which cannot be destroyed, can also be diminished by mere perception of

parada (mercury) as this is the most pure metal.*

Its perception makes human being to get virtues (punya) which is quite identical to the
punyas acquired by performing hundred asvamedha yajiia (oblation) or by donating
thousands of gold coins, crores of cows or dipping in all the holy waters.” Who prepare the
linga out of parada and adores it with reverence, will attain the advantage of the adoration of
Sivalinga (pictogram of Lord Siva).® It is said that “eating, touching, giving, meditating
upon, and adoring of parada (mercury) are the five different ways of worshipping it — all of

which tend to destroy great vices.’

! Balah sodasavarso visayarasasvadalampatah paratah |
Yataviveko vrddho martyah kathamapnuyanmuktim || - R.R.S. - 1/57
? Asminneva $arire yesar paramatmano na samvedah |
Dehatyagadiidhrvarh tesam tadbrahma dirataram || - ibid — 1/58
? ibid — 1/60
‘(a) Suragurugodvijahimsapapakalapodbhavarh kilasidhyam |
TadapicaSamayanatiyasmatkah anyastasmatpavitratarah || - RH.T. — 1/4
(b.) Suragurugodvijahimsapapakalapodbhavarn kilasadhyam |
Svitram tadapi ca $amayati yastasmatkah pavitratarah stitat || - R.R.S. - 1/35
5 Satasvamedhena krtena punyarh gokotibhih svamasahasradanat |
Nrnam bhavet siitakadar$anena yat sarvatirthesu krtabhisekat || - ibid — 1/23
6 Vidhaya rasalingarm yo bhaktiyuktah samarcayet |
Jagattritayalinganarih ptjaphalamavapnuyit || - ibid — 1/24
! Bhaksanarh spar§anari danam dhyanair ca paripiijanam |
Paficadha rasapiijokta mahapatakanasini || - ibid — 1/25
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The sins committed in the previous life are also diminished by mere consumption of
mercury.! The physician, who gives mercury to the patients after its purification, attains the
punya of donation and hundreds of asvamedha yajiia (oblation). Its meditation helps to get
rid of every type of sin or disease. The man who dies with mercury still in his stomach is

freed from great sins, and attains liberation (parama pada):- *

“Udare samasthite site yasyotkramati jivitam |

Sa mukto duskrtadghoratprayati paramarih padam ||”2
Thus, it is regarded as highly propitious metal.
» Dosas (Impurities) and Purification of Parada (Mercury)

Human beings started becoming powerful, strong and long lived just as Gods due to the
power of parada (mercury) of making the man disease free. Therefore, Lord Indra become
anxious and prayed to Lord Siva to add some impurities (dosas) to it which will reduce its

power. Since that time mercury cannot be used without puriﬁcations.3
There are three types of dosas:-
a. Naisargika Dosa : These are natural inherent blemishes of parada. They are three in
number: - visa, vahni, mala. They cause death, burning sensation and coma

respectively.*

b. Yogika Dosa : These dosas are mixed in mercury from outside of mines. They are of

two-folds, naga and variga which cause heaviness, flatulence and skin diseases such

! Hanti bhaksanamdtrena piirvajanmaghasambhavam |
Rogasafighamasesanam naranam nitra sarm$ayah || - R.R.S. — 1/26
? ibid ~ 1/33
? Evarn bhiitasya stitasya martyamrtyugadacchidah |
Prabhavanmanusa jata devatulyabalayusah ||
Tandrstva abhyarthito rudrah Sakrena tadanantaram |
Dosai$ca kaficukabhiS$ca rasardjo niyojitah |
Tadaprabhrti stitah asau naiva sidhyatyasamskrtah || - ibid - 1/80-81
* Visam vahnirmalasceti dosa naisargikastrayah |
Rase maranasantapamircchanarm hetavah kramat || - ibid — 11/20
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as leprosy etc.'! When mercury is contaminated due to lead and tin, these dosas

generate.

c. Auphadika Dosa : These are acquired dosas known as aupadhika dosas. They are
also called saptakaricuka dosas. They are, one each of bhamija, khanija, jalaja and

two each of naga and varnga dosas. Therefore, they are seven in numbers.

Mercury and other minerals have to go through sodhana (purification) to remove these dosas
(impurities) before they can be made into medicine. These procedures are called sarskaras
(works or procedures) for purification and assimilation. If impure mercury is used internally,
it is likely to produce some bad effects or diseases in the body. Therefore, purified mercury’s

use is recommended.’

According to rasa system there are total 18/19 samskaras of mercury which are
advised to be performed to remove its dosas. The first eight are commonly described by
almost all rasa texts and these are useful for alchemical purpose as well as for maintengmce of
health and for diminishing the diseases: While remaining sarmskaras are mainly advised for
alchemical purpdse only.* The eighteen sariskdras are:- svedana (sweating), mardana
(rubbing), miircchana (swooning), sthapana (fixing), patana (drdpping), nirodha (coercion),
niyamana (restraining), dipana (kindling), gamana (moving/going), grasapramana (falling
into globules), jarana (pulversing), pidhana (covering), garbhadruti (internal flux)
bahyadruti (extemal flux), ksarana (burning), samraga (colouring) sarana (pouring) and

kramana-vedha bhksana (eating it by parting and piercing).’

Among these eighteen samskdras the first eight are the most important and popular. It

is evident that the later scholars who follow dehavedha aspect mainly gave main importance

! Yogikau nagavangau dvau tau jadyadhmanakusthadau || - R.R.S. - 11/21
* Aupadhikah punascanye kirtitah sapta kancukah |
Bhiimyja girfja varja dve ca dve nagavangaje || - ibid — 11/22
} Dosahinzh yada siitastada mrtyujvarapahah |
Suddhah ayamamrtah saksad dosayukto raso visam || - R.S.S. — 1/13
% (a.) Astadasaiva samskar Gnavimsatika kvacit |- AP .~ 1/32
(b.) Ityastau siitasarhskarah sama dravye rasayane |
Karyaste prathamarh $esa nokta dravyopayoginah || - R.R.S. - 11/59
5 Svedanamardanamiircchanasthapanapatananirodhaniyamasca |
Dipanagamanagrasapramanamatha jaranapidhanam ||
Garbhadrutibahyadrutiksaranasarnragasaranascaiva |
Kramanavedhau bhaksanamastadasadheti rasakarma || - S.D.S. - pg. no. - 328
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to first eight samskaras as they help to removing the all types of natural, internal and external
impurities and also help in the potentiating of mercury in vmany ways and such have been
discussed in almost all rasa texts. Mercury processed with first eight sariskaras become less

toxic, more stable, more potent and effectual.
These eight samskaras are as following at a glance:-

1. Svedana :

Svedana is the process in which parada is boiled in ksara (alkalies), amla (sour substances)
etc. or in the juice or decoction of any other drugs in dol&yantra (apparatus). This process

help in loosening the blemishes (malas) present in the parada.'
2. Mardana :

Grinding parada along with various drugs used for mardana process, adding all types of sour

substances, is called the operation of mardana. This process destroys the external blemishes.?

3. Mircchana :

This process involves grinding of parada with the prescribed drugs to bring about a state
called nasta pista® in which the mercury globules are divided into very fine state of

subdivision till its form gets changed into paste.*
4. Utthapana :

After the process of miircchana, parada is brought back to its original state by the help of

svedana or by keeping under sunrays or by any other procedure. This regaining or retrieval of

! Ksaramlairosadhairva api dolayantre sthitasya hi |
Pacanarn svedanakhyarn syanmalasaithilyakarakam || - R.R.S. — 8/60
? Uditairosadhaih sirdhar sarvamlaih kajikairapi |
Pesanarh mardanakhyarn syad bahirmalavinasanam || - ibid — 8/61
3 Svariipasya vinaéena pistatvad bandhanarh hi yat |
Vidvadbhirnirjitah stito nastapistih sa ucyate || - ibid — 8/64
“Mardani adistbhaisajyairnastapistatvakarakam | - ibid — 8/62
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its original mercury form is known as utthapana samskara.! This process wipes out the

useless properties attained by mercury during miircchana process.

5. Patana:

The parada is ground with specific prescribed drugs and it is subjected to patana
(sublimation) in upward, downward and oblique direction by heating in appropriate

apparatus. This procedure is known as patana.”

6. Rodhana :

This process retrieves the potency of mercury. Saindhava lavana is taken in solution form in
an earthen pot with water and parada is kept in it for three days. This process is called

rodhana.’

7. Niyamana :

This process restrains over mobility of parada by svedana. During rodhana process, parada

possesses potency but regains mobility. This operation is known as niyamana.*
8. Dipana :
In this operation parada is processed by svedana along with metals, minerals and various

medicinal substances in dolayantra (an apparatus) for three days. This procedure is called

dipana, which augments the power of parada of consuming the minerals like abhraka etc.’

! Svedatapadiyogena svariipapadanar hi ya yat |
Tadutthapanamityuktarh miircchavyapattinas§anam | - R.R.S. — 8/63
? Uktausadhairmarditaparadasya yantrasthitasyodhrvamadhasca tiryak |
Niryatanarh patanasamjfiamuktarn vangahisamparkajakaficukaghnam || - ibid — 8/65
3 Jalasaindhavayuktasya rasasya divasatrayam |
Sthitirasthapani kumbhe ya asau rodhanamucyate || - ibid.— 8/66
* Rodhanallabdhaviryasya capalatvanivrttaye | ,
Kriyate parade svedah proktarh niyamanam hi tat | - ibid — 8/67
’ Dhatupasanamiilidyaih sarhyukto ghatamadhyagah |
Grasartham tridinam svedo dipanarn tanmatarn budhaih || - ibid — 8/68
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Thus, first five samskaras are done to eliminate various types of dosas of mercury and
remaining samskaras are done to change in its unwanted properties and to enhance its metal
consumption power. Purification removes the harmful substances or impurities present in

minerals or drugs that would cause toxic effects or diseases in the body.
» Forms of Parada (Mercury) Suggested for Use

After the purification through these eight sariskaras mercury becomes suitable for internal
use in the body to maintain health and diminish diseases. Mercury is advised to be used in
following forms: - miircchita, mrta and baddha.! The miarcchita (swooned) parada eradicates
all diseases, baddha parada is causative factor of liberation and mrta parada destroys senile

changes and brings about long-life.
e Mircchita Parada -

The process of mircchana of parada minimizes its toxic effects and its therapeutics effects
are raised to the great extent. In this process mercury is converted in such a suitable form,
which could be used internally in the body for curing diseases.® Miircchita parada (swooned
mercury) can eradicate all types of diseases.* Swooned mercury will be having various

colours and free from excessive volatility.’
® Mrta Parada .

Mrta parada does not get affected due to intensive heat fire. Here parada is converted into
bhasma and such a parada can impart health and longevity.® This process is known as
marana which converts the drugs of mineral origin into fine ash form (bhasma). As it is

considered suitable for absorption and assimilation bhasma into the biological system of the

'S.D.S. - pg. no. - 327
? (a.) Miircchitva harati rujarih bandhanamanubhilya muktido bhavati |
Amarikaroti hi mrtah kah anyah karunakarah sotat || - RR.S. — 1/34
(b.) Hato hanti jaravyadhim miircchito vyadhighatakah |
Baddhah khecaratarh dhatte kal anyah stitat krpakarah || - R.S.S. - 1/6
’RRS. - 8/62
4 Miircchito vyadhinasanah || - ibid — 11/18
% Nanavarno bhavetsiito vihaya ghanacipalam |
Laksanarh dréyate yasya mircchitar tarh vadanti hi || - S.D.S. — pg. no. - 327
® Niskampavegastivragnau ayurarogyado mrtah || - R:.R.S. — 11/19
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body. Mrta parada has following marks viz. wetness, thickness, brightness, heaviness,

mobility.!
e Baddha Parada -

Baddha parada is the resultant of the process called bandhana by which the properties of
parada such as mobility and inability to contain, are conquered.” Baddha parada is causative
factor of liberation or emancipation.® The character of baddha parada (bound mercury) is

that is continuous, fluent, luminous, pure, heavy and its part apart under friction.*
> Abhraka (Mica)

As it is aforementioned that the body, as a composite of six sheaths (skin, Blood, flesh, fat,
bone and marrow) is destroyable but it can be made stable by using mercury (parada) and
mica (abhraka) as medicine. These two are termed as creation of Lord Siva and Paravati.’
These two metals together are very beneficial for body. The parada, which has consumed

abhraka, attains stability by absorbing all the metals.®

Girijabija, amala, akasavacr etc. are the synonyms of abhraka (mica).” Abhraka is
put in the category of maharasa. In Rasa system, the useful drugs of mineral origin are
classified according to their utility towards parada (mercury) on preference basis and on the

basis of their own peculiar therapeutic speciality.

The elements, which are very beneficial with mercury, are grouped as maharasa.
Those, which are less useful with mercury rather than maharasa, are categorized as uparasa.

Those, which are found beneficial in an ordinary manner, are grouped as sadhdrana rasa.

! Ardratvarii ca ghanatvarn ca tejo gauravacapalam |
Yasyaitani na dr§yante tarh vidyanmrtasiitakam || - S.D.S. — pg. no. - 327
? Yena yena hi caficalyarn durgrahatvaiica naSyati |
Rasarajasya samprokto bandhanartho hi vartikaih || - R R.S. - 11/61
> Bandhanamanubhitya muktido bhavati... || - ibid — 1/34
* Aksatasca laghudravi tejasvi nirmalo guruh |
Sphotanarh punaravrttau baddhasiitasya laksanam || - S.D.S. — pg. no. - 327
5 Satkausikasya Sarirasyanityatve api rasibhrakapadabhilapyaharagaurisrstijatasya nityatvopapatteh | - ibid —
pg. no. - 324
" °RRS.-1/42° 2
7 Abhrakar girijabjjamamalarh gaganahvayam || - R.S.S. - 1/139
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Sadharana rasa are less useful rather than maharasa and uparasa. Abhraka is very beneficial

as it is aforementioned, so it is grouped as maharasa.'

> Utility of Abhraka (Mica)

Abhraka is said to be the creation of Parvati. It is called its sukra (essence).’> Abhraka is
deemed as essence of Parvati and is like best ambrosia. It purifies vata, pitta; reduces ksaya;
strengthens the intellect and diminishes the diseases. It is aphrodisiac, augments life span.® It
makes powerful, is alleviator of kapha, and enhances appetite and cold in potency. It has
capacity to cure all the diseases if it is consumed with various combinations. It is also capable
of parada bandhana.* The abhraka, found from the depth of 1.25 feet (rdjahasta), has all
these qualities and abhraka existing on _the surface of earth is lacking these attributes, so

useless.’
> Types of Abhraka (Mica)
There are four types of abhraka®:-
*  Pinaka Abhraka
Naga Abhraka
Mandika Abhraka

Vajra Abhraka

"(a) Abharavaikrantamaksikavimaladrijasasyakam |
Capalo rasakas$ceti jiidtva astau sangrahedrasan || - RR.S. - 1/1
(b)) R.S.S— 1/114-115 '
? (a.) Devya...Sukram tatha abhrakam || - RR.S. — 2/2
(b.) S.D.S. —pg. no. - 324
3 Gauritejah paramamrtarn vatapittaksayaghnarn |
Prajnabodhi prasamitarujarh vrsyamayusyamagrayam || - R.R.S. —- 2/2
¢ Balyarn snigdharit rucidamakapharh dipanarh $§itaviryam,
Tattadyogaih sakalagadahrdvyoma siitendrabandhi || - ibid
5 Rajahastadadhastadyatsaminitarh ghanarh khaneh |
Bhavettaduktaphaladarh nihsattvam nisphalarh param || - ibid. - 2/3
% (a) Pinakanagamandikavajramityabhrakari matam | - ibid - 2/4
(b.) Pinakarh dardurarh nagar vajraficeti caturvidham || - R.S.S. — 1/142
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This classification was made on the basis of the effect when it is put in the fire.

— When pinaka abhraka is placed on fire, its layers get dispersed and it causes severe

constipation resulting death.!

— If ndga abhraka is put in fire, makes sound as a serpent and causes leprosy etc. skin

diseases.’

— When manditka abhraka is placed on heat, it comes out of fire jumping just alike to a

frog. If it is consumed, it creates stones in the body.’

— The vajra abhraka does not show any character one it comes in the contact of heat. It

strengthens the body like iron and eradicates all diseases.*

Abhraka (mica) is also classified according to colour viz. sveta abhraka, pita abhraka, rakta
abhraka and krsna abhraka.®

— The sveta abhraka is used for svetakarma i.e. for converting lower metals into silver

or to treat Sveta kustha.®-
— The rakta abhraka is used in rakta karma i.e. haematinic.’

— Pita abhraka is employed for pita karma i.e. converting the lower metals into gold

and to cure the diseases which convert body’s colour in yellow colour.®

! Pinakarh pavakottaptari vimuficati daloccayam |
Tatsevitarn malarm baddhava marayatyeva manavam || - R.R.S. - 2/5
? Nagabhrarh nagavatkuryad dhvanirh pavakasarhsthita |
Tadbhuktarn kurute kustham mandalakhyari na samsayah || - ibid — 2/6
? Utplutyotplutya mandukari dhmatari patati cabhrakam |
Tatkuryadasmarirogamasadhyar $astratah anyatha || - ibid — 2/7
* (a.) Vajrabhrarh vahnisantaptarh nirmuktasesavaikrtam |
Dehalohakarar tacca sarvarogahararh param || - ibid —2/8
(b.) Rase rasdyane caiva yojyarh vajrabhrakar priye |
Tasmadvajrabhrakarh grahyarm vyadhivarddhakyamrtyujit || - R.S.S. — 1/145
5 $vetadivarnabhedena pratyekam taccaturvidham || - R.R.S. - 2/4
¢ Svetam $vetakriyasiktam. . .| - ibid — 2/9
' Raktabhari raktakarmanl ...| - ibid
3 Pitabhamabhrakari yattu $restharh tatpitakarmani | - ibid — 2/10
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— All types of mica are considered as best rasayanas (rejuvenators) but on the top of all

krsna abhraka is said to surpass in all qualities, by crores of time, than other types of
abhraka.'

The best abhraka is that which possesses broad layers, black in colour, heavy in weight and

easily separable layers.”

Parada cannot grasp lustrous abhraka and mandiara abhraka, which looks like iron
oxide. The abhraka, which is grasped by pdrada is used for lohakarma (to convert base
metals into noble metals) and rasdyana (rejuvenator).’ Lustreless abhraka is used for the
treatment of diseases otherwise it causes diseases like prameha etc. and reduces digestive
potential.* Only purified abhraka is used both for sattvapatana i.e. to extract metals for mines
as well as for its use internally. If pure mica is not employed, it causes various kinds of

disorders.’

Thus, Rasesvara darsana is not a mere eulogistic of the metal, it is means to the
highest end i.e. liberation.® It is quite true that liberation is subject of self-realisation but
emancipation will be inaccessible or useless without a healthy body. A body affected by
senile effects and diseases cannot acquire self-realisation of real knowledge as this type of
body is not suitable for practice of yoga.” A healthy body is the abode of the repository of all

knowledge, merit, riches, pleasure, liberation etc.3

! Caturvidhari vararh vyoma yadyapyuktarn rasiyane |
Tatha api krsnavarpabhram kotikotigunadhikam || - R.R.S. - 2/10
* Snigdhari prthudalarh varnasaryuktam bharatah adhikam |
Sukhanirmocyapatram ca tadabhrarh §astamiritam || - ibid -2/11
? Sacandrikarh ca kittabharh vyoma na grasayedrasah |
Grasitaiica niyojyarn tat lohe caiva rasayane || - ibid — 2/12
* Ni$candrikarh mrtarih vyoma sevyarh sarvagadesu ca !
Sevitarh candrasariiyuktarn meham mandanalam caret || - ibid — 2/13
5 Sattvartharn sevanarthari ca yojayecchodhitabhrakam |
Anyatha tvagunam krtva vikarotyeva ni$citam || - ibid — 2/15
® Na ca rasa$astram dhatuvadarthameveti mantavyam | dehavedhadvara muktereva paramaprayojanatvit || -
S D.S. —pg. no. - 329
" Yajjaraya jarjaritar kasa$vasadiduhkhavisadari ca |
Yogyam yanna samadhau pratihatabuddhindriyaprasaram || - S.D. S — pg. no. - 330
Ayatanam vidyanam milarh dharmathakamamoksanam |
Sreyah param kimanyacchariramajaramarar vihayaikam || - ibid — pg. no. - 332
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Mercury alone can make the body undecaying and immortal as it is said:-
“Ekah asau rasarajah §ariramarajamaram kurute |

According to Rasesvara Darsana the ancient chemists after classifying mercury as the rasa
after which this branch has been named, classified the other metals, minerals and gems into
dhatu, upadhatu, ratna, uparatna, mahdarasa, uparasa, sadharana rasa and sudhd varga.
Among of these groups also abhraka is the second most useful metal. Thus, mainly
Rasesvara Darsana accepts these two metals as most useful elements from medicinal point of

view. These two are considered as creations of Lord Siva and Parvati respectively.

Basically Rasesvara Darsana is a developed form of Ayurveda’s one of branches,
named as Rasayana. At that time it was in developing state. Mercurial medicine is a
contribution of Rasesvara Darsana (Mercurial system) to Ayurveda. Rasesvara Darsana is a
complete system in itself and enjoyed popularity equally with that of herbalism. The use of
herbal drugs was found to be more common in ancient times than the other type of drugs,
probably because of their easy availability and easy processing techniques. The use of
metallic and mineral drugs including rasa (mercury) came. into medicinal use at a later period
of 8%/9"™ century A.D. and onwards. Rasa ié used to denote metal and mineral in general and

parada (mercury) in particular. Mercury is considered as panacea.

The drugs, mentioned in mercurial system, have to be invariably subjected to the
processes of purification before administering them as medicines failing which they show
poisonous effect in the body. Rasesvara Darsana is the knowledge of changing the drugs,
irrespective of their origin, into a form which is identical to rasa like form i.e. highly

absorbable.

Rasesvara Darsana mainly talks about the two metals, mercury and mica; and then
other subsidiary metals. This system only emphasises on medicinal factor and so describes
about these two metals from medicine point of view. It believes in attaining emancipation in
the lifetime itself, which is called jivanamukti, the lively liberation. According to them, one

has to strive for liberation avoiding the temporary worldly pleasures. Liberation comes

'S.D.S. - pg. no. - 333
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through real knowledge and knowledge comes through the practice of yoga. One can perform
yoga in this direction when he is healthy otherwise it is not possible to perform perfect yoga

with a body which is prone to diseases, death and decay.

In order to posses a healthy and stable body, which can negate death and disease, one
has to take processed mercury. Other herbs, minerals, metals and drugs of mercurial system,
which are impermanent, cannot provide permanency to the body. Hence, one should

invariably take processed mercury to attain stable body.

Oﬁ the other hand, entire Ayurveda system has two structures from metaphysical point
of view; one is the structure of this universe and body and second is chemistry of
drugs/medicines. Hence, it is aforementioned that to describe this universe as well as human
body structure it accepts 25 elements but somewhere 24 elements also. Besides this, it
establishes six categories viz. samdnya, viSesa, guna, dravya, karman, samavaya from
medicinal point of view. Ayurveda also accepts mercury and other metals from medicinal
point of view but it does not go for a deep discussion over it as it was in developing state at
that time. Whereas Rasesvara Darsana emerged as developed system and its only emphasis -
is on rasa/parada (mercury), abhraka (mica) and other subsidiary metals to attain a stable

“body and through stable body, liberation.
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Chapter V

Analysis and Finalization of Metaphysics of Ayurveda Philosophy

Ayurveda being a system first and practical discipline, contains an elaborate conceptual
framework, involving numerous well-connected ideas concerning health and disease.
Ayurveda, the text énd philosophy of Traditional Indian Medicine, remains the most ancient
yet living tradition. The vedic word Ayurveda has been coined by the conjunction of two
Sanskrit words, "@yus” meaning life and "veda” meaning knowledge. Therefore, Ayurveda

means "the science of life."”

Ayurveda being a complete science of life and life being the combination of body,
sense-organs, manas and soul,’ health can not be kept up to physical and mental plain only,
but must be in touch of the spiritual as well. The well-being of the individual is treated not
only as a medical issue, but also as a total affair involving the i)ody, the mind and the spirit.
Further, the medical care emphasises equally preventive and curative aspects. The object of
Ayurveda is to protect health of the healthy and to alleviate disorders in the diseased. Thus,

aims and objectives of Ayurveda have been divided into two aspects namely”:

e Svasthasya svasthya raksanam (Preventive and Social medicine)

e Aturasya vikira praséamanam (Therapeutics)

But health is just means and not the ultimate object of Ayurveda as it is essentiality to obtain

purusdrtha catustaya i.e. dharma, artha, kama, moksa and diseases are the destroyers of the

health and great obstacles.’

Ayurveda knows many simple, natural preventative measures for keeping the body in
trim. According to Ayurveda, mental and physical health can be preserved merely by
attentiveness; attentiveness to how we use our senses, adapt our daily routine to the demands

of our environment, plan our diet and respond to internal and external rthythms. The object of

1. éaﬁrendriyasattvﬁtmasarhyogo dhari jivitam |

Nityagascanubandha$ca paryayairayucyate || - C.S.Su. — 1/42:
2 Prayojanari casya svasthasya svasthyarasnamaturasya vikarapra§amanarh ca }| - ibid — 30/26
3 -

ibid - 1/15
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Ayurveda is to assist nature. All the means used for cures do no more than support natural

processes, they do not irritate nor do they suppress nature or substitute what the body can do

for itself.

Ayurveda, the Indian Medicine System, emerged from folk practices; it developed
within a well-defined philosophical framework. It is, therefore, that Indian Medicine has
remained a consistent system of thought, besides being an integrated approach to the
problems of health and disease. Further, it did not develop a philosophy in course of time as
drugs came into use and cures were affected, but, on the contrary, drugs were administered
with a fesulting cure on the basis of a philosophy that was crystallized at its earliest stage of

development. It was theory that determined the practice in Ayurveda (Indian Medicine).

Indian Medicine, Ayurveda did not however adopt any particular philosophical system
as a mere intellectual exercise. Its alignment with the already stylized system of thought such
as Nyaya, VaiSesika, Samkhya and Yoga was motivated by the practical considerations
involved in man’s happiness and health here and now. The conceptual context that was
provided for Ayurveda was thus pragmatic and materialistic. These philosophical principles
adopted according to their suitability of the subject matter and were even changed according

to their utility in medical science.

Actually, the basic philosophical concepts of anatomical, physiological and medicinal
importance, available in Rgveda in the forms of seeds, are found in developed and applied
form as fruit in C.S., S.S., K.S. and other Ayurvedic texts of later period. Thus, _/{yurvea’a
adopts philosophical and metaphysical orientations of darsanas according to suitability of its
subject matter, principally Nydya, VaisSesika, Sammkhya and considerably Yoga. These
philosophical systems are rational in approach. They sought to understand man, not as a
creation of ultimate reality, but as a detail in the natural world, as a product of evolution and

as sharing with all other living beings, as the mechanism of life as well as the quality of

consciousness.

The basic assumptions of Ayurveda are the theory of the physical constitution of
human body (theory of pafica-mahabhiita) and the narration about the human nature while all

body elements are balanced and when disturbed according to tridosa doctrine. After a deep
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consideration of Ayurveda’s philosophy, it is evident that the Nyaya-Vaisesika systems may
be said to have contributed the basic physics and chemistry of drugs while Sarmkhya-Yoga
system provided biology and physiology. Ayurveda achieved an effective integration of these

contributions.

But Ayurveda represents a level of systematization that was higher and more
meaningful than these philosophical systems. The conceptual coordinates of this
systematization are similar to these philosophical systems but they are free from narrow
constraints within which the systems worked as mere intellectual discipline. It also applied

these coordinates in practice.

Whatever philosophical terms or orientations were used by Ayurveda systems, were
basically general terms. Moreover, Ayurveda system has applied these terms or concepts in
solving the riddles of biology and medicine. While philosophical systems developed, their
own systems particularly emphasising these terms only and therefore these terms are treated
as philosophical terms. Therefore, Ayurveda does not lean on these systems for its theory as
the ancient samhitas of Ayurveda are products of the upanisadika age whereas the above
philosophical systems were formulated quite later. Obviously, we can compare Ayurveda

~ system and these philosophical systems as both have some commonness.

Therefore, Ayurveda has its own philosophy. It is an independent system. The

important metaphysical concepts of Ayurveda philosophy are as follows:-
¢ Evolution of Universe and Body
e Description of Padarthas (Categories)
& Enumeration of Padarthas
Y Samanya and Visesa

& Enumeration and Concept of Gunas
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“ Dravya and its Classification
Karana and Karya Dravya
o Cetana and Acetana Dravya
» AntaScetana or Sthavara and Bahirantascetana or Janngama
Dravyas according to Action and Effect on the Bqdy
o Dosaprasamana
o Dhatupradiisana
o Syasthavrttakara
Dravyas according to Rasa (Taste)
Dravyas according to their Origin
Dravyas according to Mahabhiitas
> Karman Concept
e Mahabhita Theory
Y Tridosa Theory
> Evolution Theory of Universe and Body
The origin and development of this universe has been the central point of the discussion of

philosophy. According to Ayurveda, the universe has taken origin from avyakta, which

literally means unmanifested. Susruta and other Ayurveda texts like Bhavaprakasa and



204

Sarngadhara Sarhita accepts that this universe is made up of 25 elements.' But Caraka
adopts 24 elements. Under 24 categories of which human organisms are formed, Caraka
includes eight prakrtis and sixteen vikaras.® Eight prakrtis are: avyakta (unmanifest), mahat
(buddhi or intellect), ahamkdra (ego) and paficatanmatra (five subtle elements). Sixteen
vikaras, on the other hand, refer to pafica-jfianendriya (five sense-organs), parica-

karmendriya (five motor organs), pafica-mahabhiitas (five gross elements) and manas.’

Susruta accepts these 24 elements and purusa as twenty-fifth element.* According to
Caraka, avyaktd is used both for prakrti as well as purusa. So unmanifest self or purusa is
also present there as consciousness but Caraka does not enumerate it as a separate element or
as a twenty-fifth element. Thus the acceptance of 24 elements and the presence of purusa is

the originality of Ayurveda.

Moreover, Sarkhya admits that from sattvika ahamkara the eleven organs viz. manas
(mind), parfica-jfianendriya (sense-organs) and parfica-karmendriya (motor organs) proceed
but according to Caraka these organs proceed from five physical subtle elements. From
prakrti issues mahat, thence ahamkdra and from this five subtle elements (tanmdtrci)S and -
from these elements, the eleven organs and five gross elements proceed. Therefore, according
to Caraka, these organs are physical and physical body is the subject matter of medicine.®
Five sense-organs are composed of these physical elements with predominance of one in

each.” Thus, Samkhya’s organs are egotist and formless. Therefore, they cannot be given

treatment.8

Susruta’s evolution process resembles with Samkhya’s evolution process. But he also

mentions that the organs are physical as they have predominance of pafica-mahabhita (five

'S.S.8a. - 1/7, 11
? Punasca dhatubhedena caturvimsatikah smrtah |
Mano dasendriyanyarthah prakrti§castdhatuki || - C.S.Sa. — 1/17
* Khadaya$cetanasastha dhatavah purusah smrtah |
Cetanadhaturapyekah smrtah purusasarnjiiakah || - ibid — 1/16
* Paiicavimsatitamah karyakaranasamyukta$cetayita bhavati || - S.S.Sa. — 1/11
’ Khadini ca siksmani tanmatrariipani jiieyani | sthilabhitani tu khadini tatra viSesataya siksmarlipani ca
tanmatrani avi$esatayoktani | Ck.Ct. on C.S.Sa - 29
*V.C.S.onC.S.Sa. — 1/24
7 Ekaikadhikayuktini khadinamindriyani tu | - C.S.Sa. — 1/24
'V.CS.onCS.Sa. - 1/24
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gross elements - prthivi, jala, tejas, vayu, akasa)' and only physical entity can be subject

matter of medicine. Nothing other than the physical entity can be its subject matter.”

Being more practical for the purpose of treatment Ayurveda has accepted three types
of purusa viz. ekadhatvika param purusa (pure conscious),” ativahika purusa or siksma
Sarira (self responsible for transmigration)* and then ‘sad dhatuka purusa’ which is made of
six elements: unmanifest conscious self and five gross elements viz. prthivi, jala, tejas, vayu
and akasa.’ This is the gross form of our body but mainly it consists of twenty four elements
viz. mind, five sense-organs, five motor organs, five gross elements and prakrti consisting of
eight dhatus, viz. five tanmatras, ahamkara (ego), mahat(intellect) and avyakta (primordial
unmanifest element).® Treatment can be given to only living gross body and this living gross
body is the subject matter of medicine. This classification of three types of purusa is

peculiarity of Ayurveda.
> Description of Padarthas

Ayurveda accepts padarthas or categories in general way which resembles with the Vaisesika
position, but adopts the padarthas or categories with its own practical framework. The person
remains healthy until the equilibrium in all factors is maintained. It means that padartha is

responsible for both the condition of health and disease of the person.

! ‘Tatsambhavadravyasamitho bhiitadiruktah’ bhautikini cendriyanyayurvede varnyante tathendriyarthah |-
S.S5.Sa. - 1/18

2 Tasyopayogah abhihitascikitsamprati sarvada |
>C.S.Su. - 1/56

*C.S.8a. 231

3 ibid - 1/16

¢ ibid - 1/17
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=  Enumeration of Padartha :
Caraka enumerates following six padarthas or categories:-
“Maharsayaste dadrSuryathavajjiianacaksusa |
Sﬁmﬁﬂyalil ca viSesam ca gunan dravyani karma ca ||
Samviyam ca tajjiiatva tantroktarn vidhimasthitah '
Whereas earlier Vaisesika darsana enumerates six padarthas:-
“Dravyagﬁnakarmmasﬁmﬁnyaviéesasamavﬁyﬁm’irh sannam padéirthﬁmﬁilil...”2

But later on the Vaisesika texts enumerates seven padarthas:-

“Dravya-guna-karma-simanya-viSesa-samavaya-abhavih sapta padarthah™

Thus Ayurveda’s enumeration of padarthas or categories begins with samanya and visesa and
goes on to the guna, dravya, karman and samavaya. Neither the usual Vaisesika order of
categories is followed, nor are the usual explanations for categories given in the Vaisesika

texts reproduced in Caraka Sambhita. Its account bears a distinct stamp of its own.
s Samanya and ViSesa :

Samanya and visesa categories are seen to be of immense value in the appliedr'aspect of
treatment and also for maintaining health. The disturbance of body elements is the cause of
disease. Getting imbalanced of these elements means their increase or decrease partially or
wholly.* To enrich the deficient elements and to lessen the augmented elements of the body
and in this method keeping the balance of dosas, dhatus and malas and maintain equilibrium

is the object of Ayurveda.’®

'C.S.Su. -1/28-29 .

2 Uddes$apadarthaniripanam — P.P.B.

’T.S.-2

* Vaisamyagamanar hi punardhatanarn vrddhihrasagamanamakartsnyena prakrtya ca || - C.S.Sa. — 6/4
* Dhatusamya kriya cokta tantrasyasya prayojanam || - C.S.Su. — 1/53
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Samanya and visesa are considered to be important for this purpose:-

“Sarvada sarvabhavanam samanyam vrddhikaranam |
Hrasa-hetuh viSesah ca, pravrttih ubhayasya tu I

Whereas according to Vaisesika system, the word samanya represents a class concept, class-
essence or universal. It is the universal by the possession of which different individual are
referred to as belonging to one class. It is eternal, one and residing in many. Thus, it means
when we find a property residing in many things, we call it samanya? Visesa is the extreme
opposite of the universal (samanya). By visesa or particularity we are to understand the
unique individuality of substances which have no parts and are therefore eternal such as
space, time, dkasa, mind, soul, atoms etc. It differentiates one eternal substance from all

others, and also that of differentiating itself from other visesas.?

Samanya and viSesa in VaiSesika system are more fundamental and generalized in
nature, whereas in Ayurveda the samanya and visesa are defined from the applied aspect of
maintaining equilibrium of the organism and thus more important for treatment. The
medicines, regimens, diet etc. are prescribed accordingly to the patient and healthy persons,
so this theory has got an important role in the field of Ayurvedic treatment. In this sense,

samanya and visesa are peculiar to Ayurveda.
*  Enumeration of Guna :

Ayurveda says that the action and attribute are available in dravya (substance) and it is a
combinative cause.* Ayurveda deals with substances for the evolution, development and
maintenance of body and diet as well as medicines are essentially required for this purpose.
Which particular item from a group of foods, vegetables and herbs will be useful or harmful

in a particular condition, is decided by attributes, which it possesses. Caraka says that guna

' C.S.Su. - 1/44
? Nityamekamanekanugatarh samanyam | - T.S. — 64
() Nityadravyavrttayo vyavartaka videsah || - ibid — 65
(b.) T.D. - 65
* (a.) Dravyalaksanari tu kriyagunavat samavayikaranamiti | - S.S.Su. - 40/2
(b.) Yatrasritah karmagunah karanarh samavayi yat| tad dravyam........ I - C.S.Su. - 1/50
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possesses inseparable concomitance (samvayi), and devoid of efforts (niscestah).' Thus, the
quality (guna) is defined as without quality and devoid of action. It becomes a cause only

when associated with substances for producing action.
@ Classification of Gunas :

As per utility of qualities in anatomy, physiology and treatment, has suggested 41 qualities,

which have been divided in four groups®:-
¢ Sartha Guna (Quality of Sensory Objects)

Five objects of sense-organs viz. sabda (sound), sparsa (touch), rapa (vision), rasa (taste)
and gandha (smell) are recognized as sartha guna constituting the distinctive features of five
basic elements viz: akasa, vayu, agni, ap and prthivi respectively. Each of these is attached

with a special sense and element. So they are called visesa guna. 3
*  Gurvadi Guna (Physico-pharmacological Attributes)

This group of qualities begins with guru (heaviness) word. Therefore, this group is called
gurvadi. Qualities collected in this group are 20 in number and they are viz. heaviness-
lightness (guru -laghu'), coldness-heat (sita-usna), unctuousness-roughness (snigdha-riiksa),
dullness-sharpness (manda-tiksna), immobility-mobility (sthira-sara), sofiness-hardness
(mrdu-kathina), non-sliminess-sliminess (visada-picchila), smoothness—coarseness‘ (slaksna-

khara), grossness-subtlety (sthiila-siksma) and density-liquidity (sandra-drava).®

! Samvayi tu niScestah karanam gunah| - C.S.Su. —- 1/51
? Sartha gurvadayo buddhih prayatnantah paradayah | gunah proktah || - ibid. - 1/49
? (a.) Artha $abdadayo jiieyah gocara visaya gunah || C.S.Sa. - 1/31
(b.) Paiicendriyarthah $abdaspar$aruparasagandhih || C.S.Su. - 8/11
* (a.) Gurumandahimasnigdha, $laksnasandramrdusthirah |
Gunah sa siksmavi§ada vim$atih saviparyayah || - A.S.Su. - 1/18
(b.) Gurvidayastu guru-laghu-§itosna —snigdha-ruksa manda-tiksna sthira-sara mrdu-kathina vi§ada-picchila-
$laksna-khara-sthiila-stiksma sandra-dravah vims$atih | ete ca simanya gundh prthivyadinam samanyat —
Ck.CtonC.S. Su. - 1/49
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¢ Adhyatmika Guna (Psychological Quality)

This group of six attributes includes knowledge (buddhi), desire (iccha), aversion (dvesa),
happiness (sukha), misery (duhkha) and effort (prayatna). They are strictly details of the
individual’s own experience. Adhyatma gunas are named so because they can be felt only by

a living body."
¢ Paradi Guna (Para-pharmacological Attributes)

These are 10 in numbers viz. predominance/excellence/superiority (para), subordination/non-
excellence/inferiority (apara), propriety or rational approach (yukti), number (samkhya),
conjunction (samyoga), disjunction (vibhdaga), separation (prthaktava), measurement

(parimana), transformation (samskara) and repetition (abhya‘sa).2

This can be easily noticed that this classification is a special feature of Ayurveda.
Vaisesika darsana also accepts gunas but 24 gunas only whereas it enumerates 41 gunas
(attributes) and divided them in four parts. Thus, the guna theory is quite important for

Ayurveda from the metaphysical point of view.
* Dravya and its Classification :
Dravya is defined as the foundation for the qualities (guna) and action (karman) and as the

combinative cause (samvayi-kdarana) wherein qualities and actions exist.> Dravya _generally

means ‘substance’ but in Ayurveda it is specifically used in the sense of drug, a substance

'(a) Ck.Cton C.S. Su. - 1/49
{b.) Iccha dvesah sukharh duhkharh prayatnascetana dhrtih |
Buddhi smrtiraharhkaro lingani paramatmanah |} - C.S.Sa. - 1/72
(c.) S.S.Sa. - 1/22
? Paraparatve yukti$ca sarhkhya samhyoga eva ca |
VibhagasSca prthaktvarh ca parimanamathapi ca ||
Sarnskarah abhyasa ityete gunah jiieyah paradayah |
? (a.) Yatrasritah karmagunah karanarh samvayi yat | taddravyam || - ibid - 1/50
(b.) Dravya laksanar tu kriya gunavat samvayi karanamiti || - S.S.Su. - 40/3
(c.) Srestharn dravyamato jiieyarh $esa bhavastadasrayah || - ibid - 40/21
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employed as medicine. The assumption in Indian medicine is that there is no substance in the

world, which cannot be employed as a medicine.'

¢ Classification of Dravya :
According to Ayurveda, there are mainly two types of dravyaz:-

e Kdarana dravya

e Karya dravya

Karana dravyas are nine in number as accepted Caraka®, which are described as causal
substance and they are:- akasa, vayu, tejas, ap, prthivi, atman, manas, kala and dik. It accepts
akasa, vayu, tejas, ap and prthivi alike to other philosophical systems but it describes their

applied aspects in the context of their result in body.
Besides this, it accepts three types of atman or purusa viz.: -

e Parmatman or parama purusa (Absolute self or soul)
o Ativahika purusa or sitksma Sarira (Self responsible for transmigration)

e Sthiila cetana Sarira or karma purusa (Empirical self)

Parmatman or parama purusa (absolute self or soul) is devoid of abnormalities, is the
cause of consciousness with the conjunction of mind, properties of basic elements viz.
prthivi, ap, tejas, vayu and akasa; sense-organs. It is eternal and seer, who sees all the
actions.* Soul is beginning less,’ ever lasting, *omnipresent, all pervasive and éreat.7 As
Ayurveda stands for the treatment of the living being or body the absolute, consciousness

does not appear to its sphere.®

! Nanausadhibhatar jagati kificid dravyamupalabhyate | — C.S.Su. - 26/12
? Ck.Ct. on C.S.Su. — 1/48
? Khadinyatma manah kalo disasca dravyasarhgraha - C.S.Su. - 1/48
* Nirvikarah parastvatma sattvabhiitagunendriyaih |
Caitanye karanar nityo drasta pasyati hi kriyah || - ibid - 1/56
’ (a.) Adirnastyatmanah || - C.S.Sa. — 1/82
(b.) Anadih puruso nityo || — ibid — 1/59
¢ Sadakaranavannityari.. || - ibid — 1/59
7 Vibhutvamata evasya yasmat sarvagato mahin || - ibid = 1/80
¥ Bhiitebhyo hi pararh yasmannasti cinta cikitsite || ~ S.S.Sa. — 1/17
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The concept of self with the subtle body called as ativahika purusa has been accepted in
Ayurveda and it is responsible for transmigration of jiva from one body to another. The self
along with subtle four bhiitas viz. prthivi, ap, tejas, vayu and with speed like that of mind

transmigrates from one body to another according to past deeds.!

The soul that is relevant to the medicinal framework is an empirical one. Treatment can
be given to the living body only, but not to the dead body. Treatment is given to such gross
body only and this gross body is capable of getting treatment. In Ayurveda it is called with
various names, viz. rasi purusa, sarityogaja purusa, jivatman, karma purusa, cikitsadhikrta
purusa, etc. Along with the body (Sarira) and mind (sattva), the self (atman) constitutes the
tripod of life (tridanda), sustaining the phenomenal world. This indeed is the sentient purusa,
the subject matter of medicine. Being the subject matter of cikitsa, the body is called cikitsa
purusa.® Five gross elements and the self together make a human being and it is called sat
dhatuka purusa.’ The purusa is like a tripod, consists of mind, self and body, so it is called

sarityogaja purusa.* A group of conglomeration or combination of the 24 elements is called

rasi purusa. >

This type of classification of purusa is peculiar to Ayurveda. It is originality of this

system.

Manas (mind) is defined as the entity which, even on contact with self, sense-organs and
sense objects, is responsible for production of knowledge otherwise it doesn’t produce.® 1t is
also known as the supporter of the sense-organs.” Manas has got a specific place in Ayurveda,

as diseases are classified into two categories viz. physical and mental. For the physical the

! Bhiitaiscaturbhih sahitah susiiksmairmanojavo dehamupaiti dehit |
Karmatmakatvanna tu tasya dr§yarh divyam vina dar§anamasti rupam || - C.S.Sa. - 2/31
? Satvamatma $arirar ca trayametattridandavat |
Lokah tisthati sarityogat tatra sarvam pratisthitam |}
Sa pumams$cetanam taccha taccadhikaranar smrtam |
Vedasyasya tadarthe hi vedah ayarm samprakasitah || - C.S.Su. — 1/46-47
3 Khadya$cetanasastha dhatavah purusah smrtah |
Cetanadhatupyekah smrtah purusasarhjiiakah || - C.S.Sa. — 1/16
*C.S.Su.~ 1/46
> Punasca dhatubhedena caturvimsatikah smrtah |
Mano dasendriyanyarthah prakrtiSca astadhatuki || - C.S.Sa. — 1/17
¢ Laksanarh manaso jiinasyabhavo bhava eva ca | sati hyatmendriyarthanar sannikarse na vartate ||
Vaivrttyanmanaso jiianam sannidhyattacca vartate | ibid. — 1/ 18-19
7 Yadindriyanamabhigrahakari ca ‘mana’ ityabhidhiyate — ibid — 3/13
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body is considered to be the abode of diseases and for latter the mind.' Here it can be easily

noticed that this 1s its own view about manas.

Ayurveda adopts kala. S.S tells that kadla is all-powerful, self-emerged and without
beginning, middle and end.? Caraka says that kala is nothing but a process of transformation
into seasons, solstices etc.> Caraka has stated that kala is eternally moving (nityaga) as well
as conditional (@vasthika).* The conditional one is related to disorder while the eternally
moving one to seasonal suitability. Thus, kala or time connotes twc; meanings viz. eternally
moving (nityaga) or the year (samvatsara) and conditional (@vasthika) or the state of disease

in the patient (Gturavastha).’

Susruta also divided time as different uses of time shows the division of time is required

for practical use® :-

o Aksinimesa(blinking of eyes) = Time taken in pronunciation of a short letter
e 15 aksinimesa =1 Kastha

e 30 Kastha =1 Kala

e 20Kala = 1 Muhiirta

o 30 Muhirta =1 Ahoratra i.e. 1 day and night (24 hours)
e 15 Ahoratra = 1 Paksa (fortnight)

e 2 Paksa = 1 Masa (Month)

e 2 Masa =1Rtu

e 3Rtu » = 1 Ayana (Uttrayana and daksindyana)

e 2 Ayana or 12 masa = 1 Sammvatsara

e 5 Samvatsara =1 Yuga

Drugs and diets are useful for health but if they are at variance with time or kdla
viruddha, they are unwholesome. Such as if, one takes rough, cold etc. in the winter and

pungent, hot etc. in the summer, it is antagonistic in terms of time.” Rtucaryd is very

' C.S.Su. - 1/55

2 Kalo hi nama svayambhiiranadimadhyanidhanah | - S.S.Su. — 6/3

* Kala punah parinamah | - C.S.Vi.- 8/76

4 Kalo hi nityaga$cavasthikascah tatravasthiko vikaramapeksate, nityagastu rtusatmyapeksah || - ibid — 1/21(vi)
5 Kila punah samvatsara$caturavastha ca || — ibid - 8/125

%5.S.Su. - 6/4-9

7C.S.Su. - 26/89
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important aspect of Ayurveda, which shows the practical use of time factor in our daily life.!

This particular concept of kdla and classification of kala is found only in Ayurveda.

Ayurveda also accepts dik or desa as one of the nine substances. Three types of dik viz.
aniipa (marshy or wet), jangala (arid) and sadharana (medium) have been described in
Ayurvedic texts.” In aniipa areas, diseases caused kapha and vata are mostly found.? Jangala
areas are responsible for the diseases caused by vata and pitta.* People in sadhdrana areas
enjoy the equilibrium of dosas as there are cold, heat, rains and wind moderate in the medium

place.’

Caraka while describing the examination of diseases used the term dik or desa in both
references viz. land as well as patient. Land is examined for the knowledge about the patient
or drug. For the knowledge about the patient these things are considered such as in what type
of land the patient is born, grown or diseased; in what type of land, the people mostly have
such- diet, behaviour, conduct, strength, mind, suitability pathology, liking, disorders,

wholesomeness and unwholesomeness.®

This observation was specially done by Ayurveda only. Nowhere this type of

classification of dik from medicinal point of view can be located.

While karya dravya owes its origin to karana dravyas as it is instituted by the appropriate
combination of karana dravyas. Karya dravyas are temporary. The entire world of objects is

described as an emergent or as effect (karya) of the nine karana dravyas. Karya dravyas are

of two folds:-

¢+ Cetana dravya (sentient, organic)

*  Acetana dravya (inorganic)’

'S.S.Su.-6
? (a.) ibid - 35/49
(b)C.SKL-1/8
3 Kaphavatarogabhiiyisthascanipah....| - S.S.Su. — 35/49
¢ Vatapittarogabhiiyisthasca jangalah |- ibid — 35/50
* ibid — 35/51
§(C.S.Vi. - 8/92-93
7 Sendriyarh cetanarii dravyarh, nirindriyamacetanam |- C.S.Su. - 1/48
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Cetana dravyas are equipped with sense-organs so they are called sendriya dravya while
acetana dravyas do not have this facility and therefore, they are nirindriya dravya. Cetana

dravyas can move but acetana dravyas cannot.
Cetana or sentient dravyas are further classified':-

Antascetana or Sthavara

Bahirantascetana or Jarigama

Ahtas’cetana or sthavara dravyas have no external consciousness. Here in these types of
beings consciousness is only latent. They have been divided in four groups viz. vanaspati,
vrksa, viruddha and ausadha.’ In bahirantascetana or jarigama dravyas consciousness is
both latent and explicit. It is felt on external as well as internal level. These type of
substances are known as jarigama due to their mobile property.3 They are also of four folds: -

Jjarayuja, andaja, svedaja and udbhijja.*

¢ Dravyas according to Action and Effect on the Body

The three fold classification of dravyas or substances in terms of their effects:->

4. Dosa prasamana dravya: - Some substances help in eliminating or reducing the
malefic influences of the three dosas. These substances pacify / alleviate the dosas.
They rectify the discordance of body elements.®

5. Dhatu pradiisana dravya: - Some substances serve to excite or derange the dosas and
bring out disorder in the normal function of seven body constituents or dhdatu.

6. Svasthavrttakara dravya: - These substances are favorable to the maintenance of

health. They help to maintain normalcy.

' Tastu dvividhah sthavarah jangamasca | - S.S.Su. - 1/28

* Tasamn sthavarascaturvidhah - vanaspatayo, vrks, virudha, osadhaya iti | - ibid - 1/29
3 Jangama ‘gacchatiti jangamatasya bhavah jangamam’| - V.C.S on 1/69

¢ Jangamah khalvapi caturvidhah- jarayujandajasvedajodbhijjah || - S.S.Su - 1/30
C.S.Su. - 1/67 .

6$.5.Su. - 46/144
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o Dravyas according to Rasa (Taste)

Some substances are also classified in terms of rasa. It is also an important factor of dravyas

and from rasa bheda dravyas are classified into 63 permutations.’
e Dravyas according to their Orgin

Caraka’s classification is based on how substances originate. Therefore, there are three types

of substances: - jangama, audbhida and parthivd’.
e Dravyas according to Mahabhiitas

All the substances used as medicines and diets are classified as parthiva, apya, agneya,

vayavya and dkasiya according to the predominance of one on the mah&bhﬁtas:3

Thus, this type of classification is very important and a typical feature of Ayurveda, which

cannot be located elsewhere.
=  Karman Theory :

As residing in the substance, that which serves as the real cause of conjunction and
disjunction (of the body elements) is action or karman. Karman is action relating to
something to be achieved (like the action of drugs).4 The medical effect of a substance is due

to the action or function it has. )

The actions of the particular drug are inferred by its actions.” Ayurveda also talks about
paficakarma. Paficakarma is the comerstone to Ayurvedic management of disease.

Paricakarma is the process which gets to the root cause of the problem and corrects the

' C.S.Su. - 26/14-22
2 Ck.Ct. on C.S.Su. - 1/69
3 C.8.5u. - 26/11
* Samyoge ca vibhage ca kiranar dravyamasritam |
Karttavyasya kriya karma, karma nanyadapeksate || - ibid — 1/52
5 Karmabhistvanumiyante nanadravyasrayah gunah | - S.S.Su. - 46/514
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essential balance of ‘tridosa’ in body. Paficakarma is not only good for alleviating disease

but is also a useful tool in maintaining excellent health.
Paricakarma includes three parts namely:-

4. Parva Karma (Preparatory Methods):- It includes pacana (digestion), snehan
(internal and external oleation) and svedana (fomentation).

S. Pradhana Karma (Main Methods):- It includes vamana (induced vomiting)',
virecana (induced purgation)’, basti (medicated enema)’, nasya (nasal medicine)* and
rakta moksana® (artificial blood-letting)

6. PaScata Karma (Post-Therapeutic Measures):- Pascata Karma is a third and
concluding phase of paficakarma. It involves re-establishment of the digestive
enzymes and the replenishment of the body tissues that have been detoxified. Pascata
Karma is further divided into two procedures viz. samsarjana karma (specific

dietetics)® and rasayana.

The karman theory is a salient feature of Ayurveda from medicinal point of view. No other

system elaborates karman theory in such manner.

» Mahabhiita and Tridosa Theory

Ayurveda sees everything in the universe, including human beings, as composed of five basic
elements’ (or Pafichamahabhitas): akasa (space), vayu (air), agni (fire), jala (water) and
prthivi (earth). Sabda (sound), sparsa (touch), riipa (vision), rasa (taste) and gandha (smell)
respectively.8 In view of Ayurvedic treatment these elements are quite important. According
to Ayurveda all, the dravyas are pafichabhautika. Out of them first only has only one quality

and there is addition of one more property in each of the latter bhiitas. Thus the former bhiitas

''S.S.Ci. —33/4-18
2 ibid — 33/19-42
*(a.) S.8.Ci. - 35/3-6
(b.) C.S.Si. —1/27-28
*$.S.Ci. - 40/21-57
°C.S.Su. —26/18-23
¢$.8.Ci. - 39/3-20
7 Sarve dravyam paficabhautikamasminnarthe || - C.S.Su. — 26/10
8 Mahabhiitani kharn vayuragnirapah ksitistatha |
Sabdah sparsasca riipari ca raso gandhasca tadgunah || - C.S.Sa. — 1/27
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along with its property is associated with the latter one.' The ultimate irreducible form of
matter called tanmatra (bare presence), has only these attributes, although in unmanifested

manner. 2

Each of five primary elements has characteristics or qualities that characterize it. The
qualities of materials having @kdsiya nature are recognised as soft, light, subtle and smooth
qualities. They exert actions of softening, hollowness and lightness in the body.® Vayu is told
to have dryness (ruksa), lightness (laghu), coldness (sita), coarseness (khara), motion (cala)
and subtle (suk§md) attributes.® Substances predominant in properties of hot, sharp, minute,
light, rough, non-slimy, vision etc. are dgneya (constituted predominantly by tejas). They
promote combustion, metabolism or digestion, lustre, light and complexion.” Aqueous
substance are liquid, unctuous, cold, dull, soft, slimy and tasty in properties and moisfening,
binding, oozing, softening and pleasing are the actions.® Properties related to prthivi are
heaviness, roughness, hardness, dullness, immobility, non-sliminess, solidity, gross form and

odorous.’

The five primary forms are also associated with the sattva, rajas, and tamas trigunas
that make them what they are. Each attribute is predominant in one particular bhita. Sattva

guna is predominant in akasa, while rajas in vayu, sattva-rajas in tejas bhiita, sattva-tamas

! (a.) Tesamekagunah piirvo gunavrddhih pare pare |
Purve plirvagunascaiva kramaso gunisu smrtah |j - C.S.Sa. — 1/28
(b.) Anyah anyanupravistani sarvanyetani nirdiset |
Sve sve dravye tu sarvesirm vyaktarm laksanamisyate || - S.S.Su. - 1/28
? (a.) Tadyatha $abdatanmatrim, spar$atanmatram, ripatanmatrarm, rasatanmatram gandhatanmatramiti —
S.S.Sa. - 1/7"
(b.) Tanmatrapaficakari tasya namanyuktani stribhih |
Sabdatanmatrakari spar§atanmatrakarh ripatanmatrakam |
Rasatanmatrakarn gandhatanmatrarh ceti tadviduh || - St.D.S. — 1/5/62-63
(c.) Tamasadapyaharnkarattanmatrani sarajasat |
Paficalpasattvasambandhattalingani bhavanti hi ||
Sabdatanmatrakar sparéatanmatrari ripatanmatrakam |
Rasatanmatrakarm gandhatanmatramiti tani tu || - B.P.— 1/2/19-20
*(a) Mrdu-laghu-siiksma-$laksna-$§abdagunabahulanyakasatmakani,
Tani mardava-sausirya-laghavakaranl || - C.S.Su. - 26/11
(b.) Antariksah tu - $abdah $abdendriyarh sarvachidrasamiiho viviktata ca || — S.S.Sa. - 1/26
‘(@) A.S.-1/28
(b.) C.S.Sa. - 4/12
’C.S.Su. - 26/11
6 (a.) C.S.Sa. -4/12,
(b.) C.S.Su. - 26/11,
(c)B.P.-2/25
"(a) Gurukharakathmamandasthlravxsadasandrasthulagandhagunabahulam parthivani || - C.S.Su-26/11
(b.) C.S.Sa. - 4/12
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in jala bhiita and tamas in prthivi.' The human body is also made up of these five primary

elements and is produced by three gunas.

The sense-organs likewise are products of the combinations of the primary forms of
matter, and each organ of sense represents the predominance of one of the forms: the earth
element (prthivi) makes for odour in the world, and the olfactory sense in body;* the water

element (jala) makes for taste and the gustatory sense;’ the fire element (agni) makes for
5

.
b

colour and the visual sense’; the air (vayu) element makes for touch and cutaneous sense

and the akasa element for sound and auditory sense.®

The five primary forms, which are manifest, are the bricks out of which the bodily
constituents as well as the propensities are built. Among the basic body tissues (dhatus), the
earth element is in the muscle tissues (mamsa); the water element in chyle (rasa) lymph and
other fluids, fat tissues (medas), bone marrow (majja) and sperm ovum (Sukra-rajas); the fire
element in red blood corpuscles (rakta); the air element in bone tissue (asthi); and akdasa is
present throughout the body, especially in the pores inside the body. Thué, the peculiar
modifications of the five primary forms of matter (pafica mahabhitas) called ‘dhatus’
cooperate, mutually contribute and supplement the actions of each other, and thus sustain the
body. When their normal measure is disturbed and their interaction becomes troublesome we

call that condition ‘disease’.

The tripartite categorization of propensities (¢ridosa) also is in accordance with the
paiica mahabhita: earth (prthivi) and water (jala) predominantly contribute the kapha, fire
(agni) and water (jala) makes for pitta, air (vayu) and akasa for vata. The waste products of
the body are called mala, which are principally three fold: urine, faeces and sweat; and which

need to be eliminated regularly. These are also composed of the pafica mahabhiitas.

! Tatra sattvabahulamakasam, rajobahulo vayuh, sattvarajobahulah agnih, sattvatamobahula dpah, tamobahula
prthiviti |} - S.S.Sa. — 1/27
*ibid - 1/26
? Rasaniartho rasastasya dravyamapah ksitistatha |j - C.S.Su. — 1/64
‘(a)B.P.-2/24
(b.) C.S.Sa. -4/12
’(a) Sparsatvagindriyaiicapi laghuta spandanar tanoh |
Cesta sarvasarirasya vayorete gunah smyta || - B.P. - 2/23
(b.) Vayavyastu- spar§ah spar§endriyam sarvacestasamthah
Sarvadariraspandanari laghuta ca | - S.S.Sa. - 1/26
¢ Sabdah $rotrendriyarn va api chidrani ca viviktata |
Viyatah kathita ete gunagunavicaribhih || - B.P. - 2/22
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Thus, the balance of these pafica mahabhiitas as dhatu, do,sﬁ and mala renders the
body efficient and sustains it against the odds.! This theory is special feature of Ayurveda as

it defines this universe and our body in terms of pafica mahabhiitas.

Hence, it is clearly noticeable that there are some common terms both in philosophical
systems as well as in Ayurveda system. Philosophical systems’ theories are based on these
terms or concepts only, so it seems that these are philosophical terms but it is not s0. On the
other hand, Ayurveda has applied these terms according to its own subject matter and from

medicinal point of view.

Ayurveda has its own stamp and so it applied the terms according to its suitability and
requirements to cure the diseases. Ayurveda’s principles are more applied and massive in
nature rather thén any other philosophical system whether it is the matter of padarthas or
mahabhiita theory or any other principle. Ayurveda has its own theory about these principles,
which are so called philosophical theories. Every principle has its own identity. Thus, on
consideration, the clear fact comes before us that the knowledge of philosophy of Ayurveda

i.e. basic principles of Ayurveda is essential for an Ayurvedist.

'C.S.Su. - 1/53
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Conclusion

In this dissertation during the analysis of Ayurveda’s metaphysics, the following facts can be

| presented in brief:-

1

2)

3)

4)

5)

6)

7)

8)

Ayurveda literally means “life of science.”

According to Ayurvedic texts, “Ayurveda is that which deals with good, bad, happy

and unhappy life, its promoters and non promoters, measurements and nature.”

In medicine the lives and activities of outstanding men like Bhdradvaja, Atreya,
Caraka, Susruta and Vagbhatta and others in India constitute the history of ancient

medicine in India.

The aims and objectives of Ayurveda have been divided into two types namely:
(a.) Svasthasya svasthya raksanam (Preventive and Social medicine)

(b.) Aturasya vikiira praséamanam (Therapeutics)

Ayurveda is divided into eight specialized branches: Salya, Salakya, kayacikitsa,

bhiitavidya, kaumarabhrtya, agadatantra, rasdyana and vajikarana.

In the last 50 years of development in the teaching and training, it has developed into-
following sixteen specialties: - Ayurveda Siddhanta; Sarira, Dravya Guna Vijhiana,
Bhaisajya Kalpana, Rasa-Sastra, Roga-vijfiGna, Svastha-vrtta, Mano-roga, Prasiti
Tantra, Agadatantra, Kaya Cikitsa, Rasayana, Salya Tantra, Salakya Tantra,

Vajikarana and Kaumara Bhrtya.

Goveérnment of India is taking steps for Ayurveda's development by making policies

and sanctioning funds.

Globalization of Ayurveda is also taking place.
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9) Ayurveda enumerates six paddrthas viz. samanya, visesa, guna, dravya, karman,
samavaya from medicinal point of view. Vaisesika system also accepts these

categories but there are differences between both systems’ theories.

10) Samanya is the cause of increase of all the things at all times, and visesa is the cause
of their decrease. Namely, they are known as “increasers” of body-elements and
“decreasers” of body-elements respectively. These two are dynamic forces, which
keep this normal condition of the body. On the other hand, in the Vaisesika system
samanya represents a class concept, class-essence or universal. Visesa or particularity
is the unique individualify of substances and ultimate specific property differentiating

one atom from another.

11) According to VaiSesika system and Ayurveda, inhering in substance, not possessing
attribute or quality, and not an independent cause in conjunction and disjunction is the
mark of attribute. In addition, Ayurveda says that which particular item from a group
of foods, vegetables and herbs will be useful or harmful in a particular condition, is

decided by attributes, which it possesses.

12) Vaisesika system accepts 24 gunas whereas Ayurveda enumerates 41 gunas. Further,
Ayurveda categorizes in four parts: - five sdrtha gunas, twenty gurvadi gunas, six

adhyatmika gunas and ten paradi gunas.

13) Dravya generally means ‘substance’ but in Ayurveda it is specifically used in the
sense of drug, a substance employed as medicine. Dravya is defined as the foundation
for the qualities (guna) and action (karman) and as the combinative cause (samvayi-
karana) wherein qualities and actions exist. Mainly, there are two types of dravyas: -

karana dravya and karya dravya.

14) Karana dravyas are nine in number: - akasa, vayu, tejas, ap, prthivi, atman, manas,
kala and dik. Vaisesika system also adopts these nine dravyas but does not put them

. in any category.
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(a.) Ayurveda establishes three types of purusa: - parmatman or parama purusa
(absolute self or soul), ativahika purusa or siksma Sarira (self responsible for
transmigration) and sthiila cetana Sarira or karma purusa (empirical self). This

karma purusa is the subject matter of medicine.

(b.) Diseases are classified into two categories viz. physical and mental in Ayurveda.
The body is considered to be the abode of physical diseases and for latter the

manas (mind).

(c.) Kala is nothing but a process of transformation into seasons, solstices etc. It is

eternally moving (nityaga) as well as conditional (@vasthika).

(d.) Three types of dik viz. anipa (marshy or wet), jangala (arid) and sadharana

(medium) have been described in Ayurvedic texts from medicinal point of view.
15) Karya dravya are further divided in two parts: - cetana dravya and acetana dravya.

16) Besides these classifications Ayurveda further divides dravyas according to action and

effect on the body; rasa (taste); origin; mahabhiitas.

17) According to Ayurveda, karman is the real cause of conjunction and disjunction (of
the body elements) and it resides in dravya. Karman can be classified into two types: -
Adhyatmika and Laukika. Ayurveda also talks about paficakarma. VaiSesika system’s
karman concept resembles with Ayurveda’s karman but according to it karman can be

of five folds: - utksepana, apksepana, akuricana, prasarana and gamana.

18) According to Ayurveda and VaiSesika system, samavaya is the inseparable
concomitance of substance with their qualities. But in both systems context changes
and therefore, according to Ayurveda, physician while prescribing the medicines to
the patient, keeps in the mind that which qualities, permanently and inseparably will
-remain in the particular drug, which is being used, and what will be the reaction of

that drug based on its inseparable qualities.
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19) Ayurveda accepts deficiency or lack of any element as a cause of disease but does not

count abhava.

20) Nyaya system accepts sixteen categories viz. pramdana, prameya, samsaya, prayojana,
drstanta, siddhanta, avayava, tarka, nirnaya, vada, jalpa, vitanda, hetvabhasa, chala,
jati, and nigrahasthana. Ayurveda accepts some of these categories but in different

sense.

21) Nyaya system accepts four types of pramana viz. pratyaksa, anumana, upamana and
Sabda. But Ayurveda accepts three means to diagnose the diseases viz. dptopadesa
pratyaksa and anumana. In some contexts, Ayurveda talks about four means

accepting yukti as fourth one.

22) Nyaya system adopts 12 prameyas: - atman, sarira, indriya, artha, buddhi, manas,
pravrtti, dosa, pretya-bhava, phala, duhkha, and apavarga. Ayurveda also accepts

these twelve prameyas but its theories differ from Nyaya's.

23)Ayurveda accepts samsSaya, prayojana, drstanta, siddhanta, vdda, jalpa, vitanda,
chala, and nigrahasthana as debate terms.

AN

24) There is some commonness between Ayurveda and Samkhya-Yoga system.

25) Samkhya accepts this universe in 25 elements viz. purusa, prakrti, mahat (buddhi),
aharmkdra, manas, parica-jiianendriya (five sense-organs), pafica-karmendriya (five
motor-organs), parica-tanmatra (subtle elements), pafica-mahdabhitas (five gross
elemets). Ayurveda has two theories about it. Caraka does not include purusa and so
he enumerates 24 elements. Susruta’s and other Ayurvedic texts’ theory resemble with

Samkhya’s.

26) According to Samkhya the serial of evolution process is: - prakrti > mahat 2>
ahamkara -> parica-jiianendriya, pafica-karmendriya, manas, paiica-tanmatra and

from, pafica-tanmatra -> parica-mahdbhitas. Caraka promulgates that from
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aharikara, pafica-suksmabhitas proceed and these pafica-suksmabhiitas issue pafica-

JjAanendriya, pafica-karmendriya, manas and parica-mahabhiita.

27) Samkhya darsana establishes that the unmanifest, prakrti is uncaused, eternal, all-
pervasive, inactive, one, independent, non-mergent, part-less, being beyond
production and destruction. Purusa is cetana, pure, silent witness, neutral seer, free

from misery. Creation proceeds from prakrti-purusa’s union.

28) Caraka treats both prakrti and purusa as avyakta as both are unmanifested but purusa

is consciousness. It establishes three types of purusa.

29) Mahat is buddhi or intellect. Determination, ascertainment is the definition of

intellect. Both systems have same view about it.

30) Aharikara is abhimana. According to Samkhya from this, ahamkara two-fold creation
issues forth, the eleven-fold aggregate — [manas (mind), sense-organs and motor
organs] and parica-tanmatra (five subtle elements). Caraka accepts that ahamkara is

the causative factor of parica-suksmabhiita.

31) Sarmkhya postulates that pafica-tanmatra issue parfica-mahabhiitas further but
Caraka’s theory says that paifica-suksmabhiita issue pafica-jiiGnendriya, parvica-
karmendriya, manas, pafica-mahabhiitas. Thus, according to Caraka, organs are

physical and physical body only can be given treatment.

32) Further, we can notice Yoga elements in Ayurveda. Yoga divides the elements in two
parts: - one is Isvara (God) and another is twenty-five elements. These 25 elements

are alike to Samkhya.

33) Yoga accepts that Isvara is that special purusa unaffected by the vehicles of
afflictions, action and fruition. In Yoga, this is direct means to attain ‘samadhi’.
Ayurveda does not talk about God as an element but it accepts supreme soul. The

supreme self, because of being eternal, has no source of origin.



225

34) Ayurveda s supreme self is the source of consciousness of body but in Yoga Isvara is
the direct source of samadhi which restrains the modifications of the mind and causes

salvation.

35) Madhavacarya presents entire Rasa-Sastra in the form of Rasesvara DarSana in
lucid, precise and scholarly manner. Rasa-Sastra is a most important and popular
branch of Ayurveda developed in medieval period i.e. 8" /9" century A.D. and

onwards.

36) Rasa-Sastra was initially developed to achieve lohasiddhi i.e. transformation of lower
metals into noble or higher metals. But in due course of time this system diverted
itself towards dehasiddhi with a view to strengthen the perishable body to a strong,
long living and healthy body and to achieve jivanamukti means liberation from

worldly pleasures during the lifetime only.

37) To achieve dehasiddhi this Rasa system emphasises on the use of processed pure
parada (mercury). This system also adopts some other metals from medicinal point of
view but among those metals and minerals, abhraka (mica) is the most important

metal to be used with mercury.

38) Ayurveda has its own philosophy about evolution process of universe and human
beings; padartha theory; concept of dravya and its manifold classifications; parica-

mahabhiita theory and tridosa theory. It is an independent system.

39) Actually, the basic philosophical concepts of anatomical, physiological and medicinal
importance, available in Rgveda in the forms of seeds, are found in developed and

applied form as fruit in Ayurvedic texts of later period.

40) The basic principles of Ayurveda are the theory of the physical constitution of human’
body (theory of parica-mahabhiita) and the narration about the human nature while all

body elements are balanced and when disturbed according to tridosa doctrine.
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41)The basic philosophical concepts of anatomical, physiological and medicinal
importance of Ayui'veda resemble mainly two philosophical structures, one is Nyaya-
Vaisesika and second one is Samkhya-Yoga. Former represents the physics and
chemistry of drugs, so it is important from medicine point of view. Later one
symbolizes the universe and our body structure as it is important to diagnose the

diseases and to prescribe right medicine.
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