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This comprehensive text book of Padartha Vijiiana, in
accordance with the curriculum framed by C.C.LM. has been
Presented in English, to meet the needs of Ayurvedic students of
various linguistic in India and most of the foreign Countries.

In the book, the entire subject is discussed at large with the
help of a number of Darsana, Sistras; Ayurvedic system is
correlated by quoting originals from many Ayurvedic Sarhitas,
Sangrahas. Nighantus etc. Similarities with modeérn thought are
given, necessary tables are arranged and applied aspect is detailed,
wherever necessary and in many area?, examples are also given.
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The book will certainly fulfil the requirements of under
graduate students. It can guide the advanced and Post-Graduate
students, and it also useful for the teaching profession.
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Preface

At the outset, I eamestly express my reverent salutations to Lord
Dhanvantari, God of Ayurveda and to the Almighty God of seven hills,
Sri Venkateswara for they have blessed me with knowledge and cour-
age in bringing olit this work "Padartha Vijiidna".

It gives me immense pleasure in writing a text book on
Padartha Vijiiana in English. There can be no second opinion on
the importance of Padartha Vijiiana as it is the foundation for the
education to the student of Ayurveda. Though some people may
view that Padartha Vijiiana is a difficult and tough subject, in real-
ity it is an interesting and easy subject to understand. In India, the
land of glorious philosophy, the great sages, seers and saints
preached and composed a number of volumes on the doctrines of
philosophy, many centuries ago. These various philosophical
schools of thought are called "Dar§anas”.

As it is a known fact that Dar§anas and Ayurvedic treatises
were contemporaneous compositions, the influence of Dar§anas
inevitably reflected on Ayurveda, in addition to the philosophical
thought of Ayurveda of its own. The Padarthas like Dravya,
Guna, Karma etc., and the Pramanas like Patyaksa, Anumaiana,
Aptopadesa etc. and many other topics regarding to DarSanas were
adapted by Ayurveda. Since the knowledge of Padarthas,
Pramanas (The means of knowledge), the theories of evolution
etc., are essential for the Ayurvedic student in order to acquire
complete knowledge to become an outstanding academician and/
or an able medical practitioner; Padartha Vijiiana is included in the
C.C.I.M. syllabus, as a subject.



As a teacher of Padartha Vijiiana for the past twenty five
years, it is my long lasting desire with great interest to produce a
text book on the subject. Keeping in view that a very few text
books in English on the subject are available, I have endeavoured
to write this text book according to the C.C.I.M. syllabus. I have
had for my reference and guidance standard ancient and modern
books on the subject: Tarka Samgraha, Sankhya DarSana,
VaiSesika DarS§ana, Bhagavadgita, Caraka Samhita, SuSruta
Samhita, Astanga Sarhgraha, Astanga Hrdaya, Padartha Vijiiana
etc., for which I am grateful and deeply indebted to the authors of
the works.

All the topics in the'subject Padartha Vijiiana enumerated in
the C.C.ILM. syllabus are thoroughly covered in this work and the
original §lokas are also quoted throughout for ready reference.

This comprehensive text book with applied aspects wherever
necessary has been written mainly to meet the requirements and
for the benefit of under graduate students; post-graduate students
of Basic Principles Department may also find here abundant valu-
able material.

The book is compiled with a good deal of care and the ut-
most responsibility, yet owing to over sight a few errors might in-
sidiously have hidden in, may kindly be brought by the readers to
the notice of the author for correction in future editions.

Vijayawada, K.V.L. Narasimhacharyulu
10th Nov., 2003
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This book is dedicated to
my beloved father
Late Sri K.Lakshmanacharyulu
and his elder brother
Late Sri K.A.V.Seshacharyulu

-Author
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Padartha Vijitana
Paper-I Part-A
Chapter-1
1. Darsanika Prsthabhiimi of Padartha Vijiiana
Philosophical background of Padartha Vijiiana
The meaning of Significance of the word Darsana and its com-
prehensiveness and origin. ) .
Ayurveda based on the fundamental sciences called ‘Dar§a-
na’.
‘Dar§ana’ Sabda is derived from the root ‘Drsyate’ or
‘Dar§’, which means to see. ‘Drsyate anena iti Dar§anaih’, means
which sees, looks or view or sight is called Dar§ana. It also means

the eye, the mirror and the knowledge. Here the knowledge
means philosophical knowledge.

In ancient times the seers and sages were greatly enthusiastic
about the origin of Srusti (creation), Tatwas (realms) of srusti,
about death, birth, re-birth, Moksa, etc. They want to know abeut
the state of the body mind and soul after death. -

With that enthusiasm, with the strength of the tapa, with the
help of super powerful vision, they knew all the facts about the
above mentioned points and got answers and they included their
Schools of thought in their sciences. These are called ‘DarSanas’.

Dar$anas include all forms of Sciences; Physical, mental, in-
tellectual and spiritual. In olden days in India all the students were
bound to study all the Dar§anas as a part of their general educa-
tion. Every student should compulsorily know about the subjects,
viz-(1)Sabda vidya, (Grammer and literature), (2)Silpa vidya (Train-
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ing in-arts and crafts including mathematics), (3) Cikitsa vidya
(Science of medicine), (4) Hetu vidya (Logic and philosophy), (5)
Adhyatma vidya (spiritual science). Without knowing the funda-
mentals of the above sciences, one cannot get the complete knowl-
edge.

Susruta says, “If a man studies a single science or Sastra he
can never get the complete and real knowledge of medicine.
Hence a Vaidya should know about the allied sciences and philos-
ophy as possible”.

w wremdaE 7 faaresw farng
T agge: v i fafees: 11 -gogo ¥/v
2. Darsanam Sankhya Sreni Vibhajanam ca

(Number and Classification of DarSanas)
All the DarSanas are the means or instruments of knowledge.
“Sarve Dar$anah jiianardha sadhanah”
All the DarSanas are born out of Upanisads which in turn are.
the parts of the Vedas. '

Some scholars say that total Dar§anas are 108 in number, and
according to some the number of Dar§anas is 300.

In “Sarva Dar§ana Sara Sangraha”, the author Madhava-
carya mentioned the following fifteen DarSanas. He included the
Vyakarana Sastra written by Panini also in the Daréans (1) Carva-
ka (2) Bouddha (3) Jaina (4) ViSistadwaita (5) Dvaita (6) Nakule-
sa (7) Saiva (8) Pratyabhijia (9) Raseswara (10) Vaisesika
(11) Nyaya (12) Jaimineeya (13) Papiniya (14) Sankhya
(15) Yoga.

Haribadra Suri, the author of Dar§ana Samuccaya mentioned
six DarSanas, namely (1) Bouddha Darana, (2) Naiyayika Dar§a-
na, (3) Sankhya DarSana, (4) Jaina DarSana, (5) VaiSesika DarS§a-
na and (6) Jaiminiya Dar§ana.
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Some other scholars accepted the following six DarS§anas (1)
Vedanta Dar§ana (2) Mimansa Dar§ana (Jaimini) (3) Sankhya
Dar$ana (4) Yoga DarSana (5) Naiyayika Dar$ana (6) VaiSesika
Dar$ana. In the view of some acaryas (1) Vaibhasika (2) Soutran--
tika (3) Yogacara (4) Madhyamika (5) Jaina (6) Carvaka are the
six Bahya DarSana and Vedantadi six are called vaidika DarSanas.
They mentioned tweleve Dar§anas totally.

Classification of Darsanas
The DarSanas were classified into two main categories.
They are Astika (Thestic) and Nastika (Atheistic) Dar§anas.

1. Astika Darsanas

The Dar§anas which have faith in the eternity of Vedas, and
the existence of Vedas. Vedas are the Apauruseya, which have the
trust in the existence of Atma, Paramatma, Janana, Mararia, Moksa
and which believe that the body and soul are separate are men-
tioned as Astika Darana. They believe the existence of ISvara
(God).

SL.{ Name of | Name of Name of | Name of Vartika
No.|the Darsana|Siitra Karta|Bhasya Karta karta
1. {Vaisesika  |Kanada Prasasta Pada |Jagadisa
Dar$ana ~ |Arambha
2. |Nyaya Goutama Viatsyayana  |Udyotakara|Vada
Dar§ana ‘
3. |Sankhya Kapila Goudapada | Vijfiana
Dar$ana Bhiksu Parinama
4. |Yoga Pataiijali Vyasa Vijfiana |Vada
Dar$ana Bhiksu
5. |Parva Jaimini Sabara Swami |Kumarila |Anyadha
Mimamsa . Bhatta Khyati
6. |Uttara Vyasa Sankaracarya [Narayana |Vivarta
mimarmsa Saraswati |Vada
Dar$ana
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The following six are the Astika Dar$anas. (1) Saikhya Dar-
§ana of Kapila'(2) Vaiéesika Dardana of Kanada (3) Nyaya Darsa-
na of Gautama (4) Yoga Dar$na of Pataiijali (5) Pirva Mimamsa
of Jaimini (6) Uttara Mimarsa or Vedanta Dar§ana of Vyasa.

2. Nastika Darsana

The DarS§anas which are not having faith or standardness of
Vedas, punarjanma, Moksa, svarga, naraka and Iswara (God), and
which believe that there is no difference between body and soul
are called Nastika Dar§anas. They are three in number, viz. (1) Ca-
rvaka DarSana (2) Buoddha Dar$ana (3) Jaina Dar§ana.

Some scholars say that Carvaka Dar§ana is completely Nas-
tika Dar$ana and the other two are Astika-Nastika Dar$anas.

3. Sat Darsanas-The six Darsanas

Though there are so many DarSanas, these six Astika
Dar$anas are having great influence on the Indian philosophy.
Hence in this topic eloborate description is dealt with six Astika
DarSanas.

1. Sankhya Darsana

The Sarntkkhya Dar§ana is as old as Upanisads. The author of
this Dar$ana is ‘Kapila Maharsi’.

1. Sankhya means knowledge. The main aim of this Darsa-
na is that- how the Purusa gets Moksa with the help of complete
knowledge of.miila Prakrti and Paramatma. Hence it is named as -
Sankhya Dar§ana.

2. Some Acaryas say that, as the following twenty five Tat-
vas of the universe were first mentioned in this Dar§ana, because
of this twenty five number it is called Sankhya Dar§ana. The
knowledge of these twenty five Tatwas is called as Tatwa Jiiana.
The person who gets the complete knowledge of these Tatwas is
eligible to attain Moksa or final liberation. Without the Tatwa
Jiana one cannot get Moksa. T 3T fth:.
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The following are the twenty three Tatwas, viz-(1) Mahat
(2) Ahankara (3) Sabda (4) SparSa-(5) Ripa (6) Rasa (7) Gandha
(8) Srotra (9) Caksu (10) Twak (11) Rasana (12) Ghrana (13) Vak
(14) Pani (15) Pada (16) Payu (17) Upastha (18) Manah
(19) Akasa (20) Vayu (21) Teja (22) Ap (23) Prthvi, were created
from Miila Prakrti or Avyakta. From Avyakta or Mula-Prakrti-
Mabhat, Aharikara, Paiica tanmatras are formed. -From Ahankara,
Ekadasa Indriyas are created and from tanmatras Pafica mahabhu-
tas are created. Avyakta is called Prakrti tatwa as it has no creati-
or or origin. The seven Tatwas from Mabhat to Pafica tanmatras are
known as ‘Prakrti-vikrti tatwas’, because they are created from
other Tatwas and creators of other Tatwas. The othé}r sixteen Tat-
was, viz- eleven Indriyas, Pafica Bhiitas which are created by oth-
er Tatwas and are not capable of creating further Tatwas are called -
only Vikrtis.

The twenty fifth tatwa, i.e., Purusa is called ‘Na Prakrti na
vikrti’, because he is not created by any one or is the creator of any
one with the conglomeration with Purusa the Avyakta, which is
jada creates the entire universe. |

The Sankhya DarS$ana otherwise known as “Sasti tantra’, the
science which teaches about sixty Padarthas.

The Sankhya Dar§ana was divided into six chapters in 527
sttras. Vijiianabhiksu was the Vartika karta and Goudapada was
the commentator of Sankhya Dar§ana.

According to Sarikhya Dar§ana, a person gets Moksa when
he is devoid of ‘Duhkha traya’, viz. Adhyatmika duhkha, Adhib-
houtika duhkha, Adhi daivika duhkha. fifew @ sg= fgfa:
371 qewd:. Sankhya postulated ‘satkarya vada’. Without Kara-
na there is no Karya. Karya is the anurtipa or transformation of
Karana. Existence of Karya in Karana before its manifestation is
called satkarya vada. The mahadadi Tatwas are transformed from
miila Prakrti, i.e., Avyakta.
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Sanikhya Dar§ana accepted three Pramanas, viz. Pratyaksa,
Anumana and Sabda. They said that with the help of the above
three Pramanas a person can get complete knowledge of prameya
(the object).

2. Vaisesika Darsana

The VaSesika Dar§ana was written by kanada. Kanada was
the son of Aulukya maharsi of KaSyapa gotra. Hence Kanada was
called ‘Aulukya’, so also the VaiSesika Dar§ana as Aulukya
Dar§ana.

As Kanada satisfied Mahe§wara by eating Kanas (para-
manus) he was popularly known as Kanada. Bhagavat Pada de-
scribed him as ‘Kanabhuk’, which means one who feeds on kanas
or atoms. a

All can recognise all the Padarthas in the sunlight and differ-
entiate between two things. But owl or uliika recognises and dif-
ferentiates the Padarthas in night or darkness also. Hence it is
called Aulukya Dar§ana. '

In VaiSesika Darsana ViSesa Padartha was described special-
ly and specifically. Hence it is called Vai$esika DarS§ana.

PraSasta Pada wrote a commentary and Jagadesha Bhattach-
arya has written a Vartika, in which ten adhyﬁyas; twenty ahnikas
and 370 sitras, are present. '

VaiSesika Dar§ana accepts two Pramanas, viz-Pratyaksa, and
Anumana.

Kanada describes six Padarthas, viz-Dravya (substance),
Guna (attribute or Quality), Karma (action), Samanya (generic
concomitance), Visesa (variant factor) and Samavaya (inseperable
concomitance). -

Later on abhava (non existence) was added as the seventh
Padartha. According to Vai$esika Dar§ana duhkha or pain would
be removed by correct knowledge of the six Padarthas (Catego-
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According to the above statement anu means afterwards,
Viksna means to see or to acquire. To acquire knowledge of an
object with the help of Anumana or inference, already who knows
it through Pratyaksa or §astra Pramanas. Hence it is called An-
viksaki. Anviksaki is otherwise called ‘Danda niti’, ‘Tarka vi-
dya’, ‘Artha §astra’.

Acquiring the knowledge of an object through examination
with the help of Pramanas is called Nyaya.

‘yamdY: ared qtgrony =

Disclosing of the correct knowledge of the basic fundamen-
tal Padarthas is called Nyaya.

‘Hraa (st wafa) ger veaifesy oA 3fa =’

Nyaya Dar$ana has given much importance to inference or
Anumana pramana. One can get complete and correct knowledge
of atoms which are the basic cause for creation of the universe,
E$wara and Moksa through Anumana pramana. Hence it is called
Nyaya Dar§ana. Some scholors say that Nyaya means ‘Parartha
anumana’. ,

‘Pafica avayavas like pratigna, hetu, drstanta, upanaya and
nigamana are essential for Parartha Anumana.

The author of Nyaya DarS§ana is Goutama. Goutama was
popular as ‘Gotama’ and ‘Aksa pada’. Aksa pada means the man
who has eyes in the padas or sole.

Vyasa was the disciple of Goutama. Once Goutama got an-
ger towards Vyasa and rejected to see vyasa with his eyes. After
so many requests Goutama reduced his anger and agreed to see
Vyasa. Then he created eyes in his sole and with ‘the help of those
eyes he used to see Vyasa. Hence he was popular as Aksa pada.
Vatsyayana and Udyotakara wrote a Bhagsyam and Vartika respec-
tively on Nyaya Dar§ana. There are five chapters, and ten ahni-
kas, were described in 528 siitras in Nyaya Dar§ana.
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ries). With the real knowledge the person would know about God
and capable of attaning Moksa.

In VaiSesika Dar§ana it was proposed that the entire universe
was created with atoms or paramanus. When Paramatma intend-
ed to create universe, with his intension action takes place in the
atoms themselves. When two atoms are combined then a dwyanu-
ka is formed. Such three dwyanukas combine, trayanuka or tras-
arenu is manifested which is visible. From trayanukas, caturana-
kas, from caturanukas pancanuka, from pancanuka mahanuka are
created. From mahanukas Sthiilatara Dravyas and sthiilatama
Dravyas are manifested respectively.

The properties that exist in the causative factor are found in
the resultant factor also.

T U ‘{a‘ﬂ-iz Bw'ﬁf'l"ﬁ wed:

Every atom has some special properties and the propgrties of
a substance which is constituted of these atoms would develop the
same properties are contained in the atoms. There are two theo-
ries, viz-Peelupaka vada, and Pithara Paka vada, about the combi-
nation of particles.

1. Peelu paka vada : Peelu means atom or paramanu, paka
means transformation in the objects due to application of specific
temperature of heat. According to peelu paka transformation
takes place at the paramanu level also, when specific temperature
of heat is applied.

2. Pithara Paka vada : Transformation takes place in the
Pithara (or molecule) only.

Vaisesika Dar§ana accepted the peelu paka vada, while
Nyaya Dar$ana accepted Pithara paka vada.

3. Nyaya Darsana
Nyaya DarS$ana is otherwise called ‘Anviksaki’.

‘Tugifa: wehfaen Adymwar:’
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Nyaya DarSana accepted four Pramanas, viz- Pratyaksa,
Anumana, Sabda and Upamana.

Nyaya Dar$ana described 16 Padarthas, viz- (1) S
(Pramana) (2) Y34 (Prameya) (3) ¥¥¥ (Sarn$aya) (4) SIS
(Prayojana) (5) g8 (Drstanta) (6) fagr< (Siddhanta) (7) 3939
(Avayava) (8) % (Tarka) (9) i@ (Nirpaya) (10) 91¢ (Vada)
(11) 9769 (Jalpa) (12) faavs (Vitanda) (13) @9 (Hetvabhisa)
(14) 9 (Cala) (15) Sifd Jati and (16) 9@ (Nigrahasthana).
With the help of these sixteen Padarthas one can get complete and
correct knowledge about the universe and is eligible to get Moksa.
Nyaya Dar8ana accepted Pithara paka vada and gave importance
for discussion, for acquiring the correct knowledge of an object.

4. Yoga Darsana

Pataijali is the author of Yoga Dar§ana. Vyasa maharsi has
written a commentary and Vijfiana Bhiksu wrote Vartika on Yoga
Dar§ana. Yoga Dar§ana was written in four padas and in ninety
four sttras. The four padas of Yoga Dar$ana are, (1) Samadhi
pada- which consists 51 siitras, (2) Sadhana nirde$a pada- which
consists 55 sttras, (3) Vibhuti pada- which consists 54 sutras, (4)
Kaivalya pada- which consists 34 siitras.

Yoga describes that, that the persons who pray God with the
help of yogabhyasa will get Asta Siddhis viz-31fo, #fgq, nf,
aftm, wfia, ser, $oE, afaa |

Obstruction that is constraint of fad g4 is called as Yoga
“anr: faa g f:”

The stages of the mind when it has /&I ¥gf4 are called as fa
gfd. They are five in number, viz- () ST () fawedg (3) faweq
(¥) f= (4) 94 |

§. WHIUT—these are three in number, ¥9¢, 3IHH, 3FM.

3. fauda—firear 99 or illusion is called as Al

3. f@®ea—doubt of non existing things, for example-doubt
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about the fI¥T in the darkness or 34N is called fdaey.

¥. frg—a transcendental stage depending on Tl T

. ®fa—the object or thing which is experienced through
TF, 9, AT is called T

A person acquires o gfa fA9 through 3719 and A,
Patafijali postulates the existence of God or 3% over and above
that of J&9. God is perfect J€9 and serves as a pattern for worship.

Pataiijali also postulates that by constant practice of Yoga a
person gets Moksa. The knowledge that, Purusa is different from
Prakrti is called Kaivalya or Moksa. Kaivalya will be attained
through Samadhi and samadhi through citta vrtti nirodha. Eight
angas are described which are called ‘Asta vidha Yoga angas’.
They are the causative factors for the practice of Yoga. They are
(1) 39 (self restraint), (2) fa=m (observation of certain rules of con-
duct), (3) 3ET (postures), (4) FUMAH (regulation of breath) (5)
SRR (control of sense organs) (6) 9T (steadying of mind), (7)
€19 (contemplation, meditation), (8) ®HIfY (super conscious state
of concentration in the Atma or becoming one with Atma).

The former three are called ‘Bahirangas’ and the later five
are called ‘Antarangas’, as they belong to citta i.e. mind.

1. TR—Self restraint- following of (i) 3fgdr (non-violence),
(1) 9 (speaking truth), (iii) AT (Theft), (iv) Te=d (Celibacy),
(v) 379fI@ (Non-acceptance of others things).

- 2. fraw—This is also of five varieties, viz- ?ﬁ? (Purification

of body and mind), =¥, 7YY, @A™, S8 MOTYA |

The yama and the niyama are intended to overcome the ego-
istic impulses in the disciple by a prelimenary purification of the
natural impulses. The constant practice of these leads to detach-
ment or 3. After practising @M and f13 perfectly the person
rises to the next stages.

3. 3m@A-Keeps the body in a steady condition.
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‘et g@q 3w WA produces feed i.e., steadiness,
3RY j.e., health and 377 @99 i.e., lightness in the body. 'WH{
Y FREY WY o eaq 9. Asanas like TIEH, UfeHE
3HA, Y9N, Fafg 3794 prevent from diseases.

4, AoTET™H- After attaining steadiness through asanas, one
has to control his breath by practising ST, Expulsion of the
impure air from the body through 3 and filling up of the lungs
with pure air through T%& keeping the pure air for some time in the
lungs through $9 is called ST,

5. wergt—Withdrawal of the sense organs from their respec-
tive objects and keeping them in control is called YRR

6. IRUT—Arresting of & either in 1Y 9% or &4 or 74 W-
¥ is called ¥RUI. With the help of ¥RUT one can control the mind.

7. ;A—Keep the If§ in YRV W& with concentration or
meditation or contemplation is called &. It is of two varieties,
viz @07 &, fojor e :

8. WuTfg—Keep the mind for a certain period in the ¥y
state is called ¥4, Super conscious state of concentration in the
Atma or becoming one with Atma.

By practising the Asta angas and Yoga gradually one can get
W IR and ultimately attain ™.

TS Iq, &3 A, 9= 91, & A, &8 9, 9RE 9 are the
parts of T T¥i.

5. Piirva Mimarhsa Darsana

The vedic religion is divided into two well known divisions-
(1) Karma Kanda (2) Jiiana kanda. The original intension of the
Karma kaiida is the worship of Sun, Fire, Indra, Varuna, Rudra
and other vedic deities, at sacrificial rituals, for obtaining children,
cows and other wealth in this life and happy state after death, by
the grace of these deities. They,worship the deities not only for
personal benefit but also for the benefit of the society. The Pirva
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mimamsa was based on Karma kanda and was written by Jaimini
maharsi. Sabara Swamy wrote bhasya (commentary), Kumarila
Bhatta wrote the Sloka Vartika (a commentary on Sabara swamy's
commentary).

The word ‘Mimarhsa’ means, the method of reasoning
which has to be adopted in order to understand the meaning of a
word or a sentence.

The Piirva mimarhsa Dar§ana mainly dealt with the method
of reasoning regarding the sacrificial rights which form the Piirva
or former portion of Vedas. They say that Vedas are ‘Apauruse-
ya’, i.eNauthor less. According to Purva mimariisa Dar§ana the
rigouresngss of the performance of yajiias gradually waved and
started other rituals like 99 #gl 43 viz- S I9 (studying of Ve-
das,) {53 7 (oblations to the ancestry), 3@ JF (consists of obla-
tions to deities through fire), @ a3 (offering of food as Ifd in the
name of 4d). A% I (entertaining uninvited guests). The grhas-
tha (host) should consume his food, only after completion of the
five yajiias. The yajfia is of three types-(1)Yajiia with seeking de-
sire of result, (2)Yéjﬁa for glory (3)Yagiia without desire of result.
6. Uttara Mimarmsa Darsana

It is otherwise popularised as ‘Vedanta Dar§ana’. Literally
Vedanta means, the later part of veda or part of Upanisads.

The propounder of Vedanta Dar§ana was Vyasa Maharshi,
who is also called Badarayana. Vedanta Dar§ana was written in
four chapters, sixteen padas, 192 adhikaranas in 555 sitras.
Sankara Bhagavat Pada has written Bhasya and Narayana Saras-
‘'wati has written Vartika on Vedanta DarSana. '

Mainly there are three schools in Vedanta Dar§ana.
1. Advaita (Non-dualism)- preached by Adi Sankaracarya.

2. Visistadvaita (Qualified monsim)- preached by Ramanu-
jacarya. -
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3. Dvaita (Dualism)-preached by Madhavacarya who is also

known as Piirna Prajfiacarya.

In the view of above three schools, Brahman, i.e., God to be
cause of all effects.

Uttara Mimarnsa stressess that Brahma Padartha is the only
true and the entire universe is an illusion or myth. “S&l T T
firg”

Creation is, but a process of evolution and involution. Just
as the rain drop, which is, but, vapour drawn from the oceans, ul-
timately comes down to the ocean only to be transformed to ocean
again, all things that are destroyed only go back to their final
forms. Similar is the case with the universe also. ’

1. Advaita Sampradaya (Non-dualism)

Sankaracarya popularised Advaita sampradaya. According
to this school of thought Brahma Padartha alone is real and is ana-
di (no beginning). All the entire universe is illusion. When a per-
son gets completely relieved from the above illusion, he is eligible
to attain Moksa. Jiva is perfectly identical (or similar) with the ab-
solute Brahma.

Sankardcarya popularised Vivarta vada, about evolution.
Vivarta vada is a theory of appearance and reality. The produce is
the effect without undergoing any change in itself. What is really
God appears to our limited intelligence as the universe, just as a
piece of rope appears in the twilight as a snake.

When avidya is removed by vidya realisation of God occurs.

2. Visista Advaita Sampradaya : '

Ramanujacarya popularised this sampradaya. According to
Ramanuja, the entire universe is real. Thei. is a distinction be-
tween Jiva and E§wara. Jiva is finite, Brahma is infinite, and is
‘real of reals’. God is the only baset#(adhara) of the universe. He
is also the controller (niyanta); Bhokta, Bhogya and ESwara are
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existed in Brahma which are the Miila Tatwas.

Visistadvaita guarantees God to all finite beings, viz. human,
sub human, and celestial, at some time or other. It is therefore a
religion of hormony and hospitality. It does not stop with affirm-
ing the fatherhood of God and brotherhood of man. It goes further
and asserts that God is the inner life and soul of all beings.

3. Dvaita Sampradaya (Dualism)

Madhvacirya is the founder of this Sampradaya. According
to this school, the entire universe is divided into two main catego-
ries, viz. (1) Swatantra or independent (2) Aswatantra or depend-
ent. Madhvacarya accepted three Pramanas, viz, Pratyaksa,
Anumina and Sabda. According to dvaita sampradaya Brahma is
the swatantra and independent. He is permanent. He has no be-
gining and no destruction. None is equivalent to him. He is the
supreme being and he is also called Visnu. All the other beings in
the universe are aswatantra and dependent on Brahma (Visnu). In
dvaita school of thought also bhakti is the foremost mean in attain-
ing Moksa. All the duties performed must be the outcome of nat-
ural bhakti and it should be develroped till the jeeva is finally re-
lieved.

I V" 9 &1 fagra afeg
Introduction to various schools of

other Indian Philosophies

Apart from the above Astika Dar§anas, other dar$ans, viz,
Carvaka, Bouddha, Jaina, Nakulesa, Saiva, Pratyabhijiia, Rase§-
wara, Paniniya, are also having a prominent role in Indian philos-
ophy. Even though they are prominent as the Astika Dar§anas,
in Ayurveda prominence was given only to the Astika Darsanas
Among the above mentioned other Darsanas Carvaka, Jain, Boud-
dha were very popular in those days and these three are called
Nastika Daréanas. Among these Carvaka Darsana is completely a
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Nastika Darsana and the other two are Nastika and Astika
DarS§anas.
Carvaka Darsana .

Brhaspati, the preceptor of Dévatis, popularised Carvaka
mata or Carvaka school of thought in the beginning. Carvaka is
otherwise called ‘Lokayata’. The object which spreads in the en-
tire universe with ease is called Lokayata. As it is born out of
Brhaspati it is also called ‘Barhaspatya’, which means nastika
school of thought. Some Acaryas state that Carvaka is named thus
because Brhaspati teaches the concepts to a demon called Carva-
ka. The word Carvaka means comedy speech or Vinodakara Pras-
anga. According to Carvaka Dar§ana, the soul does not exist with-
out a body. Sarira and Atma are the same. There is no distinction
between Atma and Sarira. They accept only four Bhatas. In their
view Aka$a is not a Bhiita, as it is not visible. There is no relation
between Purusa, Papa and Punya. The Padarthas like Janmantara,
paraloka do not exist as they are not visible. They accept only
Pratyaksa pramana. They did not accept Anumana, Sabda, etc as
Pramanas.

The atoms of Prthvi, Jala, Teja, Vayu are the cause for evo-
lution. Swabhava is the instrumental cause (Nimitta Karana) for
the evolution. The Sarira forms with the close conjunction of the
four Mahabhiitas, though sura bija is lifeless it produces madya
and alcohol when it combines with other Dravyas. As such caitan-
ya in the body will take place naturally. When Betel leaf and lime
combine redness is produced in the mouth. As such Caitanya born
out naturally from Prthvi and other Jada Padartha.

The main Purusartha, according to Carvaka is the happiness
which occurs with cmbracing'of a woman. The pain or misery
produced due to thorn, etc. is naraka. The king who rules the
country is the God or E§wara. Destruction of the body is Moksa.
PV. 3 '
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According to Carvaka school of thought kama and artha are the
only Purusarthas. In their view Dharma is not a purusartha, as
there is no paraloka. Carvakas state that happy living until death
is important. By getting loans, consume ghee and lead the entire
life happily, is their basic concept. (¥ Feal gd fiaq Araweid -
T )

There are four stages in Carvaka school of thought. First
stage is known as Barhaspatya, Brhaspati was the propounder.
Second stage is known as Lokayata and Ajita Kee§a kambala
spread this school of thought. The third stage is Carvaka mata and
Carvaka, the propounder of this school. The fourth stage is called
the Nastika school and Purandara dasa was the main propounder.

The Carvaka philosophy which was popularised in four stag-
es in olden days deminished and vanished gradually.

Bouddha Darsana

It is one of the Astika Nastika Dar§anas. It was popularised
through the disciples of the Buddha. According to Bouddha
Dar$ana, any matter in the universe exists only for one moment
(ksna). It does not exist in the next moment. Every thing which is
produced destruct naturally. In the first moment, production of
matter takes place, which exists in the second moment and under-
goes destruction in the third moment hence all the things are tem-

‘porary. (§d &fvreh &ftreh)

According to Bouddha DarS§ana, Atma is not an independent
Dravya. The Atma which exists in this moment, does not exist in
the next moment. Another new Atma born out, varthamana Kala
vanishes, it has the knowledge of the past and future. The knowl-
edge is like a river, which flows always. The old water flows
away and the new water again enters into the flow even though the
river is called in the old name only. This theory is called Ksana
Bhangura Vada. The body:(Sarira) is not a permanent one like a
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water bubble. Bouddha Dar$ana stresses that dispassion or free-
dom from all desires is the path to Moksa. Four principles are
popular in Bouddha DarSana.

1. Humanlife is full of miseries.

2. Desire or trsna is the cause for duhkha or miseries.

3. Miseries or duhkhas cannot reach the people, who are de-
void of trsna or desire.

4. By observing the following eight paths, a person can re-
lieve from desires and attain Moksa.

(i) Appropriate knowledge (& 1)

(N) Appropriate desire (9% &™)

(ili) Appropriate speech (% 1)

(iv) Appropriate action (¥%% &)

(v) Appropriate profession (¥ gfd)

(vi) Appropriate trials (¥=% ¥467)

(vii) Appropriate memory (§%& ©Jfd)

(viii) Appropriate meditation (§9& 41)
Jaina Darsana

The founder is Vardhamana Mahavira. It spreads the con-
cept of non-violence (‘Ahimsa paramodharmah’). As Jains accept
the existence of Atma or soul it is called Astika Dar§ana. Itis also
called Nastika DarSana as it does not accept existence of the crea-
tor, i.e. Srsti kartd. According to Jain concept, creation and crea-
tor do not exist. Creation has no beginning and ending. Itis a
continuous process. E§wara or God is not the instrumental cause
for creation. When Atma attains pureness, by releaving from all
miseries of the world, attains unending knowledge of Bahya and
antar Indriya, happiness and supernatural powers. As the soul
conquers the universe is called Jina.
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Ratna traya viz, appropriate devotion (§¥8% %f<%), appropri-
ate knowledge (W% FH) and appropriate character (& Tf3) is
the cause for attaining Moksa.

Jains mentioned the following five as Padarthas,

1. Pudgala

2. Dharma

3. Adharma

4. Akasa

5. Jiva

These are also known as 'Pafica astikayas'.

Jain philosophy does not accept any type of animal torture.

Though Buddhists also do not accept animal torture, they con-
sume the animal meat, killed by others, but Jains never do that.

Influence of Darsanas on Ayurveda

and DarSanas related to Ayurveda

Generally all the Dar§anas have influence on Ayurvedic the-
ories to some extent. The Dar§anas-Sankhya Vaisesika, etc. have
their influence not only on Ayurveda but on all contemporial sci-
ences.

As all the DarSanas were written by the seers having equal
knowledge of Ayurveda, as well as Dar§anas and at tire same time
the theories of DarSanas were also influenced by Ayurveda.
Mainly the Tatwika Vivecana of Sankhya and Nyaya DarSanas
greatly influenced the theories of Ayurveda. Some scholars opine
that some of the theories mentioned in Ayurveda were adopted
from DarSanas and incorporated them in the same way in Ayurve-
da. Butitis not true. Though some concepts were adopted from
Sankhya and Nyaya Darsana, they were incorporated in accord-
ance with Ayurveda.

'For example, though Caraka has described the evolution the-
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ory as that of from Sankhya Dar§ana, he mentioned only 24 Tat-
was, instead of 25 Tatwas.

Sankhya DarSana states that Indriyas were born out of
Aharnkara.. Whereas in view of Caraka and SuSruta Indriyas were
born out of Pafica Maha Bhiitas. Thus they substantiate the Paii-
ca Bhoutika Siddhanta.

Though Caraka adopted Dravya and other categories (Padar-
tha) from VaiSesika Dar§ana, while classifying the Padarthas, he
described them in a significant way. As such the topics were cor-
related with that of various DarSanas.

1. Sankhya Darsana and Ayurveda

The following points confirm the relation between Sarnkhya
Dar$ana and Ayurveda.

a) Description of Pramiina : Sankhya Dar§ana accepts and
describes three Pramanas, viz., Pratyaksa, Anumana, Aptopadesa,
which are the means to acquire complete, relevant knowledgé of
an object. Caraka in Ayurveda states that a disease can be diag-
noised with the help of the above three Pramanas.

b) Prayojana Samatwa : Samkhya DarSana describes three
varieties of miseries, viz., (1) Adhyatmika (2) Adhi daivika (3)
Adhi Bhoutika. The main purpose of Sankhya Dar$ana is that a
person attains Moksa; if he is completely relieved from the above
miseries. Sankhya states the techniques from relieving the above
miseries and the techniques for attaining Moksa. As such the
main purpose of Ayurveda is also Moksa. Ayurveda classified the
diseases into three types, viz, Adhyatmika diseases, Adhi Bhouti-
ka diseases, Adhi Daivika diseases. Ayurveda states that by re-
lieving from the three types of diseases, one can attain Moksa. It
describes the techniques from relieving the above three types of
diseases. Thus the main purpose of Ayurveda and Sarnkhya
DarSana is identical.
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¢) Tatwa Samanatwa (Equality of Tatwa) : Basic compo-
nents (Realms) or Tatwas for evolution are identical both in Ay-
urveda and Sankhya Dar§ana. In Sankhya DarSana 25 Tatwas
were déscribed, while in Ayurveda 24 Tatwas were described. In
Ayurveda the Purusa tatwa was included in Prakrti tatwa and thus.
mentioned as 24 Tatwas.

d) Purusa Vivecana : Purusa was descriminated in Ayurve-
da, as well as in Sankhya Dar§ana. SuS$ruta stated that 'Bahuvastu
Purusa’, (purusas are innumerable) while in Sainkhya Dar§ana also
mentioned as, 'Purusa Bahutwam Siddham'.

e) Parinama Vada : The Parinama vada (transformation
theory) of evolution'is identical both in Ayurveda and Sankhya
Darsana. The 23 Tatwas are the transformation of Prakrti tatwa.
In Ayurveda it is stated that the Rasa, Rakta, etc. Dhatus are trans-
formed from each Dhatu.

f) Satkarya Vada : Ayurveda adopted the theory of
Satkarya from Sankhya DarSana. Satkarya vada means, 'Karya.
exists in Karana before its manifestation.' Karya is Anuriipa of
Karana, without the existence of Karya in Karana, that particular
Karya cannot be manifested.

For Example- Tila taila (Karya) exists in Tila (Karana).
Hence the Tila taila is produced from the Tilas. In the same way
the Ghata (pot) is produced from the clay or mrttika. Both Ay-
urveda and Sankhya Dar§ana state that sat is produced from Sat.
In Ayurveda also it is stated that Jwara (fever) is manifested from
Jwara Nidana only. In the same way all the diseases are manifest-
ed from their respective Nidana only.

g) Description of Trigunas : Satwa, Raja, Tamo gunas (the
three atributes) which are also described in Ayurveda are identical
to DarSanas.
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2. Ayurveda and VaiSesika Darsana

The Vaisesika Dar$ana first of all described the Padarthas in
detail. Significantly the ViSesa Padartha was described in an ex-
clusive way. Hence it is called Vaisesika Dar§ana. Though direct
reference of VaiSesika Sabda is not available in Caraka and Susru-
ta it is understood that, some points were taken from VaiSesika
Darsana.

Ayurveda also described the six Padarthas as in Vaisesika
Dar$ana, but classification of the Padarthas and their order is en-
tirely different from Vai$esika Dar§ana. In VaiSesika Dar$ana the
Samanya Padartha indicates the Jati or the race only. Whereas in
Ayurveda specially in view of Caraka, Samanya indicates the in-
creasing and decreasing of Dhatus and maintenance of the. normal-
cy of dosas. Hence the Samanya Padartha was classified as (1)
Dravya Samanya (2) Guna Samanya (3) Karma Samanya, in Car-
aka Sarnhhita.

Paramanu vada (Atomic theory) is one of the eminent theo-
ries in VaiSesika Dar§ana. According to this theory the compo-
nent or constituent part of every Padartha exists with invariable
concomitance. Caraka accepted the existence of Paramanus in the
body. He stated that the minute parts of the body are innumerable
and invisible, as they are in paramanu form. ‘

*yriTaRETe] ] W3 sufweatt wivw'

It can be considered that the kana or cell mentioned in mod-.
ern science and the paramanu mentioned by Caraka is identical.
Vaisesikas mentioned about the existence of Atma, but kept quiet
about the existence of God or Iéwara, while Susruta states that
Prakrti is God. He compared Jatharigni with ISwara.

Though gunas or attributes are taken from Vai$esika DarSa-
na, Caraka added 17 more gunas and mentioned them as forty one
in number. Caraka classified the Forty one gunas in Four
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types, viz, (1) ViSesa gunas, (2) Karmanya Samanya gunas,
(3) Paradi Samanya gunas, (4) Adhyatmika gunas, Vagbhatta, the
author of Astanga Sarhgraha added S more attributes or gunas viz,
Dharma, Adharma, Satwa, Raja, Tama and mentioned them as 46
in number.

Nyaya Dar§ana and Ayurveda

Though the word Nyaya was not used in Ayurvedic treatises,
Caraka described the theories of Nyaya Dar§ana in detail. Nyaya
Dar§ana gives importance to Pramanas, that too to Anumana
pramana. Hence Nyaya Dar§ana is defined as st o7 qleyui
=g:. '

According to Ayurveda the utility of Pramanas is mostly in
the diagnosis of the diseases and in treatment. Pramanas were
adopted in Ayurveda from Nyaya Dar§ana. Ayurveda also classi-
fied Anumana pramana into three, as in Nyaya DarSana. Tadvidya
sambhasha, Sambhasha parishat, varieties of Parishats, Forty four
Vada margas, mode of discussion, etc., topics were taken from
Nyaya Dar§ana. The description of Navakarana Dravyas is also
taken from Nyaya DarSana.

The ten types of Karya Abhinivrthi Ghatakas, viz, (1)Karana
(2) Karana (3) Karya yoni (4) Karya (5) Karya phala (6) Anuband-
ha (7) Desa (8) Kala (9) Pravrtti (10) Upaya, are also adopted from
Nyaya Dar$ana.

The Tantrayuktis which were described first of all in Nyaya
Darsana were also adopted in Ayurveda. Ayurveda also described
the sixteen Padarthas of Nyaya DarSana in Vada margas.

Yoga Darsana and Ayurveda
The Pramanas (Pratyaksa, Anumana, Aptopades$a), nidra,
Smrti, Abhyasa, ESwara Samanatwa, Astasiddhis, viz, Anima,
Garima, etc., were mentioned equally in both Ayurveda and Yoga
Dar§ana. The statement 37: §: W4T 34d, mentioned in Ayurve-
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da is according Yoga Dar$ana. The methods and ways for practis-
ing Yoga mentioned in Caraka are also taken from Yoga Dar§ana.

Piirva Mimamsa Dar§ana and Ayurveda
Puirva Mimarnsa states that a person attains Moksa if he fol-

lows the rituals like Yoga, yajiia, etc. In Ayurveda Caraka states
that health is important to attain the purusarthas, viz, Dharma,
Artha, Kama, Moksa. Without sound health an individual cannot
attain Moksa.

auid H W ARG Yergan |

AM; FENEa: fAgE g a1 —=ofoe ¢/1E

Uttara Mimarsa Darsana or

Vedanta Dar§ana and Ayurveda

While describing about Loka Puriisa Samya theory, Caraka
states that Brahma Padartha mentioned in Vedanta DarSana is the
Antaratma in the body. The above statement was taken from
Vedanta Dar§ana.

The fruits of the past deeds qaSHd %4 was described by
Caraka as mentioned in Vedanta Dar§ana.

The theory of the Bhutanuguna pfaveéa otherwise known as
Paiicikarna theory or Paraspara Anupravesa, mentioned in Ay-
urveda is also adopted from Vedanta DarSana. Sarga or srsti or
evolution, laya, jivatma, Moksa and techniques to attain Moksa
also are adopted from Vedanta DarSana.

Jaina Dar$ana and Ayurveda
The various Pramanas, Karma, Bandha, Moksa, Jiva Bahut-
wa, Akasa, Kala, Ahirhs3a, Dharma, Adharma, etc are identical in
Ayurveda and Jaina Dar$ana.

Bouddha Darsana and Ayurveda
The prominent theory of Bouddha Dar§ana, Ksana Bhangu-
ra theory was described as swabhavoparama theory by Caraka.
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The Hirhsa mentioned in Ayurveda as one of the Dasavidha papas
is also identical with the Ahirhsa of Bouddha DarSana.

Carvaka Dar$ana and Ayurveda
Ayurveda, specially Caraka did not describe any specific
points of Carvaka Dar§ana. While strengthening the theory of re-
birth, Caraka opposed the views of Carvaka Dar$ana, that rebirth
is not there. Even though Caraka while describing the protection
of health describes, that indirectly accepts the views of Carvaka.
Caraka states that-
wdu= afteed vl Aqurea |
agvTe fg wramt watwa: yrifomy 11-Fofqo &/
Which means health should be maintained by leaving the
other matters aside. If health is not maintained individuals cannot
lead happy life.

g WA= Wifers g9
Original Philosophical School of Ayurveda

Some Acaryas opine that as several topics are taken from
Dar§anas. Ayurveda is not a Swatantra Dar§ana. They opine that
Ayurveda is depended on Dar§anas. But this argument is not cor-
rect.

Vaissika, Dar§ana states that Pramanas were described to
prove the Samanyadi Sat Padarthas.

But Ayurveda states that Sat Padarthas are very useful to
maintain swasthavastha or healthy state and to cure the diseases.
Caraka opines that Samanya and other Padarthas are the causative
factors for Dhatu Vaisamya as well as Dhatu Samya.

Fq SR w1 aigEnaiTEead |
QIETETHAT IR TR WA 1| -FoPo /U3

In VaiSesika DarS§ana the Padarthas were mentioned in the

order of Dravya, Guna, Karma, Samanya, ViSesa, Samavaya.
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But in Ayurveda first of all the Samanya and Visesa Pada-
rthas were described. _
a7 fadd = o e & 9 )
WA 9 ATl qeh fafamieEn 11 —=ogo /3%
Our body is Paiicabhoutika. All the Dravyas in the universe
are also pancabhoutika. The Dosas, Dhatus, Malas and o'ther or-
gans in the body are also Pafica Bhoutika.

The vriddhi (nutrition) of the Dosa and Dhatu of the Paiica-
bhutatmaka Sarira are due to paficamahabhiitatmaka ahara Drav-
yas. The Dravyas having the similar qualities with the Dosas in-
crease the Dosa and Dhatus. Like wise the Dravyas of dissimilar
qualities decrease the increased Dosa Dhatu Malas and maintain
the equilibrium of Dosas.

Thus increase and decrease in Dosa Dhatus are due to
Samanya ViSesa Padarthas.
WA NI aAl ghe sl fasg qunsaraife szn
FTH &I | ~Jofdo
Rasas are predominant in Ahara Dravyas. Aharas consist of
Sad rasas, are to be consumed daily for the development of the
body.
AT WiHd S T4 fawea: ey |
Fu fow wguon fw WA FA 11 -HoFoYo
Madhura, Amla, Lavana Rasa Dravyas increase Kapha Dosa
and reduce Vata. Katu, Tikta, Kasdya Rasas increase Vata and
decrease Kapha. Amla, Lavana, Katu Rasa Dravyas increase Pit-
ta whereas Madhura, Tikta, Kasaya Rasa Dravyas decrease the
Pitta Dosa.
By continuous consuming of Ahara Dravyas the Dosa, Dha-
tus having 'similar qualities increase, thus dosas will be vitiated.

For example, by consuming Ahara Dravyas having Madhu-
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ra, Amla, Lavana rasas, kapha will be increased. As aresult Medo
Dhatu will be vitiated and the diseases like Prameha, Sthoulya will
be manifested. In such cases treatment is given by the medicines
having dissimilar qualities and the diseases will be reduced, which
means both the Dhatu vaishamya and Dhatu samya depends on
Samanya and ViSesa Padartha. Samanya and ViSesa Padarthas
both cause for Vrddhi and Hrasa through Dravya, Guna and Kar-
ma. Hence the Samanya and ViSesa Padarthas were mentioned
first of all in Ayurveda. As Guna and Karma exist in Dravya with
samavaya relation, the Dravya, guna and Karma were described
later. Samavaya Padartha was described seperately as a last one.
Even though the Sat Padarthas were taken from Vais$esika DarSa-
na, in Ayurveda, the Sreni vibhajana (classification) was modified
as per the purpose of Ayurveda.

2.In DarSanas the Pramanas were described to acquire
knowledge of the Tatwas (Realms) and possess the specific
knowledge about evolution. But according to Ayurveda, the
Pramanas are useful in the examination of a patient, diagnosis of
the disease and in treatment aspect. Caraka in the Fourth chapter
of Vimana sthana, states that the means Anumana, Aptopadesa
and Pratyaksa are essential for getting the specific knowledge of
relation between the patient and the disease.

A doctor can neither examine a patient nor diagnose the dis-
ease without the help of 3 Pramanas collectively.

7 ft F8 F@EEAT FA AQ {9 @R | -Fofdo ¥

Likewise the description of Pramanas in Ayurveda is entire-
ly different than that of Dar§anas.

3.Even though Caraka followed the evolution theory of
Sankhya, out of the 25 Tatwas, he mentioned 24 Tatwas only.
Ayurveda described that Indriyas are born out of Paficamahabhii-
tas, where as in Sankhya Dar§ana they are born out of Aharikara.
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Caraka correlated them to healthy state, manifestation of diseases
and treatment etc.

4. The main purpose of Ayurveda is to protect the health of
healthy individuals and to bring the patient to normal state.

T @A Ui A faer wwne

Though Ayurveda adopted some theories from DarSanas to
fulfill the main aim of Ayurveda, maintains its fundamental iden-
tity and its independence.

argedia ved fa@m & 3uEnT
Utility and Aim of Ayurvedic Padartha Vijiiana
Ayurvediya Padartha vijiiana is the basic knowledge of Ay-
urveda. All the topics related to Dar§anas are depended on Ay-
urvediya Padartha Vijiiana. The principles of treatment and other
theories mentioned in Ayurveda are also based on Padartha Vijiia-
na.

Strong foundation is important for the longevity of a house.
As such if the roots of a tree are strong, its life span also will be
increased. Like that the entire knowledge of science depends on
Moola Siddhantas or fundamental principles only.

According to the definition JoH HaST: wiferr: the things re-
lated to the root is called as Moulika. The meaning of Moola is
root. The word 'BASIC' is derived from the Greek word 'BASIO",
which means root. Hence it is named as basic principle or Mouli-
ka Siddhanta.

Without acquiring the knowledge of Ayurvediya Padartha
vijiian a person cannot get the knowledge of Ayurveda and its
principles. Knowledge of Anatomy, physiology, Biochemistry,
physics, chemistry etc., is essential to learn modern medicine.
Likewise knowledge of Ayurvediya Padartha vijiian is most es-
sential for an Ayurvedic student to understand the principles of
Ayurveda.
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Ayurvediya Padartha Vijfiana gives importance not only to
Ayurvedic treatment but also to the principles: Ayurvedic Kriya
Sarira, Racana Sarira, Dravya Guna, Swastha vrtta, Rasayana
Vajikarana etc.

Proper methodology of examination of a patient and the dis-
eases are also explained eloborately in Ayurveda. The theories
like Trdosa, Paficamahabhiita, Saptadhatu, manifestation of the
diseases, the causes for Dosa vaiSamya, Cikitsa Siddhanta are de-
scribed eloborately in Ayurveda.

Caraka while describing the applied aspects of Samanya
Visesa Siddhanta states that,

amd: [ YO aue: aareunfadats wriaseaemwa -
§fid wigaf« g g fardaitfaatapunfadals wmetrsawm: 1)

—JoMo §/%

Bodily tissue elements (Dhatus) inside the body of a person
increase by continuous (habitual) consumption of food prepara-
tions either of similar attributes or dominated by such attributes.
Continuous consumpton of food of opposite qualities or. domi-
nance of such opposite qualities decrease the Dhatus.

The theory of Ayurvedlc treatment is based on this prmc1p1e
Further Caraka states that-

AT AT W HRATAATE QIO G GGAAwTAT QI anaet
vafa, sftmauedafa rumaEafa’’ -godo §

The ideal treatment of medicine is that which when properly
administered s1mu1taneous1y bring both the reduced and increased
Dhatus to their normal state by reducmg the increased ones and
increasing the reduced ones.

This is depended on the ¥ 9w fa of Padartha Vi-
jiiana.

The knowledge of the utility of the basic principles of Ay-
urveda, viz, Tridosa, Triguna, Sapta Dhatus, Mala, Atma, Indriya,
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Padartha, Karana Karya Dravya, Pafica vimsati Tatwas, etc. can be
acquired from the Ayurvedic Padartha vijiian only.

According to the Sankhya school of thought, Karya is born
out of Karana, Karya is not existed without Karana. Mahadadi
Tatwas are evoluted from the cause Moola Prakrti. According to
Ayurvedic school of thought it is mentioned that Sat Padarthas,
viz, Samanya, etc are the causative factors for the disease (Karya).
Mithyahara Vihara is the causative factor for the vitiation of
dosas. The effect Dhatu samya is the Karya, and it is the main
purpose of Ayurveda. Caraka states that-

Fg™ SN HE grgETEiTEas 11
AIRTATHAT ARt THEART T | -FoFo /4R-43

The above theories are easily understandable through the
study of the Ayurvedic Padartha Vijiiana.

The eloborate knowledge of prama, prameya, pramata,
pramana will be possessed easily through Ayurvediya Padartha
Vijiian.

Padartha Laksana
Definition of Padartha

Generally the Sanskrit word Padartha means any material
substance. It denotes any material substance. Scientifically the
meaning-of Padartha is quite different. VaiSesika and sankhya
state that an object denoted by a word (9%) is known as Padartha.
Whatever knowable is described by a certain word. Hence all
knowable things are described by words and hence are called
Padarthas. All the substances, their qualities, actions, species and
mutual relations and even the negation of all these are mentioned
as Padarthas. Vijfiana means special knowledge. So Padartha Vi-
jiiana means a specialized knowledge of all knowable objects.

In Tatwa Bhasa it is mentioned that the group of Varnas (syl-
lables) is called pada. The meaning of pada is called Padartha.
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Which explains specific meaning of a varna or group of var-
nas is called as Pada.

Vith: WIS wra quil qut wgiar ugy

Sus$ruta in Uttaratantra states that the meaning of one word,
two words and more than two words is called Padartha.

UgH ugEl: UgHT aEisd: | ugraf: ~goJodo

Further, Susruta states that the meaning of Padas in stitra or

§loka is called Padartha.
qis dsfufga: g3 wear @ uard:

According to Sapta Padarthi all the knowable things are

Padarthas.
winfa fawan: qeat:
Padartha Laksanas

In Tarka dipika it is described that nomenclature is the
Padartha Samanya Laksana.

srfrdgay ugid A et

Prasasta Pada mentioned three characteristic features for
Padartha. He states that the six Padarthas are having three charac-
teristic features commonly, viz, (1) Astitwa (2) Abhidheyatwa (3)
Jiieyatwa.

wuurfy wgraty siftam sfvaae gaat

(1) Astitwa (Existence) : Every Padartha should have exist-
ence. There is no purpose without Astitwa. So every Padartha
should have existence.

(2) Abhidheyatwa (Nomenclature) :Every Padartha which
exists should have its nomenclature. It is denoted with its specif-
ic name only.

(3) Jiieyatwa (Knowability) :The knowledge of every
Padartha which is existed gets through its nomenclature only.
Hence knowability is also one of the characteristic features of
Padartha.
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Division, Classification'ind Number of Padarthas

There are different schools of thought regardmg the division,
classification and number of Padarthas.-

In VaiSesika Dar§ana Padarthas were classified six in num-
ber, viz (1) Dravya (2) Guna (3) Karma (4) Samanya (5) Visesa
(6) Samavaya. Later, in Sapta padﬁrthl they added Abhava as sev-
enth Padartha.

TS 7T FH wr fagie wRare s /e gt

Navya Nyaya Dar§ana also accepted the above seven as
Padarthas. o

Ramanuja stated the number of Padarthas as three, viz, (1)
Citta (Jivatma), (2) Acitt (Sarhsara) (3) Iéwara (Sarva vyapi).

~ Jaina Dar$ana also stéted seven Padarthas. They are entirely
different from the Padarthas of VaiSesika Dar§ana. They are (1) -
Asrava (2) Bandha (3) Savara (4) Nirjara (5) Moksa (6) Jiva (7)
Ajiva.

According to Madhava Sampradaya, Padarthas are ten in
number, viz, (1) Dravya (2) Guna (3) Karma (4) Samanya (5)
ViSesa (6) Visista (7) Amsi (8) Sidrsya 9) Sakti (10) Abhava.

In the Nyaya Dar§ana of Gautam a total of sixteen Padarthas
were mentioned, viz, (1) Pramana (2) Prameya (3) Samsaya (4)
Prayojana (5) Drstanta (6) Siddhanta (7) Avayava (8) Tarka (9)
Nirnaya (10) Vada (11) Jalpa (12) Vitanda (13) Hetwabhasa (14)
Chala (15) Jati (16) Nigrahasthéna.

According to Sankhya Dar§ana the twenty five basic compo-
nents (Realms) or Tatwas of the evolution are the Padarthas.
Yoga Dar§ana added I§wara as Padartha to the above 25.

Vyasa described Padarthas are two in number, viz (1) Atma
Padartha (2) Anatma Padartha.

P.V. 4
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Existent or Being Padartha (W& qgnef)
and Non-existent or Non Being (31W1a ugre)
Padartha as per Caraka's View

Caraka mentioned the Padarthas as 919 914 and 319 T,
In Tisraishaneeyadhyaya of Stitra Sthana Caraka states that there
are only two Padarthas in the universe, viz, sat and Asat.

fifey ¥a @] wd A9 3FWq T -FoYo ¢

They are also known as 919 914 (existent) and WG Y
(non existent).

Even though Caraka mentioned the above two as Padarthas
in that particular context, he accepted Bhava Padarthas only.

(1) Bhava Padartha : The Padartha which has existence is
called as Bhava Padartha.

Cakrapani while commenting on '‘Bhava' states that, ‘‘waf<1
TR AWEdifa W&’ means the Padarthas which are existed and
which give some knowledge about them are called as Bhava
padarthas. Such type of Bhava Padarthas are innumerable in the
universe.

Ayurveda mentions the following six, (1) Samanya (2) ViSe-
sa (3) Dravya (4) Gupa (5) Karma and (6) Samavayd; as Bhava
Padarthas. All the other Padarthas come under these six Padarthas.

(2) Abhiva Padartha : Non existent or non-being. Abhava
is quite contrary to Bhava. The Padartha which is non existent and
which does not give any knowledge is called as Abhava. “F W&l
3vE:”’ Cakrapani states it as Asat Padartha. Ayurveda did not ac-
cept Abhava as a Padartha. In Susruta's view the Padarthas are
innumerable.

it wedar: ugiaf: ~goJodo

Ayurveda accepts Bhava Padarthas 6nly. Abhidva can not

produce any Karya. Manifestation of the diseases and treatment
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of the diseases can be carried out with Bhava Padartha only.
Hence Abhava Padartha is not accepted in Ayurveda. The similar
and dissmilar qualities are existed in Bhava Padartha only. Hence
Ayurveda accepts only Bhava Padarthas.

In another context Ayurvedists state that the Padarthas are of
Four types, viz- Satmya (Hita or whole some), Asatmya (un
wholesome- Ahita), Sajatiya (nutrients), Vijateeya (Emaciants).
But these are not considered as Padarthas.

k% ¥k
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Chapter-11
Dravya Vijiiana
Consideration of Subject (Dravya)

According to VaiSesika DarSana, Dravya is the foremost
Pada-rtha among all the Padarthas. Vai$esikas gave prime impor-
tance to Dravya. According to their view, the entire universe is
full of Dravyas. The other Padarthas, viz, Guna, Karma are based
on Dravya only. Hence Dravya was given importance.

Ayurveda also gave importance to Dravya Padartha. In its
view, the main purpose of the Ayurveda, i.e. swasthasya swasthya
raksana, Aturasya vikara prasamana, is depended on Ahara dra-
vyas and Ausadha Dravyas only.

Hence this chapter deals with Dravyas and their classifica-
tion, etc.

Definition (Characteristic feature), Number and

other Classification of Dravya

In which the Guna and Karma are existed with invariable
concommitance and which is the ultimate cause for Karya is called
as Dravya.

Dravya is the base for Guna and Karma. Mainly this is the
characteristic feature of Karana Dravya. |

Tarsar: w9 UM FU WEANG TG A FEY -FoYo ¢

In Vaifesika sttra it is stated that the quality of the Dravya is
Samavayi Karana for Guna and Karma. -

Susruta also strengthens this view by mentioning-

¥R oy g fman o wwafa wrony
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In Ayurveda, Dravya means-both Karana Dravya and Karya

Dravya. But in Dar§anas only Karana Dravya is considered as
Dravya.

By observing the above statement of Caraka it can be con-
cluded that Dravya is mainly having three qualities, viz, (1) fs&ar
T (2) O 9 (3) GHAE T to Dravya.

It is not called as Dravya, if any of the Laksanas do not exist.
It is not called as Dravya because of the defaults or demerits of the
following, viz, (1) Avyaptl (2) Ativyapti (3) Asambhava. Hence
Dravya should have the above three Laksanas.

Nyaya Dar§ana enumerates that which has the movement

and which seeks the ﬂansfomation is called as Dravya.
Fafa wesfa aftemt sfigor afa

‘Dravati' means Gachhati. If 'yat' pratyaya is added to the
Dhatu-Dru, Dravya Sabda is derived. There are three meanings
for Gati (1) Jiiana (2) Gamana (3) Prapti.

Through which the Parinama Jiiana (knowledge of transfor-
mation) occurs and Nirantara Parinama prapti happens, that is
called Dravya.

According to the statement of Nyaya Dar§ana, 'Dravati’

Fafa wefa wanT fadhr i zomy

Because of the combination of the Anus (Atoms) of the four
Bhitas, viz, Prthvi, Ap, Tejo, Vayu, the Prthivyadi four Bhiitas are
in state of Mahat Parinama. When destruction takes place, then
the Anus are divided into their old state. This change is of two
types (1) Sammyogatmak Parinama (2) Viyogatmaka Parinama.
Hence it is called as Dravya.

Akasa, Kala, Dik and Atma, even though they are Vibhu,
they intermingle with the Caturbhtitas and change into other Dra-
vyas. Mana is always having movement to get the knowledge of
Sukha and Duhkha. Hence these are also called as Dravyas.
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-Bhavamisra states that, ‘'which is Asraya to Rasa, Guna,
Virya, Vipaka and Prabhava is called Dravya. In his view small
particles of Dravya is called Padartha. Whereas in VaiSesika
DarSana, Dravya is mentioned as one of the Padarthas.

Dravya Sankhya : Number of Dravyas
According to VaiSesika Dar§ana, Karikavali and Caraka, the
number of Dravyas are nine, viz, Aka$a, Vayu, Teja, Jala, Prthvi,
Mana, Kala, Dik, Atma.
gfeaTee argquaTy e famen wR g gemfor 1 ~doo
yfemaedsit araeTyn @ver i s faf wa geafor
Tireaaisht wog =t @t fefet g geaifor -wfemafa
W W we fng xes: o
Wxd Seq x=E, FRfggmee 11 -Fogo ¢
Even though the Dravyas in the universe are innumerable, all
the other Dravyas are formed through the above nine davyas; the
above nine are called Karana Dravyas or basic components.
Paiica Maha Bhiitas are vital in the formation of other Drav-
yas. By intermingling the Paficamahabhiitas in one another the
Sthila Dravyas or Gross elements are produced. Hence all the
sthiila Dravyas in the universe are called Paiicabhoutika.
¥ & I 9
Other classification of Dravyas
1. Even though the Moola Dravyas are mentioned as nine in
number they are sub divided as (1) Karana Dravya and (2) Karya
dravya. As the nine Dravyas are the cause for the creation of oth-
er Dravyas, they are called as Karana Dravyas. All the other Dra-
vyas are Karya Dravyas. Karana Dravyas are permanent whereas
Karya Dravyas are temporary.
2. Further the Dravyas are classified into two, viz, Pratyaksa
(which are perceivable through Jiidnendriyas) and Apratyaksa
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(which are not perceivable through Jiidnendriyas). These are oth-
er wise called as Paramanus.

3. Again they are classified into two catagories, viz, Cetana
Dravya and Acetana Dravya. The Dravyas, which are having ce-
tanatwa or movement is called cetana Dravya and which are not
having movement is called Acetana Dravya Acetanatwa or non-
movement, Cetanatwa or movement is expressed through Indriyas
only. Hence the cetana Dravyas are called Sendriya Dravyas and
Acetana Dravyas are called Nirindriya Dravyas or Jada Dravyas.

Caraka mentioned them as
Wizt daee xoaq Fifife sedam —Fogo ¢

Of the above nine Dravyas, Akasa, Kala, Dik, Atma are Vib-
hu (Sarva vyapaka) or alpervasive. Mana is minute or in Anurupa.
Prthvi, Jala, Teja, Vayu are further classified into each (1) Para-
manu Riipa, Nitya (2) Avayava Riipa.

The Paramanu Ripa Dravyas are permanent or Nitya where-
as Avayava Riipa Dravyas are temporary or Anitya. The avayava
Ripa Dravyas are further divided into three types, viz, Sarira
sanjiiaka, Visaya sanjfiaka and Indriya saijfiaka.

Cetana Dravyas are again classified into twb types,

(1) Bahirantah cetana

(2) Antah cetana

(1) Bahirantah cetana :

The Dravyas which are having movements both internally
and externally are called Bahirantah cetana Dravyas, which are
classified again into four types, viz, Jarayuja, Andaja, Swedaja,
Udbhija. .
Jardyuja-Which are born out of placenta or Jardayu are
called Jarayuja.

Example- Human beings, Animals, etc.
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Andaja-Which are born out of eggs.

Example- Birds, snakes, etc.

Swedaja-Which are born out of sweat or sweda.

Example- Yuka (Head lice) and other small creatures.

Udbhija-Which are born out of soil after breaking out the
soil. '

Example- Frogs, Indragopa krimi, etc.

(2) Antah Cetana :

The Dravyas which have internal movement only are known
as Antah cetana Dravyas. They are again classified into four
types, viz, vanaspati, vanaspati, virudha, Ausadha.

Vanaspati-One having only fruits (without flowers).
“Getdaefa:” -gogo ¢ Example- Banyan tree, etc.

Vanaspatya-One having both flowers and fruits. Example-
Coconut tree, etc.

quEdTEE: WO -FoYo §

Virudha-Creepers which spread with the support are called
as virudha. Example- Guduci, etc.

war: die: wa: -Fogo ¢

Ausadha-Those which die, when their fruits are matured, or
immediately after maturation of fruits. Example-Banana tree, one
year crops like, wheat, etc.

SNEA: HeAqrRTal: —dogo §/93

Acetana Dravyas are further classified into Prakrta and krtri-
ma.

(1) Prakrta are other wise known as 'Bhouma’; those are min-
erals like gold, silver, etc.

(2) Krtrima Dravyas (or) Artificial Dravyas are innumerable
as they are artificial.

Caraka in the 1st Chapter of Sutrasthana, classified Dravyas
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into three types, viz, Dosa prasamana, Dhatu pradusana, Swastha-
vrttamata.

fofagiy  wyme  fafaarg wgwong

v Wy ffaq e g 11 T ¢

Further Caraka classified the Dravyas into three types viz,
Jangama (those of animal origin), Audhbhida (those of plant ori-
gin), Parthiva (Metals).

aq g fafaay wiey smifewyg wifday,  -Foge R

In Ayurveda the Dravyas are further classified as (1) Ausad-
ha Dravyas, (2) Ahara Dravyas.

Ausadha Dravyas are of importance in virya or potency.
Though they are consumed in smaller doses, they are capable of
reducing the diseases. They can't be used in larger quantities. .
Ahara Dravyas are of importance in Rasa and when they are con-
sumed, they act as nutrients and can be consumed in large quanti-
ties.

Prthivi Laksana and Bheda
Prthivi- Definition and Divisions

In the tatwa parampara and in evolution process Prthvi is the
last one and Sthiila Tama Dravya (Gross element). Susruta states
that “@dl Sgen Y=t’’, which means Prthvi is abundant in Tamo
guna. Because of Tamo guna, Prthvi is Sthula Tama, most heavy
(Atyanta gurutwa) and it covers all the other objects (Avarana).

Definition : The Dravya which has Gandha Guna with in-
variable relation is called as Prthvi.

“Fg¥R Ty W qfE:""-Prthvi which has Gandha Guna is
born out of Jala bhita.

J: Y&l -Prthvi is born out of Jala bhiita.

“¥9 W T wefadt g’ -Prthvi has Ripa, Rasa, Gandha,
Sparsa as qualities (attributes).
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The general quality of Prthvi is Gandha., ‘a3 T4 &dt g1,
which means- in which Gandha Guna exists with Samavaya rela-
tion, that Dravya is known as Prthvi. Even though Gandha Guna
is existed in Jala, etc, it is with temporary (F37) relation.

Divisions : (Prthvi Bheda)

T Teferen frenafrengfer fre wror wan sifver sfew | —dodo

Prthvi is classified as two types, viz, Nitya, Anitya, in Tarka
Sangraha. The paramanus of Nitya Prthvi are very minute and
they are in Karana Riipa. Anitya Prthvi is a gross element and it is
born out of the combination of the Prthvi paramanus. Hence it is
Karya Rapa. This Anitya Ripa Sthula Prthvi is present in Ghata
(pot), Pata (cloth), etc. This Prthvi is divided again into Dvyanu-
ka Rupa and Mahan Rupa.

The Anitya Riipa Prthvi is further classified into 3 types, (1)
Sarira sar'ljﬁaka (2) Indriya Sanjiiaka (3)“Visaya sanjiiaka.

Sarira Sanjiiaka-The body of human beings, animals, birds
and other creatures come under this category. These are formed
through Prthvi Tatwa, hence it is known as Sarira sanjiiaka or
Parthiva $arira. As it is temporary or Anitya, this body is called as
'Naswara'. Atma experiences the Sukha and duhkha through the
medium of this body only. Hence this body is called as Bhogaya-
tana to Atma. '

Indriya Sanjiiaka-The sense organ through which the at-
tribute or Guna of Prthvi is perceived is known as Indriya sanjiia-
ka. The Ghranendriya which exists in Nasantarabhaga and per-
ceives the Gandha Jiiana is called as Indriya Sanjfiaka.

Visaya sanjiiaka-Earthen materials, such as soil, stones, etc
are known as Visaya sanjiiaka.

Gunas or Attributes of Prthvi

* Prthvi bhiita has fourteen attributes, viz, Ripa, Rasa, Gand-
- ha, Sparsa, Sankhya, Parimana, Prthakatva, Samyoga, Vibhaga,
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Paratwa, Aparatwa, Gurutwa, Dravatwa, and Sarhskara.

Jala Laksana and Bheda

Jalam- Definition and Division

The general quality of Jala bhiita is cold touch. ‘¥t
wyfaem:’, which means the Dravya which has cold touch or ¥fid
w3t with Samavaya relation. Though Seeta Guna is present in
other substances, it is present in Samhyoga relation, §eeta Sparsa
presents with samavaya relation in Jala only.

In Manusmrti it is mentioned that Jala bhiita which has the
attribute of Rasa born out of Tejo Bhuta.

‘Saifeegy Tagratonmaa Tom: |y’

Suéruta describes that water has abundant of Satwa Tamo
gunas. “¥e@ T g 3M9:” Hence prakasakatwa, the character-
istic feature of satwaguna and downward movement are present in
Jala. ‘HY: S the characteristic feature of Tamo Guna exists in
Jala bhuta. Even though Prakaﬁakatwa exists in water it is due to
the relation of Agni.

Dmsnons Like Prthv1 Jala is also of threg W£CS viz, Sarira
sanjfiaka, Indrlya saanaka and Visaya sanjfiaka..

Sarira sanjiiaka” The live bodies which are residing inVar-
una Loka are called as Sarira sanjiiaka. These are also called for
the experience of Sukha and Duhkha to Atma. Hence these are
also known as Bhogayatana of Atma. As Prthvi tatwa is more ex-
isted in parthiva Sarira, the Jaliya tatwa is more in content in

Jaliya Sarira. Varuna loka is the main habitat for Jala.

Indriya sanjfiaka : The Rasanendriya which exists on the
Jihwagra bhaga, and perceives the Rasa Jiiana of Madhura, etc
Rasa is called Indriya Sanjfiaka.

Visaya sanjiiaka : The water which is present in the seas,
rivers, lakes, etc is called as Visaya sanjfiaka.
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There are four stages for water, viz, Ambha, marici, mara

and Ap. ‘
(1) Ambha-The water which is present above the sky is am-
bha. v :
(2) Marici-The water which exists between the Surya
mandala and Prthvi is Marici: It is influenced by the sun rays.

(3) Mara-The water on the surface of the earth like sea wa-
ter, river water, lake water, etc. is Mara.

(4) Ap-The water under the earth is Ap. It is also called as
ground water, like well water, etc. ‘

The Jala of Paramesti Mandala in Soma roopa is called Am-
bha or Amrta. This water is the foremost and minute stage of wa-
ter.

The following fourteen Gunas are present in Jala. (1) Ripa
(2) Rasa (3) Sparsa (4) Dravatwa (5) Sneha (6) Sankhya (7) Par-
imana (8) Prithaktwa (9) Sarhyoga (10) Vibhaga (11) Paratwa (12)
Aparatwa (13) Gurutwa (14) Sarhskara.

Tejo Bhuita Laksana and Bheda
Tejas- Definition and Division '

Agni bhiita was also given specific importance with Vayu .
and other Bhiitas in Vedas and Upanisads. Agni is one of the most
important Dravya in the universe. The changes and transforma-
tion in each and every object in the universe are due to application
of heat only. Because of Agni bhiita only, the stages of transfor-
mation take place in every object. Agnitatwa has pivotal role in
the nature as well as in human beings also. In Ayurveda, especial-
ly in treatment due importance is given to Agni. The person who
is of Usna in nature can be treated with §itala ausadhas. Basing on
the Usna Prakrti the nature of human being can be decided. All
the usmas in the universe are influenced by Usna tatwa only. .
PV. 5
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The attributes Riipa and SparSa are present in Agni bhiita. Its
Spar$a is Usna and its Raopa is Bhaswara sukla

Spar§a Tanmatra is needed for the . formation of Agni bhata.
As motion is present in Vayu bhnta friction takes place when
Viyu is in motion. That friction gradually transforms into tejas.
In the upamsads also it is stated that 'when obstruction occurs in
the movement of Vayu, agni or tapa born out.’

Modern view is also the same. In British encyclopedia it is
mentioned that, ‘motion, that is arrested produces heat, electricity,
magnetic power and light in different circumstances.

Definition t The Dravya which has Usna Spar§a with inti-
mate relation (invariable relation) is Agni.

The general characteristic feature of Agni is Usna SparSa.
‘I Tia L

Taittiriya Upanisad states that agni is born out of Vayu bha-
ta. ‘araRf:’

Susruta opines that the predominance of Satwa and Raja is
agni ‘9 T FgAISH:

VaiSesika Dar§ana mentions thatTeJashas Riipa and SparSa.

In Manu dharma Sastra it is stated that Agni which destructs
Tamas or andhakara and in Bhaswara sukla Ripa is born out of
friction of Vayu.

Tejo gunas : The following are the eleven attributes of Tejo
bhiita, Riipa, Rasa, Sankhya, Parimana, Samyoga, Vibhaga, parat-
wa, aparatwa, dravatwa sarnskara.

Tejo Bheda: Like Prthvi and Jala bhita, tejo bhiita is also
classified as Nltya and Anitya. Nitya is in paramanu Riipa. The
Anitya Rupa Teja is again classified as (1) Ajfiaka (2) In-
driya sanjiiaka (3) Visaya sanjfiaka. B
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Sarira sanjiiaka : The Taijasa bodies are ayonija. The glit-
tering grahas (planets), Naksatras-(stars), etc in the sirya mandala
are all the Taijasa §ariras.

Indriya sanjfiaka : The 9= which has the seat of netra
and which perceives the knowledge of the attribute of Teja, i.e.,
Riipa is called as Indriya sanjfiaka. '

Visaya sanjiiaka : This is sub classified into four viz, Di-
vya, Audarya, Bhouma and Akaraja.

Divya : The electricity etc. which are born out of Akasa and
water are divya tejas.

Audarya : Agni which persists in stomach and digests the
food is Audarya Teja which is also called Jatharagni.

Bhouma : Agni which is on earth is Bhouma agni. Bhouma
Teja blown out with the help of the fuel or Indhana. It is also
known as Bhoutikagni.

Akaraja Teja : The lusture or brightness of swarna, rajata
and other minerals which are born out of mines are known as Aka-
raja.

Vayu Bhiita Laksana and Bheda
Vayu- Definition and Divisions
' Vayu bhta is the causative factor for all movements in all
the living beings. Hence Ayurveda describes it as I§wara "ﬁ'@a
I, All the motions are arrested or stopped in the absence
of Vata. It is minute and alpervasive (Vibhu).

Vata is the soul of all the drvyas in the universe. Hence
Susruta describes Vayu bhiita as ‘G3uMa Faie gdais TR
All the objects of this universe have movement. The meaning of
movement is Sarhsarana. Hence the Sarnsara is defined as ‘&t
HER:’. Vata creates movement in all the objects from Anu to
Siirya and other planets.
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Sarira sanjiiaka : The Taijasa bodies are ayonija. The glit-
tering grahas (planets), Naksatras (stars), etc in the stirya mandala
are all the Taijasa $ariras.

Indriya sanjiiaka : The 9Rf< which has the seat of netra
and which perceives the knowledge of the attribute of Teja, 1.e.,
Rupa is called as Indriya sanjfiaka.

Visaya sanjiiaka : This is sub classified into four viz, Di-
vya, Audarya, Bhouma and Akaraja.

Divya : The electricity etc. which are born out of Akasa and
water are divya tejas.

Audarya : Agni which persists in stomach and digests the
food is Audarya Teja which is also called Jatharagni.

Bhouma : Agni which is on earth is Bhouma agni. Bhouma
Teja blown out with the help of the fuel or Indhana. It is also
known as Bhoutikagni.

Akaraja Teja : The lusture or brightness of swarna, rajata
and other minerals which are born out of mines are known as Aka-
raja.

Vayu Bhuta Laksana and Bheda
Vayu- Definition and Divisions
, Vayu bhuta is the causative factor for all movements in all
the living beings. Hence Ayurveda describes it as I§wara ‘HT@H
W', All the motions are arrested or stopped in the absence
of Vata. It is minute and alpervasive (Vibhu).

Vata is the soul of all the drvyas in the universe. Hence
Susruta describes Vayu bhiita as “Gayma gafe gdas Td:’.
All the objects of this universe have movement. The meaning of
movement is Sarhsarana. Hence the Sarhsara is defined as “G8Rifa
HHR:'. Vata creates movement in all the objects from Anu to
Strya and other planets.
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The Importance of Vita in Ayurveda

Vata is one of the Tridosas. It is most important among all

the other Bhiitas of the body.
fivt W7 HHY W WAl wer araa:
AT 99 AEd % el daq | -Wodo
The Pitta, kapha and malas, Dhatus excreta of the body are
lame until all the activities of the above are initiated by Vata, like
the movement of megha is due to outward Vayu. Respiration is
also due to Vata. Hence Caraka, Su$ruta and sages describe Vata
with the adjectives like sarvatma, viSwakarma, vi§warupa, etc.
Caraka states that ‘a/g: T 94 €T’
Definition :
Vayu bhiita has Anusna $ita Spar§a
ot it weter Ay’

The Dravya which has Spar§a without Roipa is Vayu.
‘wq tfga wavlar arg:’

Taittiriya upanisad says that Vayu is born out of Akasa.
‘3TN AT’ , .

Manudharma Sastra describes that, during evolution Vayu is
formed from Akasa. '

SuSruta states that, 'vayu is abundant of Rajo guna'.

‘it wgent arg:'

In Tarka Bhasya it is stated that, ‘STqTssll 3T ¥ia weieg
Tg-Hd:’, which means Vayu has the attributes of Apakaja, Anusna
§ita Sparsa. )

Vayu Bheda : Like Prthvi, etc, Vayu is alsovmainly divided
as (1) Nitya (2) Anitya. The Anitya Ruapa Vayu is further classi-
fied into 3 types, viz, (1) Sareera sanjiiaka, (2) Indriya sanjfiaka (3)
Visaya sanjiiaka.

Sarira sanjiiaka : The bodies which are invisible and born
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out of Vayu bhita and ayonija are called as Sirira sanjfiaka or
vayaviya Sarira.

Indriya sanjiiaka : The SparSanendriya which exists in the
skin and perceives the knowledge of SparSa is known as Indriya
sanjfiaka. ‘

Visaya sanjiiaka : All varieties of Vayu in the atmosphere
and prana, apana, vyana, samana, Udana vatas of the body are
called as Visaya sanjiiaka.

Attributes of Vayu : Vayu bhita has nine attributes, viz,
Spars$a, Sankhya, Parimana, prthaktwa, Sarhyoga, Vibhaga, para,
apara, vega.

Here Spar§a means Anusna §eeta Spar$a.

Akasa Nirupana
Akasa-Definition and division

All the other Bhiitas are born out of Akasa bhiita. In the be-
‘ginning of the evolution process Akasa is evoluted from Sabda
Tanmatra. In some puranas the evolution of the animals and oth-
er Bhiitas was from Akasa and they again mingled with Akasa in
the ending.

Modern scientists also opine that, "all the subjects of this
universe are created from negative and positive forces, i.e., .FUT
fergfequg, & fagfcaus and the above two forces are the transforma-
tion of Akasa.

The Indian philosophers describe Akasa as Bhavatmaka and
minute tatwa. As the waves are produced in clear water naturally,
the sound waves in Akasa are also produced naturally. The sound
waves spread in four directions, as Akasa has no Spar$a Tanmatra,
as a result of it no obstruction will be there.

Definition :

The Dravya which has Sabda Guna with intimate (invariable
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concommitance) relation is called as Akasa,
"y T AT
AT WIS AT

Akasa means, Avakasa bhaga or hollow place. Hence it is
alpervasive.

Characteristic features of Akasa

Taittiriya upanisad states that Akasa is manifested from
Atma. Manu Dharma Sastra also strengthens the above view.

Susruta describes that Akasa is abundant of Satwa Guna.
T T |

VaiS$esika Dar§ana states that the attributes of other Bhiitas
are not present in Akaga. a0 SN 7 faEA”’

In Tarka Sangraha the characteristic feature of Akasa is men-
tioned as, "the Akasa has Sabda Guna; It is one and one only. Itis
Nitya and Vibhu (alpervasive).

‘gTeg TUTER TV, T8 UHY fay: fen a
Attributes of Akasa

Akasa has six attributes, viz, Sabda, Sankhya, Parimana,
prthaktwa, Sarhyoga, Vibhaga.

As the knowledge of Sabda is perceived by Srotrendriya,
Srotrendriya is called as Indriya sanjfiaka, and all the types of
sounds are known as Visaya sanjiiaka.

Vayu and Akasa Bhiita Nirupana
Both Vayu and Akasa are amiirta Dravyas. As they are
amurta, they are formless and not visible. Even though they are
not visible through caksurindriya, the knowledge of Akasa and
Vayu can be perceived through Srotrendriya and Spar§anendriya.
Both Spar$a and Sabda are the attributes (gunas)andalways
dependent.on Dravyas only. There is no ihdependent existence
for attributes without Dravya. Action takes place according to
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Guna through the medium of Dravya. Hence the attributes Sabda,
Sparsa should depend on any one of the nine Dravyas.

Anusna Seeta Spar§a depends on Vayu. If we accept that
Anusna $eeta Spar§a depends on Prthvi, such type of SparSa
should have the quality of Gandha. But Gandha does not exist in
Spar§a. According to the statement, “d% Tad! §&1’’. Gandha
depends only on Prthvi. As such it is impossible to state that
Spars§a doesn't depend on Jala bhiita and Tejo Bhiita. Because Jala
is cold and agni is hot. Moreover Jala and agni are the dependents

- of Rasa and Riipa respectively. Hence these two are not depend-
ent on each other. In that stage, Prthvi, Jala tejas are not Anusna
Seeta Dravyas. Hence the Vayu bhuta, the fourth one is the de-
pendent of anusna Seeta SparSa:—In-such a way the existence of
Amurta Vayu can be infered.

Moreover Akasa, Kala, Dik and Atma are alpervasive.
Hence they are not dependents of Anuspa Seeta Spar§a. Mana is in
paramanu riipa and invisible. The minute or paramanu riipa Mana
can not be touched.

The experience or knowledge of Anusna §eeta can be had
through the twagindriya, that too through the medium of Vayu
bhiita only.

This way, the knowledge of Vayu can be perceived through
Spar§anendriya, which is not perceivable through chaksurindriya.

Akasa, like Vayu is also not caksusa Pratyaksa (invisible).
How the attributes Ripa, Rasa, Gandha, etc are existed by depend-
ing on anyone of the Dravyas; the Sabda Guna also should depend
on any one of the Dravyas. Sabda does not depend on Prthvi be-
cause Gandha is not present in Sabda. As Riipa, Rasa, Spara are
not present in Sabda, it can not be accepted that $abda depends on
either Jala, Vayu or Teja. It cannot be proved with any pramana.
In that way it cannot be proved with any one of the Pramanas that
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Sabda is dependent on either Kala, Dik, Mana or Atma. Hence the
only bhita, i.e., Akasa is the dependent of $abda. Insucha way
the existence of Akasa is proved.
REREL G
Five Maha Bhiitas

The term Bhiita is derived from “9] ¥9™@M’, means- which
exists or which is real. As per the statement “Sgifdl [T Hgrar"’,
as they spread in all the movable (animate) and immovable (inan-
imate) objects of the universe, they are called as Maha Bhiitas.

The statement “Tfq Talq =94 31 39 a9 confirms the above

view.

According to the statement of Muktavali, “‘sfeRf=a mar fawig
T g Ay, the object which has the specific quality of per-
ceivability through external sense organs is known as Bhutatwa.

The Prthvi, Jala, Teja, Vayu, Akasa described above are in
Dravya point of view. In Ayurveda these are stated as Mahabha-
tas. Though the other philosophers accepted the Dravyas as
paficamahabhtitas, in the view of Ayurvedic treatment, the Bhutas
have a special importance. Pafica mahabhiita siddhanta has a spe-
cial place in Ayurveda. This is a moulika siddhanta (basic princi-
ple) on which the entire Ayurvedic, philosophy depends. Accord-
ing to Ayurveda all the Dravyas whether they are Ausadha Drav-
yas or Ahara Dravyas, are Pafica Bhoutika.

ey zeay ute witfaey afemeandf -gogo Qv

All the Karya drvyas of the universe are produced from Pafi-
camahdbhiitas. The prime aim of Ayurveda is, ‘@I @WRY
[, AT faeR 37, is fulfilled through Paficamahabha-
tas. The treatment is given to the living body (Sarira) in other
words all parts of the body are paficabhoutika. The Dravyas used
for the treatment are also paiicabhoutika. The purpose of Ay-
urvedic treatment can not be achieved if the Sarira and ausadhas
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are not paficabhoutika.

Dosa, Dhatu, mala, of the body which are paficabhoutika are
receptacles to the body and not perceivable through Pratyaksa
pramana. The Bhoutikatwa of the Bhiitas can be infered (Anuma-
na) through their Guna and Karma. Like wise, the Bhoutikatwa of
other Dravyas also can be inferred through their Guna and Karma.

The Agneya tatwa of Taijasa Dravyas cannot be perceived
through direct perception. Even though the tisnatwa of the body
will be increased when it is used internally.

Example-If the mustard (sarsapa) seeds which have Agneya
Guna are used internally, the Usnatwa in the body increases and
daha (burning sensation), etc are be produced. Hence it can be in-
fered that sarsapa is Agneya Dravya through usnatwa Vrddhi.

Even though different attributes are present in each Mahab-
huta, if viewed with Bhoutika point all the mahabhiitas are in
equal state.

All the Dravyas are the products of Mahabhutas. Hence the
Dravyas contain one or more attributes of mahabhutas. One Dra-
vya may contain one mahabhuta in more quantity, while another
Dravya may conatain the same mahabhiita in lesser quantity. Bas-
ing on this principle, some atributes and actions of Dravyas are in
more or lesser quantities.

Example : Even though Guduci and Candana elevates Pitta,
the Pitta §$amakatwa quality of candana is more than that of Gudu-
ci. It is because the ratio of §itatwa of Jala bhiita is more in can-
dana than that of Guduci.

The general description of Paficamahabhiitas is not available
in Ayurveda, as their Suksma roopas are not visible through
Caksurindriya. Sthiila swarupa of Bhtas are not the cause for the
production of Dravyas.
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The Sthila Bhiitas, viz, Prthvi, Jala, Teja, Vayu, and Akasa,
which are pereceivable are the transformation of Bhutas. The in-
termingling of suksmabhtas into Sthiila Bhutas takes place. The
realm or tatwa of the minute bhita is the cause for the creation of
Karya Dravya. Moreover it is the asylum to the similar attributes
and actions of the Dravya. Hence gross elements can not be con-
sidered as Bhutas. Unmanifested elements are known as bhata
and manifested as mahabhiita. Generally they are called Paiica-
mahabhiitas. The realms of the bhiita are minute and they are per-
ceivable through the inference of attributes and actions. They are
not perceivable through Caksurindriya.

HETYd Tty UaH T
Charasterestic Features and Attributes of Mahabhiitas

Ayurveda mentioned the following Mahabhiitas, viz, Akasa,

Vayu, Teja, Jala and Prthvi.
Ay @ argein:  fafawan )
V&g Wiy 6 9 WY QU 11 ~FoWo 3/’

Akasa, Vayu, agni, Jala and Prthvi are known as five Bhitas
and they are unmanifested. The attributes Sabda, Spar$a, riipa,
Rasa, Gandha exist in Akasa, Vayu, agni, Jala, Prthvi respective-
ly. Basing on these attributes the knowledge of the Bhutas can be
had. These attributes are available in these Bhiitas only. They are
not available in any other place. Hence they are known as
Naisargika gunas.

The Naisargika attributes of Bhiitas are available in other
Bhiitas also in apakarsa riipa. Caraka describes that the attributes
of former Bhutas intermingle with the latter Bhiitas. This is called
Ekottara Parivrddhi.

el gaEl Tuigfg W )
gef: gEuida we g ' 11 -FoWo ¢/3¢

Accordihg to the above statement, it can be said that Sabda is
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present in Akasa, while Sabda,Sparsa in Vayu, Sabda, Spar§a,
Ripa in Teja, Sabda, Spar$a, Riipa Rasa in Jala, Sabda, Sparsa,
Riipa, Rasa, Gandha in Prthvi bhuta respectively in Utkarsa and
Apakarsa state.

As all the Tatwas combined with all other Tatwas and due to
paraspara anugraha and paraspara anupravesa, all the Tatwas are
existed in all the Tatwas. Even though it is called with that partic-
ular name basing on the ratio of the particular bhiita.

Example : In Akasiya Dravya, the ratio of Akasa bhuta is
more than the ratio of other Bhiitas. Hence that particular Dravya
is named as Nabhasa Dravya.

Apart from the ‘above Naisargika gunas, Paficamahabhutas
contain specific attributes and characteristic features also. They
depend on elemental (Sfce) attributes.

According to the following statement of Caraka
LeteCERiLyT | STef-rerasrany |
AR Jwdtarat g8 forg qamesy 11 -FoWMo §/3%
Prthvi, J-ala, agni, Vayu, Akasa contain the specific attribu-
tes, viz, kharatwa, dravatwa, calatwa, usnatwa, apratighatatwa, re-
spectively. According to Daranas-Sabda, Sparsa, etc are the attri-
butes of mahabhiitas. Whereas: in Ayurvedic treatment, the above
specific attributes are more useful and important. Hence in Ayur-
veda the Sabda and other are mentioned as natural characters and
kharatwa, etc are the specific characters of mahabhiitas. All the
specific attributes are perceivable through Spar§anendriya or twak.
vl Wi wviRfEaie |
wyfAfzafaaa: wvilf fe afaeda: 11 -Fowmo g/30
The presence and absence of the kharatwadi gunas are per-
ceivable through Spar§anendriya only. Unobstructiveness of
Akasa and obstructiveness attribute of Akasa are because of
spar§aendriya.
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Example : While walking, by closing the eyes, if a person
gets in contact with any object, then he perceives the knowledge
of pratighata; when the object is removed, he perceives apratigha-
ta Jiiana. These two are because of Spar§anendriya. That is Akasa
(hollow) or vaccum. Non obstruction is the specific attribute of
Akasa.

In that way the above specific attributes of five Bhitas are
perceivable through Spar§anendriya. Hence it is known that these
are Spar§anendriya Pratyaksa.

Kas$yapa also confirms the same view-

Tawts afaReiforg | araterer Ty
Ao afteray ot gaEy gfwen: &y 1 -FoHo

He stated all the attributes as identical, except of Prthvi. Sta-.
bility is the specific attribute of Prthvi. Even though it is stated
sthiratwa is the specific attribute of Prthvi, it is not acceptable as it
is not perceivable through Spar§anendriya and hence it is not in-
cluded in the above group of attributes.

Bhavamisra describes the attributes of Paficamahabhiitas as
follows-

wgfe wm el vy A sfa we
I AR FrEaEn F@ YO wEw | ~HTo¥o

Akasa, Prthvi, Jala, Vayu, Agni contain the attributes laghu,
guru, snigdha, ruksa, tiksnatwa respectively.

In Bhava Prakasa these are mentioned as naisargika gunas of
Paficamahabhitas, which are very prominent in the view of treat-
ment.

UFHEIYA Healle T[T

The Attributes Satwa, Raja, Tama of Mahabhutas
Though the attributes Satwa, Raja, Tama are present in Paii-
camahabhiitas, each attribiue is predominent in one particular bhi-
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ta. Satwa Guna is predominent in Akasa, while Raja in Vayu, Sat-
wa Rajo in tejo Bhuta, Satwa Tamo in Jala bhuta, Tamo in Prthvi
bhita.

Susruta also strengthens the same view by stating:

T W WEE NERTIN], (ol ager arg:, W o ageny of:, v
T g AW AN qgew gedt -FoYo §

Even though Satwa, Rajo, Tamo gunas are existed in Pafica-
mahabhiitas, one attribute or two are predominant in each bhata.
Because of this predominance the mahabhiitas express their iden-
tity.

Due to the predominance of Satwa Guna, Akasa is the cause
for prakasakatwa. The abundance of Rajo in Vayu is the cause for
mobility. The Satwa Rajo Guna in agni is responsible for
prakaSakatwa and mobility. Satwa Tamo Guna in water causes
clarity, prakaSakatwa, gurutwa, concealing. As such the predom-
inance of Tamo Guna in Prthvi causes for concealing. In such a
way all the Bhiitas contain Satwa and other attributes except
Akasa bhita.

Mahabhitas can not perform any Karya (act) independently.
They are capable of performing the Karya through the medium of
Karya Dravyas only. Even though Akasa and other Bhiitas are
Dravyas, they are comprehended as Karana Dravyas only.

Basing on the abundancy of the Mahabhdtas the Karya Dra-
vyas perform their actions.

All the Karya Dravyas contain naisargika gunas, viz. Sabda,
Sparsa, etc. Visesa gunas, viz, kharatwa etc and the attributes Sat-
wa, Raja, Tama. Moreover all the Karya Dravyas contain one or
more attributes of guru, laghu etc. With the help of all these at-
tributes all the Karya Dravyas perform their karyas.

Opposite qualities and activities do not exist in any one of
the Dravyas.
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Example : Where the laghu Guna exists there guru Guna
does not exist. As such where the guru Guna exists, laghu Guna
does not exist.

Example : While in Akuficana, prasarana does not take

place.
TETYA S, TTER FIHATI

Origin of Pafica mahabhiitas and their intermingling

The mahabhiitas which have distinct characters and at-
tributes are of moola prakrtimaya. The mahabhiitas are the trans-
formation of miila Prakrti. As in the transformation of mahat and
ahankara, Satwa, Raja and Tamo Guna are existed in other Pafica-
mahabhiitas also. Sthavara jangamatmaka universe has been cre-
ated by the Paficamahabhiitas, which have the parts of Pafica-
mahabhatas. The specific characters and attributes are present in
Paficamahabhtitas as per the abundancy of the Satwa, Raja and
Tama. The gurutwa, sthiratwa, usnatwa, dravatwa, etc. gunas are
present in the animate and inanimate Dravyas also.

This principle is apprehended in Ayurveda in view of the
treatment.

Susruta described how the mahabhiitas and their attributes
and actions are utilised in Ayurvedic treatment as follows.

THERE YA 9 TSy
g aeeIAU: FE  SAETW SN |
awitvs fafgatesfeany wfr wda
gavaily ao et fomn fafefead 11 -gogo 3
In the evolution process of mahabhiitas, the later bhiita is
produced from the former bhiita. Hence the attributes of the
former Bhiitds are passed through or entered into the later bhuta.

According to this principle in the evolution process Akasa is
created itself in the beginning. It is Nitya and Vibhu. Sabda.is the
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naisargika attribute of Akasa. Hence the Sabda is also Nitya or
permanent, when Akasa is only present, Sabda also exists in it.
According to the statement 3{l%RIIG a1Y:, Vayu bhita is born out of
Akasa and it contains its naisargika quality of Spar§a. Sabda also
passes into Vayu bhuta. Further, according to the statement -
4, agni bhita is born out of Vayu bhiita. Hence in agni bhiita
there exists attribute of riipa along with Sabda, Sparsa of former
Bhiitas. Further, according to the statement ‘3TRM9:’ Jala bhita is
formed from agni and it contains naisargika attribute of Rasa
alongwith agni attributes. Finally according to the statement
‘T ‘1%3'1’, Prthvi is produced from Jala and contains the
naisargika attribute Gandha alongwith Jala attributes.
Likewise one more attribute increases in the later bhita than
that of former bhiita.
Caraka strengthens the same view by stating-
AU U 7ot gaf qughy: et |
qd: gdquida swuvit iUy |a: 1 —FoWe /3¢
In schematic representation the intermingling of Pafica-
mahabhiitas is as follows-

(1)Akasa -  Sabda Tanmatra-1
(2) Vayu - Sabda Tanmatra-1
Spar§a Tanmatra-2
(3)Agni -  Sabda Tanmatra-1
Spar§a Tanmatra-1
Ripa Tanmatra-2
(4) Jala - Sabda Tanmtra-1

Spar§a Tanmatra-1
Rupa Tanmitra-1

Rasa Tanmatra-2
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(5)Prthvi - Sabda Tanmatra-1
Spar$a Tanmatra-1
Ripa Tanmatra-1
Rasa Tanmatra-1
Gandha Tanmatra-2

The above principle is known as the principle of "Trvrttikara-
na'. _

As per this principle only Prthvi has all the naisargika at-
tributes of all the Bhiitas. Akasa contains only Sabda Tanmatra,

Vayu contain only Sabda and Spar$a Tanmitra and so on.

Ayurveda does not accept this principle, because all the Dra-
vyas according to ayurveda are paficabhoutika. Hence all the
Bhiutas should intermingle with other Bhutas and contain the at-
tributes of all the mahabhatas.

In the Trvrtikarana siddhanta the intermingling of the Bhiitas
is not taking place.

Hence Ayurveda adopts the paficikarana siddhanta of Veda-
nta Dar$ana.

Paficikarana Siddhanta
According to this all the Bhiitas intermingle with other Bha-

tas. This is called ST==ATSTE.

The Akasa bhiita enters in all the other four mahabhtas.
Vayu bhiita passes through all the four Bhiitas. Like this all the
-Bhiitas intermingle with other Bhiitas. Gross elements are born
out after intermingling with each other of the Mahabhitas. - In the
processAkasa bhiita contains 1/2 part and the remaining Bhiitas
are in 1/8th parts. In this way all the bhiitas are produced.

The following schematic representation shows the above
process clearly.
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Akasa Vayu Agni Jala  Prthvi
Akasa 172 1/8 1/8 1/8 1/8
Vayu 1/8 172 1/8 1/8 1/8
Agni 1/8 1/8 172 1/8 1/8
" Jala 1/8 1/8 1/8 172 1/8
Prthvi 1/8 1/8 1/8 1/8 172

Even though the Bhatas are intermingled with each other,
the distinct attributes are expressed in the Dravyas.

Susruta strengthens the same view, by stating-

sy waefr wafvday fAdeq @ @ 3=Aq wdu =Wy
AguIfaed —gogo

Akasa Vayu
Vayu I Kkas
Akﬁéa v Vayu
Prthv thv
Jala Prthvi

Akasa A gnl
Jala A Prthvi %
Prthvi Teja

PV. 6



64 Padarth Vijiiana

Prthvi Jala Teja

Agni Agni ' Akasa
Prthvy—212 Jala p-2kasa Teja j—Layy
Akasa Vayu Jala
Vayu Prthvi Prthvi

Viayu Akasa

Agni Aghi

: Véyu Akasa ' Ak Vayu

Jala Jala

Prthvi Prthvi

Concept of Kala - Kala Nirupana

Kala (meantime) or Samaya. Apart from dar§anas, Kala has
a prominent role in Ayurveda. Ayurveda accepts that Kala is also
aDravya. Kala is the cause for the changes of the Dravyas. As all
the Karya Dravyas are produced through Kala, Kala is the instru-
‘mental cause for the production of Karya Dravyas. It is Anadi,
ananta and has continuous mobility. It cannot be arrested even in
space (Dik) also. All the actions mentioned in Ayurveda depend
on Kala. The knowledge of Roga and its treatment is inferred
through Kala only. According to Ayurveda Kaila produced itself.

Origin of Kala Sabda (Kala Sabda utpatti)
Kaila Sabda is derived from Ka Kara and A Kara of the word
kala and lakara of Lee Dhatu.
KA+A+LA=Kaila

HTeT Y1&g QfTWTeT, SHET

Definition, characters, etymology of Kala
L. HE WA | &I gfa afiaifa:
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As it gets together the entire objects in the universe, it is
known as Kala.

.9 gaumfa wen waw §id s -HoHo §/R

As it has continuous mobility and it can not stop even a sec-
ond, it is known as Kaila.

3. WEerala Fterqdt o sari gia &1en: -FoYo §

As the birth, existence -and death are depend on this, it is
called as Kala.

¥. FftaE g ¥ e | 7 @t T faqy -dode

As it is the cause for past, present and future, it is known as
Kala. Itis omnipresent, alpervasive and eternal.

4 1o g T @ o sig wea faaet o W)

O WY el |9 asEumy e )

Kala is God. It is created itself. It has neigher beginning,
middle, nor ending. It is the instrumental cause for all the prod-
ucts. Itis areceptacle to the entire universe. It carries away all the
human beings near to death or towards death.

& FHeadt Yog Wi wafifa wet: -eu

As it takes away all the Karya- Dravyas near to death or to-
wards death it is defined as Kala.

9. q@ grarvany yar aswafa i @

As it brings Sukha and duhkha to the entire living beings it is
called Kala.

According to Ayurveda Kaila is a Dravya. Guna and Karma
are existed with intimate relation in every Dravya. The action,
movement and the attributes paratwa, aparatwa exist in Kala with
intimate relation. Hence it is known as Dravya. Paratwa and
Aparatwa is decided by Kala. Elder and younger, bigger and
smaller,-etc are decided by paratwa and aparatwa respectively,
which are the attributes of Kala.
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& &1 Auiferes A

Conditional divisions of Kala
Even though Kala is stated as Eka, Nitya, for the usage, it is
divided into past, present and future and further it is divided into
Ksana, Nimesa, Dina, Masa, Rtu, Ayana, Varsa, etc. These divi-
sions are due to the actions or movement of the Sun. The above
divisions are not actual divisions. They are the limitations of
Kala. But it is only one and one only.
But for the daily usage the Kala is divided by Susruta as fol-
lows in siitra sthana.
1. Aksi Nimesa

utterance time of laghu aksara

2. 15 Aksi Nime§a - 1 kasta

3. 30 Kasta - 1 kala

4. 20 Kala - 1 muhorta

5. 30 Muhurta - 1 day and night

6. 15 Ahoratra - 1 paksa (Sukla and Krsna)

7. 2 paksa - 1 masa

8.2masa - 1 Rtu _
9.3 Rtu - 1 ayana (Uttrayana, Dakginayana)

1 sarhvatsara
1 yuga
Kala Pradhanya in Ayurveda
Importance of time in Ayurveda
Ayurveda has given an important place to Kala. The crea-
tion, existence and destruction depends on Kala. The production

of Dosa, Dhatu, diseases, Sarira Ksamatwa, manifestation of the
diseases, etc, are particularly related with Rtu and other Kalas.

10. 2 ayana or 12 masa

11. 5 samvatsara

Susruta while mentioning the Sat Kriya Kalas has given
much more importance to Kala. The Sancaya, Prakopa, Prasara,
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Sthana Samsraya, Vyakti, Bheda of the disease are related with
Kala. ‘

Caraka described that Kala is transformation. “&rel: T1: IR-
u:”’ Caraka classified the Kila into two types, Nityaga and
Avasthika. r -

Nityagakala is that which has mobility always. It is sub clas-
sified as year-Uttarayana and Daksinayana. Sita, Usna, Varsa,
Vasanta,. etc Sat Rtus, etc and Chaitra, Vaisakha etc. twelve types.

Avasthika Rupa Kaila is otherwise known as Aturavastha
Kala. It indicates the state of patient. The state of the disease, the
state of Dosa, Dhatus, etc come under Avasthika Kala. The pre-
scribing of ausadha and ahara depend on the state of the age, Dosa,
disease and the individual. In-this way the Kala is useful in Ay-
urveda. - :

While inducing medicines Kala has given importance. 10.
Ausadha sevana Kilas in Ayurveda are as follows

1. Abhakta - - Empty stomach

2. Pragbhakta

3. Adhobhakta

4. Madhyabhakta

5. Antarabhakta

Before diet

After meals

In the middle of a meal

In between two meals

6. Sabhakta - Along with meal

7. Samudga - With each lumps

8. Muhurmuhuhu - Frequently

9. Satgrasa - After taking one or two lumps or
alongwith the lump

10. Grasantara - In between two lumps.

Time for collection of herbs is also mentioned in Ayurveda.
The time for collection of leaves, roots, fruits, flowers, etc were
-also described in detail.
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Vagbhatta describes that the Hina, Mithya, ‘Atiyoga of Kala,
artha, Karma are the causes for disease and samayoga causes
healthy state.

Dik Nirupana
Concept and description of space

Space (Dik) has an important place like other Dravyas. The
place and existence of a subject can not be stated without space.
VaiSesika's view is that the cognition or Jiiana of a particular thing
is to the east or west, north or south, distant or near can be had
from the Dik. Daily expression and routine work is to be para-
lysed without Dik. Hence Dik has been given important place.

Definition
R WAy =awn 3y %
w1 et fasat fem @' ~dodo
In Tarka Sangraha, the definition is described as follows-
'through which Dravya the cognition of pracyadi Dik is possible is
called Dik. Dik is omni present, alpervasive and Nitya (eternal).

Iy NRFHTY WreAfE ARV, |
According to Muktavali- Dik is defined as the Dravya which
is the cause for getting the knowledge of distant place and near
place. Even though it is one and only one it is divided into pracya-
di disa. This is also actual division. They are the limitations like
Kala. It is Nitya or permanent one.

3. Through which Dravya the cognition of that, this Dravya
is existed at a particular distance from a particular Dravya and near
is called as Dik.

Even though it is classified into various diks for daily usage,

it is one and one only omni present. Even though if a person goes
mile after mile in one direction he can not see the end of that par-
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ticular direction or Dik. Hence it can be stated that Dik is Nitya.
Like Kala Dik is also fa¥:, (alpervasive)

Dik as Dravya

The activity provides knowledge of distance and nearness
and the attributes, Sarikhya, Parimana, Prthaktva, Samyoga, Vib-
haga are existed in Dik. Hence it is also f:alled Dik.

As the elderly and younger is mentioned through Kala the
desika paratwa and aparatwa is mentioned through desa.

This particular object is at a particular distance is called desi-
ka paratwa and this particular object is near is called desika aparat-
wa.

Cognition of the distance and nearness of Ghata and pata is
due to Dik.

Divisions :

Though Dik is unitary it has been divided into ten types for
the convenience of expressions.

They are particular conjunctions in relation to:the region of
rising Sun.

The following ten are the diks, viz, ¥, X<, 3G, rEwT,

1. Praci (East)

“anfeea WA, YA qatq wiEsa vy weh'

The Dik with the conjunction of the Sun in the present, past
and future times is Praci or East.

“wem it wreh, e wafa g g weh

In which Dik the sun rises or the sun is visualised foremost is
called Praci.

‘a7 IZATa Yafarear i weh’

The Dik which is nearer to the Udayacala is called Praci.
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The direction in the vicinity of the rising mountain is called
Praci or Purva..

2. Pratici (West)

s, i g AR

The Dik in which the sun sets is called as pratici. Vicinity of
the Sun is in West is called Pratici.

"*rearee wiafean o fom welef’

The direction in the vicinity of the setting mountain is prati-
ci.

The direction which is nearer to the Sunset or Astacala is
called Pratici.

: 3. Udici or Uttara (North)
uwim Wn
The Dik in which the Sun moves to upward direction or
while facing towards east, the left side or left direction is called

3T or Uttara.
“¥% wffea gafafemics ="

The direction which is nearer to Meru parvata is called =
North. o

The direction in the vicinity of the mountain Meru and lying
to the left hand of a man facing the east is Udici or Uttara.

4. Avaci or Daksina (South)

' syfyaryar wafa g gfa s’

“srrarrafa gfa s’

The Dik where the sun moves downward direction is Avaci
or Daksina.

The direction opposite to the mountain Meru and lying to the
right hand of a man facing the east is Avaci. Itis very nearer to
Vindhyacala.
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Agneya : The direction between the east and south is
Agneya or Daksina Piirva.

Nairuti : The direction between the south and west is
Daksina Pa$cima or Nairuti. '

Vayavya : The direction between the west and north is Utta-
ra PaSchima or Vayavya.

Esanya : The direction between the North and East is Uttara
Purva or ESanya. These four are called sub directions (Upadisi).

Brahmi : The upper direction or Urdhwa Dik.

Nagi : The downward direction or Adah Dik.

Dik is eternal and all pervading. It is an instrumental cause
of all effects.

Dik and Ayurveda

In Ayurveda Dik is mentioned as one of the nine Dravyas.
Special attributes take place in Dravyas in distinction of the direc-
tion.

In Ayurveda prirﬁe importance was given to Dik and Prakrti
and residential areas along with other fundamental principles.

1. The Vayu blowing in different directions has a great influ-
ence on Dosa, Dhatu and Mala.

a) The Vayu blowing from east provokeé Rakta and Pitta.

b) The Vayu blowing from west provokes Vata.

2. Ayurveda mentioned the direction in which proper Ausad-
ha Dravyas are obtained.

a) The ausadha Dravyas obtained from Himavat parvata re-

gion are the best among all and they have Sita virya.

b) The ausadha Dravyas obtained from Vindhyacala are

Usna virya. )

3. In Rasa $astra proper directions were described, for the
constrﬁction of Rasa §ala and keeping the Dravyas.



72 Padarth Vijfiana

The places for construction of Cikitsalaya, residential, kitch-
en and other are located according to Dik.

4. Rivers flowing in the western direciton are whole some in
Vasanta (March-April); northern wind is cool in Hemanta (Nove-
meber-December); the Southern wind excites passion in Vasanta,
South western wind is unpleasant in Grisma (May-June), etc.

5. The qualities of air and water are due to the region lying to
that particular direction.

Atma Nirupana
Definition of Atma

Ayurveda has given due importance to Atma. Even though
it is mentioned as one of the Nava Karana Dravyas, it is the cause
for producing Cetanatwa in sendriya dravyas. In Ayurveda Atma
is mentioned as Purusa. In determining Atma, Ayurveda adopted
Pramanas, like Pratyaksa and Anumana.

The wise recognised the importance of Atmatatwa and they
investigated it thoroughly.

The word Atma is derived from the Dhatu, ‘3q@rded T’

‘wifersat Wi Al 3fq afoR’-which means, which has con-
tinuous motion always is called Atma, which in motion is .
Atma only in the universe has mobility. All the other objects are
3T,

| A FHUT

Feature of Atma
In Tarka Sangraha, the characteristic feature of Atma has
been said as, “FAIfUE0T f§ AT’ which means the seat of Jiiana
is Atma. '
st fg snen ffaerisfidfas: smfe feet st sfa
v w: Wiy uit fiye: Saeay o

According to the above statement, Atma is the seat of Jiana
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(knowledge). It is devoid of.the Vikaras, changes, alterations viz,
Janana, Marana, Astitwa, Viparita Parinama, Vrddhi, Ksaya; it is
omni present. It has no beginning and no destruction and is alper-
vasive. When it is limited to the living bodies it is known as sen-
tient (St). When it is devoid of or relieved from the limitations,
it gets Moksa or Kaivalya.

Atma is a Dravya. Jiiana presents in Atma with Samavaya
sambandha. Atma perceives the knowledge of the objects which
is first perceived through Indriyas.

The knowledge or cognition perceived through Indriyas and
Indriyarthas does not exist in other eight Dravyas, viz, akasa, etc.
As Jiiana is an attribute, it should depend on any one of the Drav-
yas. Jiiana is not present in the other eight Dravyas, viz Akasa and
other Dravyas. Hence the ninth Dravya, Atma is the substratum of
Jiiana. As such the existence of Atma is proved through Anuma-
na pramana.

Though Atma is a Dravya it cannot be perceived through
Paiica Jiianendriyas. It can be proved with the help of aptopadesa
or Anumana. Some Nastikas opine that Sarira is Atma.

Some opine that, as knowledge of the object is perceived by
Indriyas, Indriyas are Atma.

Some opine that Indriyas accompanied with Mana perceive
the knowledge of an object, hence Mana is Atma. Actually it is
not like that. Atma is entirely different from Sarira, Indriya and
Mana. The same view was given in 'Muktavali' as follows-

AfziaeE Fron f§ vwgey
T 1 9y 4y s
qaIE T §iEan U waw i
TG AT TG T W a9T Waq
Atma is the adhisthata or karta of Indriyas. There should be
one karta for each Karya. As movements are not present in the
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body after death, caitanya is not an attribute to the body. As
movement is absent in the dead body, it cannot be said that Atma
and Sarira are the same. While the Indriyas are defective, Indriyas
are incapable of perceiving the knowledge of an object, cetanatwa
is not the attribute of Indiryas. If the Indriyas are effected how the
memory power is produced? The knowledge perceived through
Mana, viz Sukha and Dukha are also not perceivable through Pra-
tyaksa pramana. Hence Mana is also not caitanya.

Atma is eternal, undestructive, Nitya Dravya. Neither ab-
highata nor destruction takes place in Atma. Atma is 3%g
(asraya) for the attributes, viz, Buddhi, Sukha, Duhkha, Iccha,
Dwesa, Prayatna, Dharma adharma, Sarhskara etc. The above at-
tributes are not present in either Sarira, Indriya or Mana. Hence
Atma is an independent, individual Dravya, which is distinct from
Sarira, Indriya and Mana.

The word 'Ahari' 378 is frequently and commonly used by
the people, it is actually used for Atma only.

The people consider that the Atma and body are the same.
.One accepts that Sarira is the Atma uses the word ‘atma’ for the
body only.

If it is accepted that Atma and Sarira are the same, the caitan-
ya should exist in dead body also. It also has to perceive the
knowledge of an object. But actually it is not happening. Moreo-
ver if the parts of the body like hands and legs are destructed, the
body should also be destructed. But the particular part is only be-
ing desructed. If it is accepted that Sarira is Atma, Atma also
should be destructed after death alongwith Sarira. But it is not
happening. Hence Atma is entirely different from Sarira.-

Indriyas are also distinct from Atma. Indriyas are bhowtika.
They are capable of perceiving the knowledge of the Bhoutika
visayas (physical objects) only. Jiiana does not exist with samava-
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yi relation in Indriyas. Caitanya itself does not exist in Atma.

If it is accepted that Indriyas are the Atma, then Atma should
also be in 5 types. But the internal soul is one only. In that partic-
ular state the knowledge perceived by the Indriyas should be in
one form.

But actually it is not like that. More over if one Indriya is
defective the Jiiana of that particular Indriya should be perceivable
through another Indriya. But actually it is not happening.

The internal soul (37=<dUH) is one only. Hence Atma is en-
tirely varient from Indriyas also. Some people opine that Mana is
Atma. In their view mana is eternal (7). Indriyas perceive the
knowledge accompanying Mana. Hence they opine that Mana
and Atma are the same. But this view is not correct. Even though
Mana is eternal, the eternality is not the cause for stating that Atma
and Mana are one and the same. As it is in anu riipa, Mana is not
visible. Alike Atma, Mana is also not a Pratyaksa Dravya. The
Dravyas which are perceivable through Indriyas are called as Pra-
tyaksa Dravyas. The Dravyas should be either in mahat Parimana
or in special shape if they are perceivable through Indriyas. The
" cognition produced through the conjunction of Indriyas and indri-
yardhas is called 'pratyaksa’. Paramanus and dwyanukas are not
visible. As Mana is also in anurtipa it is not visible.

If it is accepted that Atma and Mana are the same, the Indri-
yas should perceive the knowledge of the objects in the state of
nidra also. But even through cetanatwa exists, Indriyas cannot
perceive the knowledge while sleeping.

The attributes of Atma, viz, Sukha, Dukha, Iccha, Dwesa, etc
also should happen in Mana also. As Mana is invisible the Sukha,
Dukha, etc are also invisible.

Due to the above reasons Mana is also entirely different from
Atma. '
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In the dar§anik school of thought Atma is classified as (1)
Jivatma (2) Paramatma. :

Jivatma : By existing in all the living bodies, the Jivatma is
the karta for all the activities and bhokta of the results of all deeds
through the medium of Sarira. Jivatma is the seat for Sukha,
duhkha, etc with invariable relation. He has limited powers and
alpajfia. Jivatma is the assylum for the adhyatmika attributes like
Sukha, duhkha etc.

It is distinct in various bodies and alpervasive in the entire
body. When it is moving in all the bodies while accompanying
with Sarira, Indriya and Mana it is known as Jivitma.

As he is the karta and bhokta for all depds, this Jivatma is el-
igible for both bandha and Moksa. '

Paramatma : Paramatma is entirely different from Jivatma.
He knows all the things of the universe. He is having super pow-
ers, eternal and he is the seat of Jiiana or knowledge. He is also
called I§wara, Nitya, vyapaka and eka. As he is Ripa, Rasa,
Gandha Sparsa rahita and is invisible. As he is atita from Sukha,
Duhkha, etc he is not perceivable through Mana also. One can
perceive the knowledge of the existence of Atma or I§wara either
through aptopadeSa or Anumina only.

There should be one karta for the creation of all the Karya
Dravyas of the universe. Without karta Karya Dravya can't be cre-
ated. Human power is not capable of creating the Dwyanukadi
Dravyas. Hence I§wara or Paramatma creates, controls and de-
structs all the Karya Dravyas.

Which 'is samavayi Karana for Anitya Jiiana and attributes
like Sukha, duhkha, is Jivatma, while the seat for Nitya Jfiana and
attributes viz, Iccha etc is the Paramatma.
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AT ATETHT:

Classification of Atma as per Ayurveda
Even though the description of Atma is eloborately carried
out both in Ayurveda and Dar§anas there is a difference between
their aims.
According to Daranas Atma was descriminated to attain
mukti or kaivalya. To liberate the Atma from Karma bandhanas,
the real form of Atma was substantiated in Dar§anas.

* Whereas in ayurveda the Atma tatwa 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 pa-
tient. To fulfil the above aim, the body accompanies Atma, Mana,
Indriyas is essential. Such type of body is the subject matter of
swasthya, diseases and Cikitsa. Sarira without life is not useful
for fulfilling the aim, i.e. swasthya raksana and rogopaSamana.
Treatment can not be given to mrta Sarira in which the cetanatwa
is absent. In such a way there is no importance to Atma without
Sarira, Indriya and Mana.

Even though Moksa to Atma and releiving from the bindings
of the universe have been described in Ayurveda it is connected
with swasthya and disease only. The main aim of ayurveda is to
maintain swasthya with treatment to the Sarira accompanied by
Atma, Dharma, Artha, Kamas are given more importance in Ay-
urveda than Moksa. The dharma, artha, kamas which are called as
"Trivargas' are only practicable in the body which is accompanied
by Atma. ‘

Keeping the above reasons in view the Atma was described
as 'Purusa’ in Ayurveda. According to the definition, “gR TR 9d
aufd 37 g¥W:"” who lives in the body which is otherwise called
Pura is called as Purusa.

The Purusa or Atma is classified in Ayurveda into 3 types.
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(1) Parama Atma or parama Purusa. (Supreme soul).
(2) Ativahika Purusa or (Siksma Sarira Yukta Atma) TH &Y
qey

(3) Sthiila cetana Sarira or Karma Purusa.
Paramatma : Absolute soul,
Parama Purusa : Supreme soul

ffasr: Theaen v @ quifsd: |
Sadane Tt uyafa fg fora: 11 -FoWo ¢
The eternal soul or Paramatma is nirvikdra. He is devoid of

a9 or dosas, viz, Janana, Astitwa, Marana, Viparita Parinama,
Vrddhi and Ksaya. When the Paramatma combines with Mana,
Paiicamahabhiitas and their attributes viz Sabda, Spar$a, Ripa,
Rasa, Gandha, Satwa, Raja, Tama and the ten Indriyas, It causes
for cetanatwa (consciousness). He is eternal and an observer. He
always observes all the activities of the universe.

Such Paramatma which is Caitanyavanta and Jiianavanta
combines with the other realms and causes for the creation, exist-
ence and destruction of the universe.

Because of the past deeds it enters into the bodies of the dai-
va and manusya and roaming. In such a way when it holds vari-
ous types of bodies it is called Jivatma instead of Paramatma.

The soul is eternal. But the knowledge depends on Atma is
not eternal. It cannot be said that when Jiana is Anitya the de-
pendent Atma is also Anitya. This is like the 31 of Sabda
which is the quality of Akasa- the later being Nitya. In such way
Atma is also not Anitya. As production and destruction is absent
in Paramatma, it is eternal.

7wl g: wiafteren a9 e )
w WAy WA SEAEMR W 11 -FoWMo §

Caraka mentions that the Paramatma is the witness of all the
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activities of the universe, as he is an observer of all the activities.

It is only he, who knows things can stand as a witness. He
who doesn't observe the activities cannot be called as a witness.
The Paramatma observes all the attributes, actions etc of Bhiitas.
Things cannot be witnessed by Acetana Dravyas like stone, etc.

Caraka says that the combination of Paficamahabhiitas and
Atma are called Purusa. Hence all the activities of Paficamahab-
hiitas are witnessed by the Paramatma.

WiEY: a1 NEIEAa: (69 Wa: ~FoWo §

Caraka further describ‘es that the Paramatma can't be per-
ceived by any, for eternity is not caused any thing. Hence the ab-
solute soul is unmanifested and imperceivable.

a3q wran g freaey, 7 F wgA |
HIATAAY Ageahy A= SqwT & 11 -FoWlo §

Caraka while describing Paramatma further mentions that
the Paramatma is uncreated. He is the knower of creation, eternal,
alpervasive and undestructable.

Caraka describes Paramatma as Avyakta, ksetrajiia, §aSwata,
Vibhu and avyaya.

T @AF: yeA fagqeeas: -oWo o

In Ayurveda the word "Avyakta" is used in the sense of Par-
amatma or Prakrti and Purusa. According to VaiSesika Dar§ana
the combination of Prakrti and Purusa is called Avyakta.

This Avyakta is the only basic cause for evolution: But in
Sankhya Dar§ana it is mentioned that Prakrti or nature is the basic
cause for evolution. That Prakrti is known as Avyakta. Here the
Avyakta word is used in the sense of paramatma who is Nitya.

Where as the rasi Purusa which is visible through Indriyas is
Anitya. As the rasi Purusa is perceivable through Indriyas he is
Anitya.

Avyakta Purusa or Paramatma is perceivable only through
PV. 7
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his symptoms or inference. As it is atindriya it is not visible
through Bhoutika Indriyas. Caraka also confirms the same opinion
by describing-
Zwhifeas 99 Ul aaielxEd: |
IS = g fegargrad-=ay 1 ~FoTo /&R
The vyakta Purusa can be perceived through Indriyas where
Avyakta is not like that. As it is not perceivable through Indriyas,
it is called Avyakta.
All the other Tatwas except Paramatma, which are created
are known as ksetra, i.e. corpus. .
As he knows about all the manifested objects Paramatma is
known as kshetrajiia.
Caraka mentions that this Paramatma is neither created nor
destructed. The Purusa which has no beginning is Nitya.

Fftafes qow AR FEIIRR g T
Ativahika Purusa : soul responsible for

transmigration or soul with subtle body

In Ayurveda the ativahika Purusa is also known as 'Siikksma
Sarira yukta atma' and 'Linga Sarira dharaka atma'. Ayurveda
only described about this Atma. This was not described in
DarS§anas. The then seers had a doubt about how the soul enters
from one body to another body. They got answer through their
super natural vision. After the elemental body gets paiicatwa, the
Atma leaves such body in a subtle form and again this subtle form
Atma only unites with another body and is reborn again. As it is
very subtle in form it is not visible from elemental naked eyes. He
is visible only through super natural vision.

This invisible form of Atma accompanying with the body is
known as "Ativahika Purusa".

Though Paramatma is alpervasive, eternal and omni present,
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if it is viewed that in every body one Atma is present, we feel that
the paramatmas are innumerable. While in dissolution all these
invisible atmas vanish into eternal soul.

After completion of dissolution, in the new evolution, such
type of each Atma gets one linga Sarira or Suksma Sarira. Such
combination of Atma with subtle body continues upto another dis-
solution. In the evolution process this Atma with subtle body only
leaves the body at the time of death and enters into another body.
As Mana also accompanies this Suksma Sarira yukta Atma, he
leaves one body and enters another body. As janmantara sanskara
is present in Mana it surrenders by that sanskara and travels from
one body to another body.

At the time of Sukra Sonita Sariyoga, this Atma enters into
the uterus and holds the other bodies.

As a human being leaves the old clothes and wears new
clothes, this invisible Atma also leaves the old body and holds an-
other new body.

Bhagavadgita also substantiates this view by saying-

gmifa sty qar fagra &t gifa s Qs gafor
aar yriatn fagr sutfa sw=nfa dafa vafy @ -wagda

When Atma leaves the old body it is tied with the good and
bad deeds. Atma performs so many deeds (good and bad) through
the medium of the the body. To experience the effects of the good
or bad deeds, this Atma again holds another body.

That body again experiences the effects of the past deeds and
performs good and bad deeds again. This process continues till
the Atma gets liberation from the bondage of deeds. Ultimately
when this Atma relieves from all the bondages, it attains Moksa or
salvation. Until that period this Atma travels in various bodies.
By performing tapas and after destruction of the deeds this Atma
gets liberation from the ties of the deeds.
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Caraka describes, about how this Atma leaves one body and

enters another body as follows-
qieghf. et gehiE 2wt 2ew )
FuiomaT | a8 qvd fesd fam gy w o 11-Fowmo R

The Atma accompanying with four subtle Bhutas, viz, Prth-
vi, Jala, Teja and Vayu leaves the dead body with the speed that of
manovega and enters into another body. This happens due to the
effect of past deeds only. The transmigration of this soul cannot
be perceived by any other except the divine vision.

Even though it is stated that Atma is nigkriya, by accompa-
nying Mana he is doer of all the good and bad deeds and he is the
FU%er M. Enjoyer of the results of deeds.

This Atma which is tied with the good or bad past deeds ac-
companying with.subtle Bhitas, viz, Spar§a Tanmatra, Riipa,
Rasa, Gandha Tanmatra and Mana transmigrates in various bod-
ies. Mana is the cause for these transmigrations. As Akasa is kri-
yasunya, it does not enter in the uterus. As it is alpervasive and
having the attributes of avakasa pradana it exists in the uterus
from the beginning. Hence only four subtle Bhiitas always ac-
company the Atma.

Mana, Buddhi, Ahankara and the attributes, viz, Satwa, Raja,
Tama are always present in the subtle Atma. Due'to the abun-
dance bf Rajo Guna six, Satwa Guna seven, and the abundance of
Tamo Guna three Manasa Prakrtis exist in this subtle Atma. In
Ayurveda this subtle body is called as "Ativahika Purusa".

Some Acaryas opine that the following seventeen Tatwas,
viz, Paiica Jiianendriyas, Pafica tanmadtras, Pafica prana, viz, prana,
apana, udana, vyana, samana, Mana and Buddhi exist in this Suks-
ma Sarira.

As this is destructed at the time of dissolution ‘&% T=fd”’ it
is called as Linga Sarira.
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Ffvarfes gov wgur

Characteristic features of Ativahika Purusa
Caraka described the characteristic features of Ativahika Pu-
rusa as follows-

d v wd iy w fagenf w v fagew: 1 -
W SaaTRdtRay W FEg® W | U@ 11-FoWo /3R
He is omnipresent, can enter any physique, can perform any
action, can take any shape. He is the conscious element, he is in-
visible through any perception. He is always associated with
Mana, Buddhi and Indriyas from evolution to disso\lution and he
gets involved with attachments, viz. Raga, Dwe$a, Sukha, Dukha,
etc. | |
He remembers or recollects all the matters with the help of
Mana, perceives the knowledge of Dar§ana Spar§ana, etc with the
help of various Jiianendriyas, performs various actions with the
“help of karmendriyas; He is the cause for the creation of new phy-
siques. As he has all the above qualities he is otherwise called
Hetu, Karana, Nimitta, Karma, Manta, Vedayata, Sprasta, Drsta,
Ghrata, Srota, Rasayita, Ganta, Saksi, Vakta, Brahma, Ksetrajiia,
Prabhava and srasta. He is also called Guni. He is called Bhutat-
ma, as he is the seat of Bhiitas and he is called Antaratma as he is
the seat of Indriyas and Mana.

Caraka further states that this soul with subtle body, having
quality of a seed when associates with the four Bhiitas binding
with the past deeds leaves one physique and enters into another
physique; until he gets liberation he resides in the linga Sarira
only. After leaving the Sthula Sarira, he enters in another phy-
sique.

SuSruta also substantiates this view by stating as the small
seeds cause for the formation of big trees, this subtle body is the
cause for sthla Sarira.
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By careful and analytical study of the above statement it is
known that the subtle Atma is responsible for the transmigration
from one physique to another physique.

When Sukra, and Sonita enter the uterus this Suksma Sarira
also leaves the former body and enters into the new uterus and
thus manifests a gross body. As this siiksma Sarira only is accom-
panied with Mana and enters the newer body after leaving the
former body it is called "Asarvavyapaka". As it creates consi-
ciousness in Mana also and as it is the seat of Mana it is called
sarvaga. As such he is accompanied with Mana continuously he is
called "Manojava".

After liberated from linga Sarira and Mana, this Atma liber-
ates from bindings of this universe, rebirth, death, and other mis-
eries of the evolution, attains Moksa and experiences the unending
happiness.

Rasi Purusa or Sthiila cetana Sarira.
[Emperical soul or the receptacle of consciousness

endowed with the mind]

In Ayurveda this Rasi Purusa is called with various names,
viz, samhyogaja Purusa, Jivatma, rasi Purusa, Karma Purusa, cikit-
sadhikrta Purusa, etc. In Ayurveda "Cikitsa §astropayukta Pu-
rusa’, means rasi Purusa. 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. Then only the body is called sacetana,
when it combines with Atma. If cetana is not present then body
remains as the combination of paficatmahabhiita only. As the
body is formed with the combination of the six Tatwas, 1.e., Paii-
camahabhiitas and Atma, he is called as sarﬁyogaja Purusa. Treat-
ment is given to such gross body only and this gross body is capa-
ble of getting treatment. So this is called as-

'Cikitsa purusa' or 'Karma purusa’



Dravya Vijiiana 85

As the sad Dhatus, viz, Prthvi, Jala, Teja, Vayu, Akasa,
~ Atma are combinedly existed in this samyogaja Purusa. He is oth-
erwise known as "Sad dhatwatmaka Purusa”.

fafewar ge a1 wHyes
Abode of Treatment Responsible for action
FEAET VAR w  TEiafoeuean |
st forsfa wahmq @ way wfafeay 1)
W gHigad a0 aeanuE<ui |y |
dgEmre e fg AsY wWWSIVE: 11 -FoHo ¢/¥E

The Satwa, atma, Sarira or mind, soul and the body are the
gross elements of human being like tripod. The entire world is
sustained by their combinations. They constitute the substratum
for every thing. In this context the trdhatuka Purusa is compared
with trdanda or tripod. A tripod can sustain itself so long until one
of its three elements is disturbed. Tripod in the present context-
means the entire sentiment beings. Just as the tripod stands by the
conjunction of threes ticks, a human being exists by the combina-
tion of three elements. The trio includes the sense organs along-
with their objects, Buddhi and Ahankara. The later two are in-
cluded under the soul and not seperately mentioned.

This combination is Purusa. This is sentient and this is the
subject matter of this veda. It is for this reason, that this Ayurve-
dais brought to light. This Karma Purusa is created with the com-
bination of Mana, Cetana Dhatu is only eligible for treatment.
Complete treatment is given to this Purusa only. All the deeds are
aunder his control. In his abscence deeds are not produced. Hence
he is called Karma Purusa also. He himself experiences the effects
of the deeds.

I W & 9 JH T I wiafeay
I Wig: GEY T ifaay wui @@ -FoWo ¢
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Caraka further describes that action, fruit of action, knowl-
edge, ignorance, happiness, misery, life, death, ownership are ex-
isted in this Purusa only. Hence he is otherwise called Karma Pu-
rusa.

WA 69 AT 9 AGH TN
Sarhyogaja Purusa or Saddhatuka Purusa

Purusa comprising many factors- Comprising six factors

Five gross elements and the soul together make a human be-
ing.

WY S vEINEE:; YOu: WA: | oo

As per the above definition the mind is presumed to be incor-
porated in the soul and the organs in the gross elements. While
Caraka adopted this sat dhatuka Purusa, SuSruta substantiates it
with the following statement-

R 7 TFHEIYA W WWarE: 6 gfh 3 —Yo o 3

TRUNa: WYfEar: Tou $fa v et auar- girsnere argaese
WE AEwN, @ U@ F uggaa: wyfean: ‘g’ 3 v @

oMo 4/¥

Purusa is nothing but the combination of the six Dhatus, viz,
Prthvi, Jala, Teja, Vayu, Akasa and Brahma, the manifested one.

Ayurveda principally proposes to deal with the gross ele-
ments. It is therefore appropriate that it defined human beings as
consisting of gross elements and soul.

Tvitgen wgfdvifaaaras ge

Emperical soul
Rasi means group. A group of conglomeration or combina-
tion of the Tatwas is called as Rasi Purusa. Caraka enumerated
the Rasi Purusa as follows-
g agwdT wgfimfas: W@
T gifavaal: wefag seage? 1) -FoWo ¢/
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qlfseata feaim T
wgfdnfaet e U gEwEFS: 11 -FoWo /3y
As per another classification, Purusa comprises twenty four
Dhatus, i.e. mind, ten Indriyas, five objects of sense organs and
Prakrti consisting of eight Dhatus, viz, five Bhuitas, ahankara,
mahan and Avyakta.

According to Sankhya Dar§ana the Purusa constitutes 25 el-
ements. Whereas in Ayurveda mainly Caraka mentioned 24 Tat-
was only by including Purusa with Prakrti.

As such the group of the combination of 24 Tatwas, viz,
Buddhi, Indriyas,Mana, arthas and Atma is called a group or rasi.
The Purusa which is manifested with the transformation of the
above group is called as rasi Purusa.

The above said Cikitsa Purusa, Karma Purusa, Sarhyoga Pu-
rusa, Rasi Purusa are all identical. Difference is in nomenclature
only.

According to the context he is uttered with various names.
Though he is with various names, he is one only.

To establish their own principle the propounders of various
Darsanas uttered this Purusa with various names.

In VaiSesika Darsana it is described that the conjoining of
the sad Dhatus, viz, Prthvi, Ap, Teja, Vayu, Akasa, Atma with
subtle body is called as Purusa.

According to Sankhya DarSana the combination of the fol-
lowing Tatwas or Dhatus, viz, Pafica Jianendriya, Pafica karmen-
driya, Mana, Pafica mahabhiita, Mulaprakrti, Mahattatwa and Paii-
ca Tanmatra is called Purusa. They considered that the Atma and
Avyakta is the one tatwa.

Even though such created Purusa with the combination of
the Tatwas, He is one in some context, He is described as Tridha-
tuja Purusa in another context, as "Saddhatuja Purusa” and at
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some where as Caturvirn$ati tatwamaka Purusa.

Basic components of Purusa
As the Purusa hold the 25 Tatwas, viz, Pafica mahabhutas,
Atma, Pafica Jiianendriya, Pafica karmendriya, Pafica Tanmatra,
Prakrti, mahat ahankara, these are called as Dhatus. The above 24
are the basic components of Purusa JEIHRUN ¥rq:. Cakrapani
states that as they hold Purusa they are called as Dhatus.

eIafteh 3TerH: - Afeteay
Existence of soul beyond the body

Except Carwaka DarSana, all the other DarSanas stated that
Atma is different from Sarira. They stated that Atma and body are
the two seperate Dravyas. But Carwaka DarSana only stated that
Atma is not different from the body. As they accept Pratyaksa
pramana only, and as Atma is not perceivable through direct per-
ception, they did not accept that Atma is not a seperate one than
that of body or Sarira.

But in other philosophies it is stated that, the Atma and body
are seperate Dravyas. When the Atma leaves the body, all the ac-
tions of the body are stopped and death takes place.

If it is accepted that Atma and the body are the same, Sarira
should perform the activities after death also as usual. But actual-
ly it is not seen. The body should have activities and movements
also until the gross body is destructed or cremated. Other activi-
ties also should be performed. But it is not taking place actually.

As long as the Atma exists in the body, we accept that the
physique is in living state.

Due to the above reasons it is known that Atma is existed
beyond the body.

Caraka proved this with the following examples-

FUNA FET Hal WHI WY &g |
Falfg wOYH: FROT FERTUIH 1|
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AEHEW: Hell &wH g} Wfa: war: |

faga wfa @A &R0t g9 1)

FHOEA U &Y: &Al € A |

wat fe wRfw: wRur w1

fvEETEEH FTe: EaisEd )

Tl 7 qAdfa: Fd At T 10

Td  AeafagHae R § ST |

frdasm sEet e qeREas: 11 ~FoWo R/¥]-4%

"It is proved that kidranas are many, but the Atma, i.e., the
doer and enjoyer is one and the same. Atma in association of In-
driyas, is the cause for all the actions or deeds. A specific cause is
there for ego, Karma, karmaphala, Dehanatara gamana (leaving
one body and entering into the other body) recollection of the past,
etc other than the body. That is "Atma’ or soul.

The elements which are produced get destroyed faster than
the twinkling of an eye . The elements once destroyed do not
come back to their normal form again. The results of the deeds of
one person cannot be enjoyed by another person. The person him-
self enjoys the results of the past deeds like yajiia, etc.

Due to the above reasons it is stated that there is a permanent
entity known as Atma. Purusa who is the causative factor for the
actions as well as for the enjoyment of its results.

With the above exapmles it is accepted that body and Atma
are two seperate entities. Wound healing, reunion of fractured
parts are possible in the living body only, not in the dead body.

IMHA: TAHUT
Characteristic Features of Atma

Caraka enumerated the following characteristic features of
Jivatma.

wroTaET e stad = afa:
FisAratEaR: Ui gl w9 1|
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erfa: @R UEERgUl A9t |

TR SHUIIOT  WEAATaTTar | |

T AW Y 7@ WawGaAr gia:

gig: Wfaegra famfa waem: 11-FoWo ¢/80-93
1. Inspiration and expiration (33419, f4:41)
2. Blinking of the eye. (3f&faw)

3. Life (Sfa=9)

4. Mental perception, (viewing a far distant place like Amer-

ica etc in imagination) (A7 Tf:)

5. Shifting from one Indriya to another, for perception (3f=-

=R HER) (moving between the Indriyas).

6. Mobility and stability of mind (301 4r<vi)

7. Journey to various countries in dreams (¥R 7fe: @)

8. Anticipation of death (4= #gUi)

9. Cognition of the same thing with the right eye as per-

ceived by the left eye (8 TRIVHRIG He37 ST o)

10. Desire, hatred, happiness, misery, effort, consciousness,

stability, intellect, memory and ego.

All the above symptoms are of the living person and they are
not available in dead body. Hence they are treated as the proof for
the existence of Jivatma. When the Jivatma leaves the body or
departs from the body, the body lies vacant and absence of con-
sciousness. The five mahabhatas only remain. Hence a dead
body is called to have attained the state of Paficamahabhiitas.

T I gt sftaa: |1

TG TEEIgEea: 1)

R g @ afeq yArm seed |

TEYAEVYE  TgE e 1| -FoWo 2/93-0¥

Prana, apana and other features are available in the living in-
dividual only, when it is associated with Atma. The above symp-
toms are not visible in the dead body or mrta Sarira.
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Hence it is established that the above are the characteristic
features of the Jivatma and Jivatma is entirely different from the
body.

AWF: FH qgid T
Prediction of Soul towards knowledge

or Process of perception of knowledge
It is stated that the seat of Jiiana is Atma (JFIE fg ).,
Even then it perceives the knowledge of the objects only when it
associates with the Indriyas, Mana and objects.

Indriyas, Mana play an important role in the process of get-
ting knowledge by Atma.
gf=au sfzaal f§ waedT TR |
HeEa JAar g urat giwats @ar 11
wraq famd @ ar gfefgmtae |

awEfa aar af & a1 gRgdR 11 -FToWo /3R

Caraka while describing the process of perception, states
that, Atma when associated with the mind and sense organs will
perceive the knowledge of the objects. Such type of perception is
purely mental in the beginning, afterwards the mind ascertains the
merits and demerits of the object then the intellect acts and it de-
termines the knowledge. Basing on the determinative knowledge
which is determined by Buddhi or intellect, one can act or speak.
Insane people (371S) can't act or speak in proper way as Buddhi

yas. Hence they act or speak as their will.
Caraka further describes the process of perception as follows
He stated that the Jivatma is the knower of all the things of
the universe. Even though he is the knower, he is limited to one
person only. He is not capable of perceiving the knowledge of all
the things.
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ATHT F: HIUEOS] TH q IHT Wadd |
FHACHTY HAWEAT, Al T Fdd (|
gvgarsfa qans seyf wiees afa geia |1
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Atma when associates with the karanas, viz, mind, intellect,
sense, faculties only can perceive the knowledge of the objects.

If either the Indriyas and Mana are not associated with the
Atma, or Indriyas are defective then Atma dosen't get perception.

A person cannot see the image of himself in a mirror if the
mirror is covered with dust or in the water which is polluted. The
same case is that with mind when it gets efflicted.

In the Nyaya Bhasya also same process was enumerated as
mentioned above order.

‘e WA WYgeEd W g gfEa svdur wa Je”

In this process of perception Atma has close contact with the
Mana. Atma has no close contact or direct contact with the Indri-
yas. Even then they associate with Atma through Mana. Mana has
close contact with both Jivatma and Indriyas.

In absence of instruments nothing is produced even the pro-
ducer is present.

For example a skilled pitcher who is capable of making vari-
eties of pots but without clay or mud he can not make a pot. As
such Atma does not get perception of the Bahya visayas when the
Indriyas and Mana are not assogl/ated with him.

Even though Atma cannot get the perception of outward ob-
jects, it cannot be stated that Atma cannot get Jiiana completely.
In the samadhi state Atma perceives the knowledge of all the ob-
jects of the universe, even in the absence of association of mind
and Indriyas.

If it is accepted that Atma is Jiana swarupa and it always
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perceives the knowledge of all the objects the following queries
will arise (1) why the perception is not possible in the state of
sleeping (2) while the individuals are sleeping does the Atma also
get sleep?

Susruta answered the above queries very beautifully with the
following statement.

When the Indriyas are defective or predominance of tamo-
guna the Atma does not perceive the knowledge. Kapha and
Tamo Guna are predominant in sleep (FZ1 Yo @ war). Hence
Atma does not get perception. In that state of sleep even though
atma is not sleeping it seems that Atma is sleeping.

FUTHY AHed aUANY waea |
A VAT WA T AR 1) -FoWo §
ATA: Ieqfd:
Manifestation of Soul

Very detail and beautiful description is available regarding
the manifestation of the Atma in Ayurveda, especially in Caraka
Sarhhita.

As Caraka classified the Atma into 3 types and described
about the manifestation of it in that point of view.

wwal 7 gk faed wemes:
ol U ARWRYEH: 11 ~FoTMo g/43

As Paramatma is beginning less, neither it manifests nor gets
destructed. But Rasi Purusa, a combination of 24 gross elements
who is subvarient of Moha, Iccha, Dvesa is born out of the result
of the past deeds.

Paramatma has no birth as he is always undestructible, un-
ending and beginningless. Rasi pursa has both birth and destruc-
tion after completion of life spafl. In each birth the body of the
Rasi Purusa gets destructed. But the Atma of that body is under-
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structable. As the fruits of the previous life have to be enjoyed in
the present birth, through the medium of the body, the Rasi Purusa
has to wear another body. That Atma when leaves out from the
body with a subtle form is called as linga Sarira instead of rasi Pu-
rusa. As such the Atma with subtle body leaves from one body
and enter into the other body.

Atma when wears the ‘bhowtika §arira' is called as birth and
when it leaves the Sarira, known as death.

As such the cycle of birth and death rotates always. As this
Jivatma associated with subtle body it transmigrates and gets
sam$arana from one body to another body. This cycle of birth and
death is called Sarhsara.

The Manasa dosas Raja and Tama are the main cause for this
cycle of Samsara.

Because of the predominance of the Tamo Guna ignorance is
created in the Rasi Purusa. Because of that delusion ignorance or
unrealistic knowledge is produced. In such state rasi Purusa
thinks that all the objects of the universe are the cause for both
happiness and miseries. As a result, he desires such type of ob-
jects which give happiness and hatred towards such objects, which
produce miseries.

This delusion is the cause for passion towards favourable
objects and hatred towards unfavourable objects.

The person performs piiher bad or good deeds. Rightousness
" ({79) and sins get accumulated because of good and bad deeds
respectively.

The result of Papa is Duhkha and Punya is Sukha. To enjoy
the fruits of sins and righteousness, Purusa or rasi Purusa should
wear another body. Hence the body is called abode of pleasure for
Atma.

‘et WA yraT !
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When the Atma enters the body then he is known as rasi Pu-
rusa.

This process of transmigration is coming from time imme-
morial and it continues for ever until the Satwa Guna dominates
and liberates the Atma from Tama and Rajo Guna. Because of the
dominance of Satwa Guna Atma gets proper knowledge of the
Tatwas and then get relieved from ignorance from worldly mat-
ters. Hence desire of enjoying the worldly matters does not arise.
As he is-not submissive for Ichha and Dwesa, he does not perform
good and bad deeds. He is relieved from the bondage of the
deeds. Due to the absence of the bondage of the deeds he need not
hold another body forcibly.

Then Atma moves towards liberation to enjoy the unending

happiness. After getting Moksa, Atma will never enter into the
universe again. This is the final goal of Atma.

TRifrEguT

Mind and its Definition

The human being has a significant place among the sendriya.
Dravyas of the universe. Though Mana (mind) is existed in all the
sentient beings, it has more important role and utility in human
beings. Though all the Indriyas get destructed simultaneously at a
time, an individual is capable of performing his duties normally, if
the mind is healthy and stable.

But at the same time though the Indriyas are in normal state,
if the Mana is affected, all the activities of all the organs are ob-
structed. Then an individual cannot perform any type of activity.
Hence it is understood that mind has an important role in the hu-
man body.

In Dar$anas mind was described eloborately than from that
of other allied sciences.

As Dar$anas give much importance to 3edifcis @ and its
PV. 8
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eloborate study and as Mana is given an important equal place
alongwith Atma, hence Dar§anas described eloborately about
Mana.

Ayurveda has also given equal important place to Mana, as
Mana is also the seat of diseases. Predominance or vitiation of
manodosas, viz, Raja and Tama causes the psychic diseases. If the
Tama and Raja are in normal state, a person will be psychological-
ly healthy.

' Mana has an important place in the body. Mana influences
all the activities of both Mana and $arira. Mana, Indriya and body
get consciousness when associated with Atma. In cognition Mana
plays an important role.

Mana is an internal organ. The cognition of external objects
as well as pain, desire, aversion, etc occur to Atma through the
mind. Cognition would not occur if the mind is not present, even
though Atma, Indriyas, and Arthas are there. Further it is stated
that the Indriyas are capable of getting the knowledge of the ob-
jects when they associate with Mana only. Though Mana is man-
ifested from the mahabhtas like Indriyas, it is entirely diffferent
from Indnyas Mana is the important mean among all the means
in getting percepnon to Atma.

A qrEATi ghEafn svefwgur wwaift wafa ~Toqo ¢

Atma cannot get Jiiana when the Mana is defective. Mana
lives in the body in the form of Antah karana. The other Jiianen-
driyas are called Bahya Karanas or external organs.

Even though Mana is manifested from the mahabhitas it is
not gross element. Hence, unlike other Indriyas it is not visible
through Indriyas. As it is invisible through Indriyas it is known as
"Atindriya"

The general meaning of Mana is that which produces Jiiana
or cognition.
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Definition :

The word Mana or manas is derived from the Dhatu "Man
Jiane". (W ¥R or MeA4T), which expresses or which gives
knowledge is called as Mana.

‘A A AETAS Iy =

Mana independently cannot perceive the knowledge. When
it associates with Atma and Indriyas only it perceives the knowl-
edge. Though Indriyas are also means of cognition, they can not
get cognition without the association of Mana and Atma.

For cognition to Indriyas, consciousness through Atma and
ignition from Mana is essential.

In the absence of one of the above two, Indriyas can not get
perception.

Even though Indriyas are the means of perception (cogni-
tion), they only are not capable for perception.

They associate with the objects only. In the absence of Mana
cognition does not occur. A person whose mind is associated with
something else does not see pot etc objects lying before him.

Mana is only one, but Indriyas are five in number. As it is
one in number Mana is linked up with one organ at one time.

Cognition of that particular object of a particular organ oc-
curs, when Mana associates with that patticular organ or Indriya.
When the Mana does not associate with that particular Indriya
then the cognition does not occur even though the Indriya associ-

ates with its object.
T AgontT

Characteristic Features of Mana
GO TTH FERE WE O A |
wfa yrettzaatai afiws 1 wdd 1
dgaeEE W wifwees wdd | ~FoWMo 8/%¢-2%
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Caraka describes the characters of Mana as follows. He stat-
ed that occurence and non occurrence of cognition are the charac-
ters of Mana.

If the Mana contacts with Atma, Indriya and Indriyardha,
cognition occurs and in absence of contact cognition does not oc-
cur.

Even though Atma is associated with the Indriyas and Indri-
yardhas at one time cognition occurs and another time cognition
does not occur. There should be another sadhana other than Indri-
yas for the occurrence and non-occurrence of cognition. That an-
other sadhana is Mana. It means that cognition occurs with asso-
ciation of Mana and non-occurrence of cognition is due to non as-
sociation of Mana.

Trayoda$a karanas are existed in the body. They are classi-
fied as two, viz, Bahya Karana, Antah Karana.

The Paiica Jiianendriya and the Paiica karmendriya are the
Bahya karanas and Mana, Buddhi, aharikara are the antah karanas.
Mana is prominent among the trayodaSa karanas.

Mana is otherwise known as "Ubhayendriya” as it helps
Jiianendriya as well as karmendriya in perception. Sankhya
DarSana states that Mana is manifested from ahankara. But in
view of Ayurveda it manifests from Paficamahabhitas. Hence it is
paiicabhowtika.

Alike Sankhya Dar§ana ayurveda also states that Prakrti is
the main cause for the manifestation of Mana. As Mana is mani-
fested from Avyakta or Prakrti, the trigunas, viz, Satwa, Raja,
Tama of Prakrti are present in Mana also.

The activities like the Jiiana of Satwa Guna, Visaya pravrtti

of Raja, Ajiiana of Tamo Guna exist in the Mana. Basing on the
predominance of the above three attributes, the Mana is -called
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Satwika or Rajasika or Tamasika. The Satwika Prakrti, Rajasika
and Tamasika Prakrti are also decided depending on the predomi-
nance, of Satwa, Raja and Tama.

It is stated that Mana is the instrument for cognition and for
happiness and miseries.”

Keeping the above statement in view, some Acaryas opine
that the following are the characters of the Mana.

FEIE VAT SO 7 Ioqa
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Mana is stated to be the cause for the perception of the
knowledge Sukha and Duhkha. It is untouchable and su:bt,le.

It exists in association with Jivatma in each Sarira seperate-
ly. Hence it is Ananta and Aparisaiikkhya or innumerable or infi-
nite.

In VaiSesika DarS§ana the description of Mana is as follows-

AT Wiaed Fer WAt sway v fagg

The occurrence and non-occurrence of cognition when in

contact with Atma, Indriya, indriyardha is the character of Mana.
T Fs Jeaferiet fery

Nyaya Dar§ana states that "non occurrence of cognition of

all objects simultangously is the character of Mana.
@ g uuateE wad §iEd W -dodo

Tarka Sangraha states that the mean or Indriya which gets
the knowledge of happiness and miseries is called as Mana and it
is the character of Mana.

Mana is one of the important Dravya in the body. For the
cognition Mana is very essential. In the absence of Mana, occur-
rence of cognition is impossible. Cognition does not eccur with .
the contact of Atma, Indriya, and indriyartha only. With the asso-
ciation of Mana only cognition occurs.
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As Atma is alpervasive Atma always associates with Indri-
yas. Indriyas also always associate with their respective objects.
Hence Indriyas should always perceive the knowledge. Moreover
cognition of all objects should occur combinedly at a time. But it

is not true. Hence it is stated that YEg@RGUeY FHAf=g 1.

Attributes of Mana
AU 7Y A A D ot W wE -FoMo
Anutwa and ekatwa are the attributes of Mana.
Unlike the Atma, Mana is atomic and unlike the Indriyas it is
only one in nature. If it were not so all kinds of perceptions would
have attained at one time.

If it is imagined that Mana is either innumerable or alperva-
sive, it should have the contact always with the Indriyas, and it
should experience the cognition of all the objects through Indriyas
at a time. If the cognition of all the indriyardhas occur at a time,
due to the friction of all the cognitions, causes in delay of the cog-
nition process. In such state Mana cannot get proper knowledge
of the objects.

If the cognition occurs in a proper way, produces proper
knowledge. Mana helps to understand such type of proper cogni-
tion.

Such type of cognition is possible if Mana associates with
one Indriya only at a time. As it is one Mana associates with one
Indriya only at a time.

Mana is not alpervasive like Atma. As it is subtle it remains
as one of the thousands of parts in the body. But due to its subtle-
ness, unconstant and moving nature it looks like it is alpervasive.
It perceives the knowledge through that Indriya through which it
associates.
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If a person immersed constantly on some object cannot per-
ceive the knowledge of Sabda or Riipa. As such while reading a
book if he concentrates on other matters, he can not understand
what he is reading.

With the help of the above examples, the subtleness and one-
ness of Mana is established.

To substantiate further, Cakrapani while commenting de-
scribes three nyayas, viz,

1. Utpala satapatra vedha Nyaya

2. Alata cakra Dar§ana Nyaya

3. Dirgha Saskuli Nyaya

1. Utpala Satapatra vedha Nyaya :

Arrange a hundred lotus leaves one over the other and prick
it with a needle. While pricking the needle, makes holes in the
leaves one after another in quick successions. But it looks like
that the needle pricks all the leaves at a time. As such the Mana is
one and only one associates with the Indriyas one after another.
But it is imagined that the Mana associates with the five Indriyas
simultaneously. With this Nyaya it is established that Mana is one
and only one.

2. Alata Cakra Darsana Nyaya :

If a half burnt wood is rotated very fast it looks like a wheel.
Though it is one in number it looks like a wheel. As such the
Mana which is one in nature it wanders in the body like a wheel
and associates with the Indriyas one after another.

3. Dirgha Saskuli Nyaya :

Saskuli means a kind of cake or biscuit made of twisted rings
of rice paste fried in ghee or oil. '

While eating shaskuli a person may think that he percepted
the sound through srotrendriya, the shape through eyes, the hard
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touch with Spar§enendriya, taste with Rasanendriya and its smell
with Ghranendriya all at the same time. These types of percep-
tions are due to fast movement of the Mana in the body.

Through the above three laws the subtleness and oneness of
Mana is proved and established.

wdfrmdEFH RIS NS R (68 ¥, Wi aaul-
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In the same individual the mind seems to be multiple in char-
acter due to variations relating to the experience of its objects.
Perception of the object of the sense faculties, its disposition and
also its contact with Raja, Tama, Satwa qualities. But really
speaking there is no multiplicity of mind. It is one and only one.
So it does not motivate more than one sense faculty at a time, and
that is why all the sense organs can never act simultaneously.

LEIRELRY|
Objects of Mana

As Mana is Ubhayendriya it has both objects as well as func-
tions.

fawet farerd wpd @ o4 waeRa W
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The following are the five objects of Mana.
Cintya, Vicarya, Uhya, Dhyeya and Sarhkalpya.
1. Cintya : It is that in which it is considered whether an act
is to be done or not.

2. Vicarya: It is that in which it is considered whether it is
~ reasonable or not.

(Vicarya = consider, examine).
3. Uhya : Hypothesis (&A1) or that which is imagined.
4. Dhyeya : Meditation. Dhyeya is the object for which one
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has attachment or attention.

5. Sarnkalpya : Determination, It is that in which it is con-
sidered whether it is good or bad.

Apart from the above, whatever can be known by means of
Mana, like pleasure, etc, are also regarded as objects of Mana.

At first the Mana thinks about the objects whether a particu-
lar act is to be done or not. Then the Mana considers, examines or
inquire about the pros and cons or merits and demerits or profits
and loss about the deeds. Afterwards the Mana imagines or thinks
hypothetically or logically about the probability of that deeds.
Then the Mana concentrates on a particular object and thinks
about that continuously, with dedication. Finally the mind deter-
mines about the merits and defects and what to do, or what not to
do. Determine to perform such deeds which fulfill the desires is
called as safikalpa.

The object of sarikalpa is called as sarhkalpya.

All the above mentioned are the manovisaya or objects of
mind. Not only these, but the other objects which are perceived
through Mana and which are perceived with the help of Mana are
also manovisayas.

Hence the manovisayas can be classifed as follows

1. The objects viz, Sabda, SparS§a, Ripa, Rasa, Gandha
which are perceived through and with the help of Indriyas are
called Indriya visayas.

2. The objects, viz, cintya etc which are not perceivable
through Indriyas and perceivable through Mana only come under
another classification. As the Mana perceives the Indriyatita
Visaya it is called atindriya.

There is one specific object for each indirya. A particular
Indriya perceives that specific object only. It can not perceive the
objects of other Indriyas. For example srotra perceives the Sabda
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Jiiana only, but not Riipa Jiiana. Hence it is stated that “Sfafaa
But Mana perceives the knowledge of all the objects with the
help of Indriyas. Moreover, consideration of merits and demerits,
hypothesis, dhyana, sankalpa, internal experience like §@ $@ are
also mano visayas.
As such, Manovisayas are classified as Indriya grahya and
Indriya atita.

Mano Karmani
Activities of Mana
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As Mana is ubhayendriya it has some functions also. Con-
trolling of Indriyas and self restraint are the functions of Mana.
Hypothesis and consideration represent the function of the mind.
Finally the intellect or Buddhi acts and determines.

Kasikara the author of Padartha Vijiiana states that, "the
Mana has control on the organs. By association with an organ the
mind grasps an object. Incited by the mind, Indriyas become ca-
pable of comprehending the objects. The Mana also controls
them. Asthe Mana has control on the Indriyas, it decides the pros
and cons, merits and demerits of the particular object.

Uha and vicara are also functions of the Mana.

Finally the Buddhi or intellect acts and determine about what
to do or what not to do, what should be left and what should be
held.

Likewise the karyas of manas are of two types.

HR/: ®©HY
Location or Seat of Mana
Different opinions are there among Ayurvedic scholars re-
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garding the location of Mana. Caraka also in one context opined
that ARG is the seat, and in another context Hrdaya and Sira are
the seat of Mana. If these are assessed, it is understood that hr-
daya, f¥R and FYRR are the seats of Mana.

a) Hrdaya :

vy faawfatzavadugey |
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In one context Caraka stated that, "As the Indriyas which
bring about knowledge to the sadanga Sarira and their objects,
Atma and Mana associate with Satwa, Raja and Tama are located
in the hrdaya.

¥4 ARG G A ~Fo WMo ¥/3¥
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b) Susruta opines that hrdaya is the place for cetana, Buddhi
and Mana. Krtavirya also opine that hrdaya which is the place for
Buddhi and Mana would form at foremost in the foetus.

¢) Vagbhatta also substantiates this view of Caraka and
Susruta. He opines that "The hrdaya which is the seat of Satwa is
situated in between the stana, uras and kostha.

If the above three views are collectively assessed it is under-
stood that hrdaya is the location of Mana. In some Acaryas view,
hrdaya means mastiska, located in the brain, but hrdaya not locat-
ed in the Vaksa pradesa.

But this view is not acceptable. As per the above statement
of Astanga hrdaya, the seat of Mana is located in the chest, situat-
ed between the two breasts.

Moreover as per Susruta’s view, it is understood that pltha
and Puppusa are located beneath the left side of hrdaya and Yakrt
and Kloma in the right side.

Hence it can be comprehended that hrdaya means, which is
located in the chest only. But not in the brain.
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g Head
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In another context Caraka opines that head is the location for
Mana. Because head is the receptacle of all the Indriyas, including
Mana, like roots are receptacles of a tree. In the tree the roots are
situated at the bottom and the branches are upper side. Where as
in the body the roots are situated in the upper side and branches
are in the bottom. An individual dies if the head which is the place
of all Indriyas is cut.

fnfa sfeafn g won agf = waifa gd firg v
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The channels which carry pranas and Indriyas spread all over
the body like the sun spreads its rays all over the universe.

The Mana which is the superior of all Indriyas is located be-
tween the §ira (head) and talu (palate). It perceives the knowledge
of taste and other indriyardhas which are very near to Mana. It
controls all the matters.

frareaaor wdfsa ot 71 -Hodo
Sarva Sarira

Caraka in another context states that the entire body is the
location of Mana. Caraka in the Chapter 'Srotovimana' states that
the location of the channels of Mana is the entire body.

If the above are abridged it is understood that the above three
are the locations of Mana and the locations can be divided as Vas-
tavika sthana, Karya or niyantrana sthana, samcara sthana.

Hrdaya is the actual place where as head, entire body are the
official or controlling place and travelling place respectively.

TR T WUSAH
Refutation of Tamas as Dravya
Some Acdryas included Tama or Andhakara as tenth Dravya
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like Prthvi and other Dravyas. As the characteristic features of
Dravya are available in Tamas also, it is called Dravya.
QEATAAT: HHUN: SR WHANS T T 2],

The attribute Nilatwa and the action Calatwa are present in
Tama. As Tama has the above said Guna and Karma, it is an inde-
pendent Dravya.

1. It can not be included in Prthvi as Gandha and Spar§a are
present in Prthvi.

2.1t can not be included in Jala as Rasa §ita sparsa Sukla
Riipa are present in Jala bhiita.

3.1t can not be included in tejas as the Usna Sparia,
bhaswara swarupa are present in tejas.

4. As the attributes ever mobility, Spar§a are not available in
Tamsa, it can not be included in Vayu bhiita.

5. As Akasa is a ripahina Dravya, as riipa does not exist in
Akasa it can not be included in Akasa. .

6.1t can not be included in Atma, Mana and Kala as the
above are riipa hina Dravyas.

Due to the above reasons it can not be included in the above
nine Dravyas, and the Acaryas opine that Tamas is an independent
Dravya with significance.

Some acaryas refuted (or contradicted) the above view and
did not accept Tama as additional Dravya.

They say that as dravyatwa is absent in Tama, it can not be a
Dravya. Absence of lighting only is Tama. It is not reasonable
that absence of Tama is lighting. Prakasa is the form of Teja. Teja
is perceivable through caksurindriya and twagindriya. The ac-
tions of Teja, i.e. Dahana and pacana are perceivable through di-
rect perception. Tama is perceivable only through caksurindriya.

Tama is not able to mové independently, but the Dravya
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which is covered by Teja, when it moves, shadow of that particu-
lar Dravya seems to be moved. The movement is not of the shad-
ow, but of the Dravya covered with shadow only. It is an illusion
that it is the movement of Tamas. Thus vaiSesikas contradicted
the statement that Tama is a Dravya.

If Tama is perceivable through eye, it should be considered
as a Dravya with Rupa.

IYATAUR EHT T AN AT

Applied Aspect of Dravyas as per Ayurveda

The Paiica bhowtika theory has a significant place in Ay-
urveda.

According to Ayurveda, all the Dravyas in the universe are
Paiica bhowtika; the body is also Pafica bhoutika. The dosas,
Dhatus, malas, etc and other organs are also Pafica bhowtika.

wd 7o urg sifaey sfe@ad -gogo 3%

Caraka further states that there is nothing in the world which

does not have utility in appropriate conditions and situations.
ety s feRfaq xenjuasad at ai giwad o & afads
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In Ayurveda the Dravyas are divided into two, viz, Ahara

and Ausadha Dravyas.

Ahara Dravyas when consumed in proper dose develop the
Dhatus and thus nurishes the body. At the same time they mani-
fest the diseases if they are consumed improperly. The ausadha
Dravyas are useful in treatment. The Ahara Dravyas are predom-
inant of rasas, while ausadha Dravyas are predominant of virya.

Both ahara and ausadha drvyas have six tastes, viz, madhura,
amla, lavana, Katu, tikta and kasaya.

With the predominance-of two mahabhiitas each Rasa will be
formed.
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By the predominance of mahabhiitas and rasas the Dravyas
act accordingly.

All the Dravyas are having gunas also; accompanied with the
gunas Dravyas act on the body accordingly.

‘Thus the utility of Dravyas is entirely different in Ayurveda
than that of Dar§anas.
ok o ok



Part-B
Chapter 111

Consideration of Attributes
Guna Niriupana

Ui,

After Dravya Padartha both in Ayurveda and Dar§anas,
Guna Padartha was described. Each and every Dravya should
consist either of the Gunas. It cannot be imagined the existence of
Dravya without Guna. Guna is based on Dravya only. Both of the
Padarthas covet for each other for their existence. Dravya is re-
ceptacle for Guna and Guna is supported by Dravya. Dravya is
assylum for Guna. Guna is depended upon Dravya. Hence Dra-
vya and Guna are called as 3¥R, 399 and 354, 30 respec-
tively. Hence the Guna reveals the significance of Dravya. Guna
is called as fr®UT also. As Guna is depended on Dravya, Dravya
is important while Guna is secondary. As Guna depends on Dra-
vya and it reveals the speciality of the Dravya and is secondary. It
is called 'Goauna' also. Hence it is indicated as 'Guna'.

While thinking about the evolution process, the seers com-
prehend that Kama, Krodha etc and the diseases in the body are
born out of their attributes Raja and Tama of the Miila Prakrti.

All the Dravyas in the universe are having Guna. Hence the
knowledge of Gunas is a must. In Ayurveda, the knowledge of
Gunas is useful for the protection of health, as well as treatment of
the diseases.

Basing on the attributes of Dosa, Dhatu, Mala only the dis-
ease and healthy state is examined.- By inducing the Dravyas hav-
ing similar qualities vitiation of Dhatus take place, where as 9Tq
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A=A occurs due to consuming of Dravyas of dissimilar qualities.

To attain the normalcy of health, one should use the Ahira
Dravyas and Ausadha Dravyas accordingly. Hence the knowl-
edge of the Guna and Karma of various Dravyas is most essential.

Modern scientists or Materialists comprehended only the
Bhoutika Gunas as Gunas. Nydya and Vai§esika Dar§anas de-
scribed Gunas keeping in view of the characteristic features of
Guna of outside the body only. But in Ayurveda, the Gunas are
described keeping in view of their efﬁciency,vor influence on the
body. Hence Susruta states that FHfea = TIE=aIHAT: TON:
which means the Gunas of various Dravyas. are infered through
their actions after consuming them i.e. the Dravyas.

Hence in Nyaya Darsana, it is mentioned about Guru Guna
“IMAYAA A RO e’ which means "Heaviness is the
non-intimate cause of the first downward motion in a falling sub-
stance. But in Ayurveda, it is stated that Teares qfE: vasig fa-
T 9 means "Heaviness alleviates Vata. It strengthens the body,
increases kapha and it has delayed digestion.

In such a way, the Guna is apprehended both in DarS§anas
and Ayurveda in a distinct way.

T[T I frefw

Definition of Guna

The word "Guna" is derived from the “¥Ig’’ TUrF9 which
means reveals or explains or accepted through which
{. UWardty fage: &R IO | -FoFo
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1. Caraka states that even though Guna exists with intimate
relation in Dravya, it is devoid of action.

2. In Karikavali, it has been mentioned that which depends
on Dravya, devoid of Guna and Karma is called Guna.

3. In VaiSesika DarSana, it is stated that.the attribute is with-
out quality, without motion, and is intimately related to Dravya, it
is the cause neither for conjunction (¥aiM) nor for disjunction
(faum).

4. Prasasta Pada describes the General features of Guna as
that Padartha which possesses the Gunatva jati (Race of Qualita-
tiveness) is called Guna.

, 5. In RasavaiSesika DarSana, Bhadanta Nagarjuna, states that
"Guna has all the qualities of the universe".

6. Suruta mentions that "Gunas are devoid of Guna". Keep-
ing the above points in view, the features of the Gunas can be an-
alysed as follows.

(1) It depends on Dravya. (2) Devoid of Guna, and Karma.
(3) Itself is not in a form of action. (4) Produces other Guna simi-
lar to it. (5) It is-not related to Sarhyoga (conjuction) and Vibha-
ga (Disjunction) and (6) The Race of Qualitativeness or attribute-
ness. _

T[OT; UNHT T I

Guna does not depend on Guna means Guna does not exist

in another Guna. ‘

Enumeration of Guna-Guna Sankhya
Ayurveda enumerates Gunas as 41. Whereas VaiSesika siitra
enumerates seventeen only. Later, Prasastapada, the commentator
of VaiSesika Dar§ana added seven more Gunas making a total of
twenty four Gunas. Caraka classified the 41 Gunpas as

1. VaiSesika Gunas - 5
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2. Karmanya Samanya Gunas - 20

3. Atma Gunas -6

4. Paradi Samanya Guna - 10

Total 41 Gunas.

Astanga Sangraha enumerates 46 Gunas by adding 5 more
Gunas. They are Satva, Raja, Tama ¥ (Dharma) and e (Ad-
harma). Out of these the former three are known as W@r'['TY_ (Ma-
hagunas) as they exist in the Prakrti and cause for evolution,
where as the later two are [ U (Nimitta Gunas) means
which are instrumental for evolution and for death, birth and
Moksa.

W IUI-R o SFmﬁnya Gunas
General Attributes-20

These are otherwise known as Karmanya Samanya Gunas.
Gangadhara the commentator of Caraka Sarhhita mentioned them
as Sarira Gunas.

After using the drug in the body all the minute actions of that
drug are based on these Gunas only. Hence these are called kar-
manya Samanya Gunas. Generally as they are available in the
prthvi and other Bhitas, they are called Samanya Gunas or gener-
al qualities. As these are useful significantly to the body these are

2=_=

called §ariraka Gunas.

They are twenty in number namely Guru-Laghu; Sita-Usna;
Snigdha-Ruksa; Manda-Tiksna; Sthira-Sara; Mrdu-Kathina; Visa-
da-picchila; Slaksr_la-Khara; Sthiila-Suksma; Drava-Sandra.

In RasavaiSesika siitra, Bhadanta Nagarjuna mentioned only

‘ten karmanya Samanya Gunas- Sita-Usna; Snigdha-Ruksa; Visa-
da-picchila; Mrdu-Tiksna; Guru-Laghu.

All the above twenty attributes are useful in the treatment as
well as for protection of health. All the drvyas possess either of

8PV
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the twenty attributes. Basing on the Gunas only, the Dravyas per-
form their activities in the body.

For example, Roughness is produced in the body because of
the attribute Ruksa of that particular Dravya which is induced.
After perception of the actions only the existence of Gunas is in-
fered. Hence Susruta says that SHfEaa= 7 SS%aT: TO1: |

Heaviness and lightness etc. in the body are caused due to
the presence of Guru Guna and Laghu Guna in the Dravyas re-
spectively.

Guru, Laghu etc. attributes naturally available in the Drav-
yas. The Gurutva in Masa and Laughutwa in Mudga are natural.
Hence they are called Prakrti Guna.

The natural gunas in some Dravyas changed due to paka or
Sarmskara. Because of sarhskara also the new attribute in the Dra-
vya will be produced.

"t fg qurmEE geEd

Because of cooking the Guru Guna of rice changes into La-
ghu Guna.

CMICED Tu:
Visesa Gunas
Specific Attirbutes or Particular Attributes :
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The specific attributes of five Mahabhatas, viz Sabda,
Sparsa, Riipa, Rasa and Gandha are considered as VaiSesika
Gunas or Visesa Gunas.

"The objects of the five organs TRfadgl: are called Visesa
Gunas.
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The specific attribute of Akasa is Sabda. Like that, specific
attributes of Vayu, Agni, Jala and Prthvi are SparSa, Ripa, Rasa
and Gandha respectively. Each Jiianendriya perceives the knowl-"
edge of the specific attribute of each Mahabhiita which is predom-
inent tn it. ‘

Because of the predominance of Akasa Bhﬁga, Srotrendiya-
gets the knowledge of Sabda only which is the attribu/te of Akasa.
Similar with the other Jiianendriya also.

In this way the specific Indriya perceives the knowledge of
the attribute of specific Mahabhuta. Hence these attributes are
also called Artha, Jiieya, Visaya, Gocara.

IMeATHE (or) STERIUM:
Attributes related to the Soul :

31 aW: QW 5@ Waegar gia: |
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As per the statement of Carakapani “3Tea 3t 3fa o-
2" The attributes related to Atma or soul are called 3reafei
U (or) 31T TUT. The attributes Buddhi, Sukha, Duhkha, Iccha,
Dvesa and prayatnam present in Atma are called Atma Giinas.
Though the attributes i.e., Smrti, Cetana, Dhrti and Ahrnkara are
also of the attributes of the soul, they are included in Buddhi, be-
cause they are various stages of Buddhi (or) intellect.

Paradi Samanya Gunas
Attributes related to remoteness (General attributes of Drugs
related in processing of Drugs and in Treatment)
W ey W §ET @ 9 |
fawmg, yawd @ ufwmomaft = 1)
WIS W g&d U {41: UOEa: |
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These attributes are also called General qualities. But these
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are entirely different from Karmanya Samanya Gunas. They are
para (Remoteness/superiority) Apara (Nearness or inferiority),
Yukti (Propriety or proper application) Sankhya (Number) Sarhy-
oga (Combination) Vibhaga (Division/Disjunction)Prthaktwa
{separation), Sarhskara (Transformation) Abhyasa (Repetition)

Without proper and complete knowledge of the above at-
tributes, a vaidya cananot give proper treatment.

Classification of Attributes :

According to According to According to

Vaisesika Dar§ana Prasastapada Ayurveda
17 Gunas & Tarka Sangraha (24) 41, (46)
1. Rupa 1. Rupa

2. Rasa 2. Rasa

3. Gandha 3. Gandha

4. Spara 4. SparSa

S. Sankhya 5. Sankhya

6. Parimana 6. Parimana

7. Prthakatva 7. Prthakatva

8. Sarhyoga 8. Samyoga

9. Vibhaga 9. Vibhaga

10. Paratwa 10. Paratwa

11. Aparatwa 11. Aparatwa

12. Buddhi 12. Buddhi

13. Sukha 13. Sukha

14. Dukha 14. Dukha

15. Iccha 15. Iccha

16. Dwesa 16. Dwesa

17. Prayatna

17. Prayatna
18. Gurutwa
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19. Dravatwa
20. Sneha
21. Sanskara
22. Dharma
23. Adharma
24. Sabda

Introduction to Gunas- Gunanam Paricaya
1. Vaisesika Gunas - Specific attributes of Mahabhiita

These are five in number. They are : (1) Sabda (2) Sparsa (3)
Ripa (4) Rasa and (5) Gandha.

A.S$abda

SETEE ATg U W —doHo

The attribute which is perceivable through Srotrendriya only
is called Sabda. Itis the specific quality of Akasa. As Srotrendri-
ya is predominant of Akasabhita, it perceives the knowledge of
Sabda only. Sabda Jiiana cannot be perceived through any of the
other Indriyas. This $abda is Ksanika. This Sabda is produced
through (1) Sabda (2) Sanyoga and (3) Vibhaga.

Because of intermingling of the Bhitas, the attribute Sabda
is generally available in other Bhiitas also.

Mahabhasya states that "Sabda is that which is located in
Akasa, perceivable through Srotra and perceived properly through
intellect and revealed through speech”

Origin and classification of Sabda : As alaready stated
$abda is originated from Sabda, Sarhyoga and Vibhaga.

yiarmg fawrmy yeey veg et

Sabda produces through the conjunction of Bheri (Nagara),
Danda etc., the disjunction of the venuparva, and Sabda produced
from Sabda through sound waves. By the dbove three types, the
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Sabda is originated as the above three types are sound without var-
na (syllables) another one the savarna laksanatmaka Sabda (sound
with varna) is produced as follows.

Because of the conjunction of Atma, Mana and smrti desire
to utter the varnas like ka, ca, ta, pa etc occur. Due to that effort
the conjunction of Atma and Vayu takes place and action pro-
duced in Vayu.  Then Vayu passes upwards and reaches to kantha
(or vocal card) prade§a and with association of locally situated
Pranavayu and utters the syllables or varna. The other type of
Sabda which is described above produced and reaches to Srotren-
driya by vichi Taranga Nyaya. i.e., law of sound waves. Sabda
neither reaches itself to srotra nor the Srotrendriya come near to
Sabda. A sound wave produces a second wave, the second wave
produces a third wave and so on. Likewise waves are formed one
after another from the Sabda which was formed from Akasa, and
generally it reaches through the sound waves to the srotra. This is
called vichi Taranga Nyaya.

Kadamba Mukula Nyaya : All the petals of a bud of kad-
amba bloossom at once and spread to all the sides. Likewise the
Sabda produced at one place reaches to srotra from all the sides.

Generally Sabda is of 2 types viz. (1) Varna Laksanatmaka
and (2) Dhwani Laksanatmaka. Vérna.Laksnﬁtmaka Sabda is
classified into five groups. Viz "ka"varga "Ca" varga "Ta" Varga
"Ta" Varga and "Pa" Varga.

Diwani laksanatmaka Sabda is prominent of tunes which
contain Akaradi tunes.

The Sabda produced from a conch, a kettle drum, a drum, or
a train etc. are called varna Rahita and are called as "Avarna
Laksanatmaka Sabda." A

Varnatmaka is again of two types viz Sarthaka and Nirartha-
ka. The Varnatmaka Sabda which gives a meaning is called
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sarthaka such as Rama temple, Tree, Mountain, Varanasi etc.
which are in the noun form and coming, going, taking etc. are in
the verbals form. The Sabda which does not give any meaning is
called as Nirarthaka Sabdas which are used in daily usage.

Sarthaka Sabda is again classified in to 2 types. viz Mithya
(deceptive) and Yathartha (fact).

False statements and statements without knowledge are
known as Mithya Sabda. They can not give any proper knowl-
edge. Hence they can not be considered as pramamka (or) Au-
thoritative (or) authentic.

The Yathartha §abdas can be considered as authentic. Prop-
er knowledge will be possessed through the yathartha Sabda.
Hence it is mentioned as : FSEI¥a: 1 qeHTE=T AT |

Sabda
|
| R

Varnatmaka Dhwanyatmaka
(Bheri, Mrudanga, Sankha etc.)

[ |
Sarthaka Nirarthaka
| 1
Yathartha Mithya
B. Sparsa

The attribute perceivable through SparSanendriya is known
as SparSa. Sparsa is the specific quality of Vayu Mahabhiita. As
Twagindriya is predominant of Vayu Mahabhiita, it can perceive
the knowledge of Spar§a only. But not other attributes like Riuipa.
Spar§a Guna present in Agni, Jala and Prthvi. This is of three
types viz. Usna Spar§a (2) §ita SparSa and (3) Anusana §ita Spar§a
and are available in Agni, Jala and Prthvi and Vayu respectively.
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These four are the receptacle of three types of Sparsa.
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C. Rupa _
The attribute perceivable through caksurindriya only is
called as Rupa and is the specific attribute of Tejobhiita. As
Caksurindriya is predominant of Tejobhiita it perceives the knowl-
edge of Riipa only as Ripa is the specific attribute of Tejobhtita,
but not other objects. This Ripa (colour) exists in prthvi, Jala and
Agni.

Ripa is of seven types viz. 1. Neela, 2. Pita 3. Rakta 4. Har-
ita 5. Kapila 6. Sukla and 7. Citravarna.

The above seven types of Tejas is available in Prthvi only.
Where as in Teja bright white variety (Bhaswara-§ukla) resides.
In Jala, the Pale white (Abhaswara sukla) colour finds.

The Rupa existed in surya, vidyut, and Dipa etc. is Bhaswara
sukla.

{. ST AG IR - ToHo
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D. Rasa :

The attribute apprehended only by Rasanendriya is Rasa. It
is the specific attribute of Jalamahabhiita. As Rasanendriya is pre-
dominant of Jala Mahabhiita, it perceives only the attribute Rasa.

Jala and Prthvi are the receptacles of Rasa. Akasa, Vayu and
Tejas are instrumental causes for the manifestation or origin of
Rasa and for its divisions like Madhura, Amla, Lavana, Katu, Tik-
ta and Kasaya.

It is of six types viz. (1) Madhura (2) Amla (3) Lavana
(4) Katu (5) Tikta (6) Kasaya and all these reside in Dravya. In as-
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cending order from Kasaya to Madhura, they are more energetic
as exceeding the former. For example Katu Rasa is more energet-
ic than Kasaya Rasa. Tikta is more energetic than Katu Rasa.
Lavana is more energetic than Tikta; Amla is more en-ergetic than
Lavana; Madhura is more energetic than Amla Rasa.

Even though the Jala and Prthvi are the receptacle to Rasa,
when Rasa is divided with the aid of Akasa, Vayu and Tejo bhita
(specific Rasas are revealed) with the predominance of-prthvi and
Jala-Madhura; with the predominance of Prthvi and Agni-Amla
Rasa; with the predominance of Jala-Agni-Lavana Rasa; with the
predominance of Vayu-Agni-Katu Rasa; with the predominaﬁce
of Vayu-Akasa-Tikta Rasa and with the predominance of Vayu-
Prthvi-Kasaya Rasa are revealed.

R . TEAT WG U & —~ToHo
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E. Gandha :

The attribute apprehended only by Ghranendriya is Gandha.
As it is the specific attribute of Prthvi bhuta it is apprehended by
Ghranendriya only. It is two fold viz. (1) Surabhi (fragrant)
(2) Asurabhi (or) Durgandha (fowl). Though they are generally
two fold, it is further divided into two types; (1) Vyakta (Reveala-
ble) (2) Avyakta (Non-revealable).

Ex.: Generally while smelling soil, Iron etc. the perception of
Gandha does not reveal. But when the soil, Iron etc. are mois-
tened with water and Iron is heated, its Gandha is apprehended.
So the Gandha of soil, Iron etc. is Avyakta Gandha. On contrary
to this, the Gandha of flowers etc. are revealed even though from
a distant place.
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As it is the specific attribute of Prthvi, Gandha exists only in
Prthvi Bhiita. It is not available in other Bhiitas, Gandha is appre-
hended as it exists in Prthvi. It is understood that the Gandha
available in Jala and other Bhiitas are due to Prthvi only.

¢ JTOT AN T[UI I: ~qodo
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II. General attributes : Samanya Guna
1. Guru-Laghu (Heavy-Lightness)

These two are the opposite qualities (attributes).

1. Heaviness is the non-intimate cause of the first downward
motion in a falling substance. It resides in Earth and Water.

Gurutwa is the cause for the falling of a fruit from a tree. In
darS§anas it is stated that, Gurutwa is the cause for falling of Jala on
Prthvi. Whereas in Ayurveda, various actions and changes occur
in the body by Guru Guna. '

Angamarda, Upalepa, Mala Vrddhi and Bala Vrddhi are due
to Guru Guna. It gives Trpti and Brmhanatva and increases
Sarirapusti; kapha and mala etc. It alleviates Vata and digestion is
delayed.

The Guru-Guna Dravyas are predominant in Prthvi and Jala-
Bhiita.

R. 3T YA IAWAHTU] oead] ~doFo
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Laghu Guna is quite opposite to Guru Guna. It is predomi-
nant of Akasa Vayu and Agni Bhata. It acts as Lekhana and
Ropana (wound Healer). It is whole-some and Digests quickly. It
increases Vata and reduces kapha.
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2. Sita-Usna (Cold-Hot)

Generally §ita Guna reveals the act of $italatwa (or) cold-
ness. It produces the act of §itala. Sita Guna gives happiness and
satisfaction. When a person is affected by Heat, samana both in-
side and outside the body is due to §ita Guna only. It gives satis-
faction; acts as stambhaka. It obstructs vomiting, Diarrohea,
Bleeding etc. It tranquillises or appeases unconsiousness, sweat
and burning sensation. Jalabhuita is predominant in §ita Guna Dra-
vyas. But Prthvi and Vayu, Bhiitas are also present in lesser quan-
tity. Because of touch it cools the outer surface of the body. As its
last change is also coldness, it also cools the body internally.

I We: it yof 33 W@ qrfaq 3w afguda: mmaw
fagrem: -gogo ¥&

Usna Guna it quite opposite to §ita Guna and causes excesive
sweda, Moorccha, pipasa, Burning sensation etc. and it produces
vamana, increases the capacity of digestion and it suppurates the
Amavranas. Usna is predominant of Agni Bhita.

3. Snigdha-Rooksam (Qily-Dry)

The Sneha Guna increases Snigdhatwa, Mrdutwa, Bala, Var-
na and Sukra in the body. It alleviates Vata and aggravates Kapha.
Jala Bhuta is predominant in Snigdha Dravyas. Snigdha is the
quality which causes the agglutination of powder etc. Mrdutwa,
of the objects is due to snigdha Guna.

The snigdha is of two fold eI and 3f+eg.

Hemadri states that snigdha Guna is the cause for moisture in
‘the body. Snigdha Guna exists in water only.
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Ruksa Guna is quite opposite to snigdha Gunpa. Prthvi and
Vayu Bhuta are predominant in Ruksa Guna Dravyas.

Ruksa Guna Dravyas produce Ruksatwa, katutwa etc. in the
body; and aggravates Vata, and produces Sosatwa.

In VaiSesika Dar§ana, Ruksa Guna has not been described as
they opine that the negation of sneha Guna is the Rooksa.

4. Manda-Tiksna (Dull-Sharp)

‘ Because of slow movement Dravya performs its action slow-
ly. It keeps the body steadily. Prthvi bhita is predominant in
Manda Guna Dravya. Hemadri mentions that manda has the pow-
er of alleviation of Dosas.

. WA VIfth: W WS -3R

R.UQ AR WA ~FoFo ¥§
Tt 3fa ety anrad S-S

Generally the tiksna Guna is quite opposite to Manda Guna.
It aggravates Pitta and acts as Lekhana, alleviates Kapha and Vata.
Because of Tiksnatwa, it produces Daha, Paka and srava. Agnib-
hiita is predominant in &1 7OT Dravyas. Slight differences are
there ainong Ayurveda Acaryas regarding the attributes Manda
and Tiksna. Even though all the experts express the similar view,
regarding Manda Guna, differences are there regarding Tiksna
Guna. ‘

While Caraka states that Tiksna is opposite attribute of Man-
da Suéruta and Bhawamisra states ASukari Guna is qunte opposite
to that of Manda.

Whereas. Susruta describes the Tiksna Guna, it has another
meaning. SuSruta opines that Mrdu Guna is opposite to Tiksna.

Though Caraka mentioned Mrdu Guna, he considered it is
the opposite quality to Kathina or Hardness.
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Susruta described that Vyavayi, Vikasi and ASukari are quite
opposite to Manda Guna.

Sus$ruta even though mentioned 20 attributes by including
the ASukari, Vyavayi, Vikasi, qualities in A$ukari Guna, in some
places he again mentioned twenty two attributes.
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5. Sthira-Sara (Firm-Moving )

Sthira Guna Dravya is predominant of Prthvibhiita. The
Dravya having the sthira Guna whether it is Ausadha Dravya or
Ahara Dravya, obstructs the Vita and mala and stops the passing
of Mala and Vata through anus. Sara Guna Dravya let out the
Mala through the anus. The movement of an object will be arrest-
ed due to sthira Guna.

Sthira Guna Dravyas obstruct Atisara, Grahani, Rakta Pitta
etc. diseases and arrests the §ighra skhalana.

Sara is quite opposite to sthira Guna. Some opine that cala
Guna is opposite to sthira Guna. But there is no difference be-
tween cala and sara. Jala Mahabhita is predominant in saraguna.
It passes outwards the obstructed Mala, Mitra, Sukra. Srarhsaka,
Recaka, Bhedaka are the synonyms of saraguna. Because of
saraguna, the Mala passes out through anus with speed.

.9 Aot vifh: W feat: aw S0 wifE: | WT (RWR)
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6. Mrdu-Kathina (Softness and Hardness)

Mrdu Dravya after consumption-loosens one or more organs
of the body where as Kathina Guna hardens the organs of the
body.
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Generally the Mrdu and Kathina are perceivable through
SparSanendriya. The softness of the sponge etc. and the hardness
of the Rocks etc. are perceived through Spar§anendriya only.

But according to Ayurveda, the Mrdutwa and Kathinatwa of
a substance is known after consuming it. As the soil gets soften
when it is moistered with water, the organs and malas get soften
after consuming the Dravyas of Mrdu attribute.

Akasa and Jala Mahabhuta are predominant in Mrdu Guna
Dravyas.

Contrary to Akasa and Jala, Prthvibhita is predominant in
Kathina Guna Dravya. When these are used internally it hardens
the organs and Mala etc. The hardness in the glands (3f9) is due
to the consumption of Kathina Guna Dravya.

Susruta states that Tiksna Guna is contrary to Mrdu Guna.

Q.?I: qa"} HUMG ¥ &Hfea:
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7. Picchila-Visada (Sliminess-Clear)

The Picchila Guna holds the lives (Pranas) Balya and reunite
the fractured bones or fractured organs, increases kapha, gurutwa.
It is like threads. Jalabhuta is predominant in picchila Dravya.

Contrary to this, the viSada Guna Dravyas act as vasodila-
tors. It drys up the kleda of twak and other organs of the body.
Hence the moisture of the body is reduced or diminished. It acts
as wound healer. Hemadri states that Picchila Guna has the pow-

er of lepana or coating or covering nature. y

When touched it looks like a lump, dense gummy in nature.

Example-The green Yasias (Slesmataka), the gum like
Padartha, in ladies fingers expands like a wire or creeper.

When the picchila Guna Dravyas are used internally they

help to stabilise the life, satisfy the Dwadasa pranas viz. Agni,
PV. 10
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Soma, Vayu, Satwa, Raja, Tama, Paiica Jiianendrya and Bhutat-
ma.

Visade Guna is predominant of Prthvi and Jalabhita. It in-
creases the strength. It always filled the gaps of minute cells
which are always destructive. It increases kapha. Vi§ada Guna is
contrary to the picchila Guna. It reduces the moisture. Prthvi and
Vayu Bhuta are predominant in viSadaguna. It acts as vasodilator.
It absorbs the kleda of various parts of the body as a result early
wound healing takes place
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_S.Slaksl}a-Khara (Smoothness and Coarseness)

Slaksna Guna is identical with picchila. Similar actions are
performed alike picchila Dravya when §laksna Dravya is used.
Picchila Dravyas are unctuous with moisture and §laksna Dravyas
 are hard and tough and without moisture. Slaksana Guna is capa-
ble to act as wound healer. It is predominant of Jalabhiita.

Ex. : Polished wood, diamonds and fish. Slaksna Guna is
having skipping in nature. '

Contrary to this, khara Guna, is predominant of g&t and
ag4d, acts-as lekhana, (scratches the impurities and lets them
out.). It breaks the accumulated kapha, Vita, and Dosas by cut-
ting and breaking into minute parts and finally, lets them out from
the body.
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9. Siiksma-Sthiila-(Subtility and Gross)

Suksma Guna Dravyas are not only access into minute chan-
nels of the body but also capable of dilating them. Contrary to
this, sthiila Dravyas obstruct the channels and they are capable to
act as vaso-constrictors.

They are also not visible like the other attributes. Basing on
the actions and changes in the body after usage only, we get the
knowledge of the above attributes.

Ex. : The Suksma Guna of Taila is not visible. When mas-
sage to the body, it enters into the minute channels and dilates
them. As such all the other Suksma Guna Dravyas enter into
minute channels and dilate them.

Akasa and Vayu Bhiita are predominant in Stksma Guna
Dravyas.

Contrary to this the sthiila Guna Dravyas obstruct the chan-
nels. It produces sthiilatwa in the body because of the predomi-
nance of Prthvi and Jalabhiuitas. Even though they act as Dhatu-
vardhaka, they obstruct the channels.
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10. Drava-Sandra : (Liquidity and density)

Fluidity is the non-intimate cause of the first flow (of a liquid
substance). It resides in water and light. It is of two fold (1) Nat-
ural and (2) Artificial. Natural fluidity is found in water whereas
artificial fluidity is found in earth and Teja.

The dravatwa in gold and silver are naimittika or artificial.
This Naimittika Dravatwa found in silver and gold when they are
melted.
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Dravatwa produces moisture in the body. It increases the
kleda in the body. It acts as a vehicle, carries the objects from one
place to another place in the body.

Jala bhiita is predominant in Drava Guna. Quite contrary to
this, Prthvi, Teja and Apyamsa are predominant in Sandra Guna.

Sandra Guna acts as vasoconstrictor, whereas Drava Guna
acts as vasodilator.
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The above twenty attributes are known as Samanya Gunas or
general attributes and they are useful in Ayurvedic treatment and
for maintenance of health.

Adhyatmika Gunas : Attributes related to Soul
1. Buddhi-Intellect :

The cause for the knowledge for all kinds of communica-
tions is called as Buddhi (intellect). Anuvyavasayatmaka Jfiana is
called Buddhi. Perception of knowledge of Padartha only is called
Vyavasaya. Such knowledge of vyavasaya is known as Anu-
vyavasaya.

Ex : The knowledge about a pot occurs through direct per-
ception and it is known as vyavasaya. The knowledge occurs to
an individual afterwards is known as Anuvyavasaya and such
knowledge which is in Anuvyavasaya form is called intellect or
Buddhi.

Some opine that the lustrous which is residing in Atma is
called Buddhi.
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Sankhya Dar§ana states that in the evolution process, Mahat-
tatwa is evoluted from Miilaprakrti in the beginning and from
Mahat Tatwa Ahankara is evoluted.

The transformation form of the above and one of the An-
tahkarana traya is Buddhi (intellect). The transformative product
of pure intellect is called as "Jiiana". '

Buddhi is of two types (1) Anubhava (or) Anubhuti (2) Smrti
or smarana. '

Smrti or rememberance is the knowledge born out of mental
impressions alone.

(2) Apprehension or Anubhava is the knowledge other than
recollection. It is again two fold. I (valid) 3raerd (Erroneous).

The objects already known through apprehension, after some
time perception of the same objects occur without Indriya san-
nikarsa is called smrti.

Caraka states that "the recollection of the knowledge per-
ceived previously through Drsta (seen), Sruta (Heard), Anubhiita
(Experienced) is calld as smrti.

T A AR RN Ffereead ~FoMo

The smriti is of two types (1) Bhavita smartavya. (2) Ab-
havita smartavya.

The cognition occurs in the state of sleeping is called Bhavi-
ta smartavya. Where as the knowledge in the awakening state is
called Abhavita smartavya. ,

The cognition varied from smrti is called Anubhava. The
valid experience (apprehension) occurs through the contact of In-
driyas and Indriyardhas is called as Anubhava (apprehension).

Apprehension is of two fold (1) ag4 (2) 315, Valid appre-
hension or IS4 ¥a I is of 3 types again. (1) Pratyaksa (2)
Laingiki (3) Sabdi. Avidya is of two fold. (1) Sarmsaya (2) Vipar-
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yaya. Annamabhatta in Tarkasangraha added Upamiti to the
above and stated them as 4 in number.
¢. “‘WdoaER AN qfE: FJHTEE T FH @wea dgu’
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2. Sukha (Pleasure) :

The cognition occurs which is favourable to a person always
is called Sukha. It always gives pleasure, satisfaction and happi-
ness to the individual.

It is produced from Dharma and is favourable to a person.

¢. Gl IgHeraar AgE G, NJFH AgHE GO -doFo
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3. Duhkha (Misery or pain) :

The attribute which is produced due to Adharma and which
causes pain or torture always to an individual is called Duhkha. It
is not favourable always to Indriyas, Atma and Mana.

{. Wi wfaperaw Aia gr@
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Every living being tries to avoid and escapes from Dukha.
4. Iccha (Desire) :

Iccha means wish or desire. Wish.to acquire or possess any
article or any object for himself personal or for others is called Ic-
cha. Icchais of Eight fold. (1) Kamam (2) Abhilasa (3) Raga (4)
Sankalpam (5) Karunya (6) Vairagya (7) Upadha (8) Bhava.

1. Kama : Maithuna Iccha or desire towards coitus is known
as Kama. _

2. Abhilasa : "Abhyavaharesca" or desire, wish to take food
is Abhilasa.

3. Raga : Having passion towards an object and wish to get
that object repeatedly.

4. Sankalpa : To determine to perform a duty in future.

5. Karunya : By leaving selfishness, save other living be-
ings from misery.

6. Vairagyam : Devoid of the defects, demerits, of others by
keen observation of the defects.

7. Upadha : Wish to deceive others.

8. Bhavam : Hidden desire.

T &M: —doFo
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5. Dwesa (Aversion) :

Aversion or Anger is called Dwesa. Because of Dwesa, an
individual feels that he himself is burnt. Acquiring of an object
which is against will also causes pain. Aversion occurs towards
snakes and thorns because pain is experienced from snakes and
thorns etc.

The Dwesa is of 3 fold.

1. Tanmayatajanya.
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2. Adrsta ViSesa

3. Jati Visesa.

1. Tanmayatajanya Dwesa : If once a person experiences
the pain due to snake bite, and he sees that the snakes reside every
where and gets aversion towards snakes.

2. Adrsta Visesa : Even though he does not experience the
snake bite, gets aversion towards snakes.

3. Jati Visesa : The aversion among two races is called as
Jati Visesa. \

Example : 1. Aversion between dog & cat.

2. Aversion between Cat & rat.
3. Aversion between Snake & Mangoose.

Because of Dwesa or aversion individual begins to perform
Dharma, Adharma, Smrti & Prayatna.

Hence Dwesa is also a basic cause for the above four deeds.
It can be considered as one of the Manasika Dosas.

TSEEHIRI §6:, afET §i wsafeaiaa e wd | 89: | wet
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6. Prayatna (Effort) :

Volitional (§&%cq ¥fth) effort is the will to do the primary
effort regarding performing an action is called prayatna. Some
opine that Cesta is prayatna. 9, ¥{¥, 3@ are the synonyms of
prayatna. It is of two types. 1. Jivana Purvaka 2. Iccha Dwesa
Poorvaka Prayatna.

1. Jivana Purvaka Prayatna : The efforts for continuation
of life, respiration etc coine under this type. The respiration con-
tinues in the state of sleep as well as in awakening state also. All
the other activities continued in the body are involuntary. Due to
this effort only, the association of Indriyas Mana and Atma oc-
curs. It is the causative factor for keeping alive.
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2. Iccha Dwesa Purvaka Prayatna : (Voluntary efforts) Ef-
forts performed to acquire Hita and to devoid ahita is called as Ic-
cha Dwesa purvaka prayatna. All the efforts made for the person-
al and social welfare also come under this category.

In some other contents, it is said that the Prayatna is of three
fold. 1.Pravrtti Riipa 2.Nirvrtti Riipa and 3.Jivanayoni Rupa. Pra-
vrtti Rupa prayatna is due to desire, Nirvrtti Riipa prayatna is due
to aversion. Jivanayoni Rupa Prayatna is the efforts to keep-alive.
In absence of this Jivanayoni Roipa Prayatna a person will die.

¢. @fd: ¥aq™: ~doHo
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IV. Paradi S@manya Gunas

General attributes related to remoteness etc.
‘1, 2. Paratwa-Aparatwa : Remoteness-Proximity

In Tarka Sangraha, it is stated that Remoteness (Paratwa)
and proximate (Aparatwa) are the special causes of common
usuage of words expressing Para and Apara. They reside in four
Bhutas viz. Prthvi, Jala, Teja and Vayu and also in Mana. Each of
them is of two fold. (1) Dikkrta (spatial) and (2) Kalakrta (Tem-
poral).. In things existed at a distance Dikkrta paratwa or spatial
remoteness is found, in things near Dikkrta Aparatwa or spatial
Aparatwa is found. In an elderly person, kalakrta paratwa (Tem-
poral remoteness) and in younger person Kala krta Aparatwa
(Temporal proximity) are found. :

Dikkrta paratwa indicates the specificity of the Dik, whereas
Kalakrta paratwa and Aparatwa indicates the variance in age.

But in Ayurveda, it is quite different. In Ayurveda, Paratwa
indicates the best one. Aparatwa indicates least one. Both parat-
wa and aparatwa are related to DeSa, Kala, Vaya, Mana, Paka,
Virya, Rasa etc.
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In health point of view, the DeS§a which is wholesome to an
individual is Para and unwholesome is Apara. As such Jangala
Desa is Para and Anupa De$a is Apara. For health winter season
is para and summer season is Apara. As such regarding age
Tarunavastha is para whereas Vrddhapya is Apara. In Vipakas,
Madhura Vipaka is para and Amla Katu Vipakas are Apara. As
such Seetaveerya is para, while usnavirya is Apara. In the six
tastes Madhura Rasa is para, whereas Katurasa is Apara.

In the Madhuradi sadrasas whichever is wholesome to an in-
dividual is para for himself and the remaining are apara.

{. QUUR HEER WY HRU GUSWAE | gigsas agqee v -
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3. Yukti : Propriety-Proper Application (Prescription)

gfereg die WY godd -FoYo I

Proper application with proper planning is called yukti. Se-
lection of proper therapy with due regard to the nature of the
Dosas is called Yukti. Whereas the inappropriate selection of ther-
apy or the therapy without proper planning is not at all a selection.

Yukti as an attribute is useful not only in treatment but in
pharmaceuticals also. The medicines are manufactured with yuk-
ti. Hence it is an important attribute.

4. Sankhya (Number) :

Sankhya is the cause of common usage of expressions like
one, two etc. It is found in all the nine substances. It starts from
one and ends with parardha. Oneness is two fold. i.e. eternal in
atoms and non-eternal in products. It is eternal in eternal sub-
~ stances and non-eternal in non-eternals. Number two and higher
numbers are only non-eternal.

Parardha is the highest number equavalent to a Lakh of



Consideration of Attributes 137

crores, which constitutes half of their life span of Brahma the cre-
ator. Numbering of the diseases like, Astajwara, Paficaswasa, etc.
Sapta Dhatus, Tridosa etc. come under Sankhya.
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5. Sarhyoga-Conjunction :

Sarhyoga (conjunction) is the special cause of conventional
expressions of contact between two objects. It resides in all the
substances.

Caraka describes that combination of two things, many
things and one thing with another is called as Sarhyoga-such com-
binations or conjunctions are not permanent.

It is three fold (1) Dwandwa Karmaja (2) Sarva Karmaja and
(3) Eka Karmaja.

1. Dwandwa karmaja : If activity is found in both the con-
juncted things it is known as Dwandwa Karmaja.

Ex : Fighting between two sheep.

2. Sarvakarmaja : Combination of many things. e.g. Addi-
tion of Masa in a pot having many such grains.

3. Eka Karmaja : Combination of one thing with another
stable thing. e.g. Sitting of crow on a tree.

L. ORT: |: WANT I -Ho{o g
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According to Tarka Sargraha, Samyoga is of 2 fold. (1)
Born of action and (2) Born of contact.
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The former arises when a book comes in contact with hand,
due to the activity of the hand in grasping a book. The second
variety §aITs HaM is the contact which arises between one's body
taken as a whole and a book, when the book is in contact with
one's hand.

6. Vibhaga-Disjunction :

Disjunction is the attribute (Division) which destroys the
conjunction (Combination). It exists in all the nine substances.

Caraka states that divison into particles or divison of com-
bined objects is called as Vibhaga. Absence of combining factor
is called as Vibhaga.

It is also of 3 types like Samyoga.

(1) Dwandwa karmaja (2) Sarva karmaja (3) Eka Karmaja.
The examples are also same as above, but with divison.
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7. Prthaktva (Distinctness) (seggregation)

Distinctness is the special cause of conventional expressions
such as this is distinct from that. It is present in all the nine sub-
jects.

Caraka states that, seperation or segragation of the things
basing on their distinct qualities is called Prthaktva. .

It is of three types (1) Asarhyoga (2) Vailaksanya and
3. Anekata Riipa

A. Asamyoga : Non combination of things for ever e.g.
Meru Parvata and Himalaya Parvata.

B. Vailaksanya : Segregation of two things basing on its
distinctness for ever.

Eg. : The qualities of cow is entirely different than that of
buffalo. Hence they never combine with each other. As such
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Mesa and varaha also never combine with each other.

C. Anekata (Plurality) : Separation of one type of things
from another.

Ex. Separation of one variety of Masa from other varieties.

{ . JUTHAERIRIGRUT HIUT Yawhay | §d geagia: —dodo

3. JUTFAEEHAN AAGUIHAHA —ToHo §

8. Parimana (Dim,ension-M_aghitude) :

Dimention is the special cause of the common usage of
words pertaining to measurement. It is found in all the nine Dra-
{/yas and is of four varieties viz. Atomic (317]) or minuteness,
Large (984q); Long (Deergha) and Short (899)

Measurements of the liquids, solids and measurement of the
length is called Parimana. Parimana or Pramana indicates the dos-
age of Ausadha Dravyas and Ahara Dravyas.

Measurement of various Dravyas, in medicinal preparation
(Manufacturing of medicines) is quite essential.
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9. Samskara (Transformation) :

Transformation of the natural attributes of Dravya by various
processings or methods is called Samskara. This process of trans-
formation in Guna is called Samskara.

1. If Parada (Mercury) is purified by Astavidha Sarnskaras it
leaves all the Doshas of it and gets purified and acts as nector.

2.If rice is kept in a vessel and water is added to it and is
cooked with flame, it changes into ODANA which is Laghu in
quality.

3. Because of fermentation odana or food possesses Madhu-
ra Rasa, changes into Kanjika which is sour in taste.
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4. By churning, the curd (3f&) having Guru in Guna changes
into Buttermilk (%) which is laghu in quality.

5. If more water is added to concentrated acid, it becomes
diluted and its Tiksnatwa is reduced.

As such the natural gunas in the Dravyas change and possess
new attributes through Deda, Kala, Bhavana etc.

In VaiSesika DarSana 3 types of Sariskaras viz (1) Vegakhya
(2) Bhavanakhya and (3) Sthitisthapaka Sarhskara were described.

A. Vegakhya Samskara : If Dravya gets movement with
velocity the original stableness is changed into mobility. As such
the sthira Guna of an object is changed into movement or veloci-
ty. ltis present in gross elements like Prthvi, Jala, Teja and Vayu,
and the subtle element Mana. Because of this the conjunction and
the disjunction of the object is destructed.

B. Bhavanakhya Samskara : It is one of the mental facul-
ties. Mental reminiscence is known as Bhavanakhya Samskara.
Recollection or remembering of the objects which previously been
seen heard and experienced and after some time recognise them
again is called Bhavanakhya Samskara. This is present in Atma
only.

C. Sthtisthapaka Saniskiira : If a Dravya leaves the new
place and reaches to its original state again is called Sthitisthapa-
ka samskara.

Ex. : If a branch of a tree is bent, held for some time and af-
ter leaving, it reaches its original place again.

2. When a rubber piéce is stretched and released it reaches
into its original state again. It is present in Prthvi, Jala, Agni and
Vayu.

L. W yERu iRl 3wt |

R.€ww: fifag: am, wam, feafa wamgewead |

3.5 G WIIESH Z0T AEER: |



Consideration of Attributes 141

¥. FFERITE TUIEH Joad |

Y HERR: & QT | -ToFo I

Karana means processing of the natural (inherent) attributes
of the Dravyas. This processing results in the transformation of
the natural attributes of the substances.

10. Abhyasa : Repetition of the same thing again and again

Consumption or performing of the same thing and same act
again and again repeatedly is called Abhyasa. Silana and Satata
Kriya are the synonyms of Abhyasa.

Repetition of the same activity repeatedly keeping an aim
and in view is called Satata Kriya and consumption or usage of the
same things repeatedly is known as §ilana. Both of these are come
under Abhyasa.

WIAITHT Aegra: Yt w@adq i | -Fogo %
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Homogeneity and Heterogenity of Attributes

The forty one gunas mentioned in Ayurveda, even thbugh
variant from each other, some similar and some dissimilar charac-
ters are found in the attributes.

Homogeneity

Even though they are distinct in nature, the similar characters

available in the attributes are called Sadharamya.

1. All the attributes possess the Gunatwa (attributeness) Jati.
Because of that Jati they are called Gunas or attributes.

2. All the Gunas (attributes) are substratum of Dravyas.
Hence they have the character of Asrita Dharma or de-
pendent character.

3. All the attributes are Goyna or secondary.

4. All the attributes are nirgunas, means Guna does not pos-
sess another Guna. Hence they are Nirguna.
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5. They cannot perform any activity, hence actions do not
present in Guna. So, all the Gunas are called as niskriya.

6. The attributes are not cause for and they can not seek ei-
ther Sarhyoga or Vibhaga.

Javd

Heterogeneity

The characters not available in the attributes identically are
called vaidharmya. Some characters are available in some at-
tributes, while some are not avaiiable.

1. The attributes viz, Rapa, Rasa, Gandha, SparSa, Paratwa,
Aparatwa and the Twenty General attributes like Guru etc. are
called as Moorta or having shape. They are available in gross el-
ements (Sthoola Bhoota) like, Prthvi, Jala, Teja and Vayu.

2. The attributes: Buddhi, Sukha, Dukha, Iccha, Dwesa, Pra-
yatna, Dharma, Adharma, Sanskiara and Sabda are shapeless
(Amirta). Like Akasa and Atma they are also not in sthitla Riipa.

3. Five attributes Sankhya, Parimana, Prthaktva, Sarhyoga,
Vibhaga are both Moorta and Amoorta (Shape and Shapeless).
These are present in all the nine Karana Dravyas.

4. Attributes like Buddhi, Sukha, Duhkha, Iccha, Dwesa,
Prayatna are comprehended by Mana which is Ubhayendriya.

5. The five attributes viz Sabdu, SparSa, Ritpa, Rasa and
Gandha are the specific qualities (YT 990 TUT) of sense organs
(FMf==). Only one specific object is perceived through one spe-
cific Jianendriya only. Hence they are called as Bahya gunas or
attributes outward of the body.

6. The attributes Dharma and Adharma are Atindriya (Invis-
ible).

7. Saryoga and Vibhaga are not available at a time or simul-
taneously in one Dravya only, while some times available in many
Dravyas.
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8. The distinction between two objects is depending on Sab-
da, Spar$a; Ripa, Rasa, Gandha, Buddhi, Sukha, Duhkha, Iccha,
Dwesa, Prayatna, Dharma, Adharma, Sarhskara and twenty gener-
al qualities like Guru etc. Hence they are called as ViSesa gunas
also.

9. The attributes viz, Sankhya, Parimana, Prthaktwa, Sarhyo-
ga, Vibhaga, Paratwa, Aparatwa are known as general or Naimit-
tika Gunas. An object cannot be seperated from another object be-
cause of these attributes. The above attributes are available at a
time in many Dravyas. Hence these are understood simultaneo-
usly.

Ex. : The cognition of Sarnyoga and Vibhaga available in
two or more Dravyas at a time.

Y STCISIHIAT T[UT:
The attributes available in various Dravyas or

Inherited properties of the substances

The attributes are present in various Dravyas separately.
According to Dar§anas, the available attributes in the Dravyas are
as follows :
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1. Among the attributes mentioned by Nyaya Dar§ana the
nine attributes available in- Vayu are 1. Sparsa 2. Sarnkhya 3. Par-
imana 4. Prthaktva 5. Sariiyoga 6. Vibhaga 7. Paratwa 8. Aparatwa
9. Vegakhya Sarhskara.

2. In addition to the above nine attributes two more attributes
viz (1) Riipa and (2) Dravatwa are available in Tejo Bhiita. The
total attributes in the Tejo Bhiita are eleven.

3.In addition to the above nine attributes, five more at-
tributes viz., Gurutwa, Dravatwa, Riipa, Rasa, Sneha are available
in Jala. The total attributes in Jala Bhiita are Fourteen.

PV. 11
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4. In-the Prthvi Bhiita also fourteen attributes are available.
But Gandha Guna is added in the place of Sneha Guna.

5. Fourteen, attributes viz. (1) Buddhi. (2) Sukha, (3)
Duhkha, (4) Iccha, (5) Dwesa (6) Prayatna, (7) Parimana, (8)
Sankhya, (9) Prthaktwa, (10) Sarhycga (11) Vibhaga, (12) Bha-
vanakhya Sarhskara (13) Dharma and (14) Adharma are present in
both Dik and I‘{ﬁla

6. Five attributes viz 1. Sankhya, 2. Parimana, 3. Prthaktwa,
4. Sarhyoga and 5. Vibhaga are available in both Dik and Kala.

7. In addition to the above five attributes the Sabda is also
available in Akasa. Hence in Akasa total six attributes are availa-
ble.

8. In addition to the above five attributes, three more at-
tributes, viz., (1) Buddhi (2) Iccha and (3) Prayatna are available
in-Paramatma. In addition to the above five atributes three more
attributes viz 1. Paratwa 2. Aparatwa and 3. Vegakhya Sarhskara
are also present in Mana.

As such nine attributes in vayu bhiita, eleven in Tejobhiita,
fourteen each in Jala, Prthvi, Bhutas and Jivatma, five each in Dik
and Kala, six in Akasa, eight each in Paramatma and Mana are
available.

ToTETar v
Superiority of the Attributes

Acarya Nagarjuna, the author of Rasa VaiSesika Dar§ana,
proved the efficacy (Importance/superiority) by citing the follow-
ing reasons.

1. Rasabhibhava 2. Vipaka Karanatwa 3. Sankhya Bahulya
4. Prayoga Bahulya 5. Karma Bahulya 6. Visaya Bahulya and 7.
Rasanugraha. -

1. Rasdbhibhava: In Rasa VaiSesika Dar§ana it is men-
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tioned that Rasabhibhavat, which means dominate or supress the
Rasa. Abhibhava means suppressed or dominated by a powerful
object. Here the Rasa and Karma are dominated or suppressed by
the attributes. Hence Guna expresses its own qualities.

Example:-When water is heated, the hot water suppresses the
Madhura Rasa which is natural in water. As a result hot water di-
~ creases the Kapha instead increasing.

B. The Patola because of its Tikta Rasa has to alleviate Pitta
and increase the Vata. But Patola because of Usna Guna acts as
Vata Samaka because of the predominance of Usna Guna hence
Guna is important.

2. Vipaka Karanatwa : Some Acaryas opine that vipaka is
based on Guna viz Guru vipaka and Laghu Vipaka. Generally
Guru Vipaka is available in the Dravyas having attributes viz Sita,
Snigdha and Guru. As such, the Vipaka of the Dravyas of Laghu,
Ruksa, Tiksna, viSada is of Laghu. The Karma nistha of Rasas de-
pend on Vipaka. Vipaka is based on Gunas. Which means Rasas,
indirectly depend on Gunas.

3. Sankhya Bahulya : When compare to other padarthas the
Gunas are more in number. Rasas- 6, Vipaka 2 or 3, Virya 2 or 8.
But the Karmanya Samanya Gunas are twenty (20) in number,
which reside in Dravyas.

4. Prayoga Bahulya :Depending on the attributes the Drav-
yas are utilized in so many ways. Because of Snigdha Guna, Sne-
ha and Abhyanga is performed. As such basing on Sita Guna,
Stambhana Karma; Ruksa Guna, Lekhana Karma, Laghu Guna,
Langhana Karma respectively. The treatment without Dravyas
(Adravya Bhita Cikitsa) is ailso given basing on the attributes.

Example : To reduce the heaviness and obesity, vyayama is

suggested which produces laghutwa (lightness). As such gunas
are utilized in a number of ways.
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5. Karma Bahulya : Guna (attribute) associated with other
Padarthas of the Dravya helps for various activities. Hence it
seems so many activities are performed. It is because of the at-
tributes.

6. Visaya Bahulya : Object of Gunas is Dravya. The Drav-
yas are innumerable. The objects of Indriyas are one in each. But
when compare to Mana the objects of Mana are more than that of
Indriyas. In such a way the objects of Gunas are numerous in
number. Hence the Gunas are superior.

7. Rasanugraha : Increasing of Rasa and Karma is based on
Gunas only. Hence the Gunas are important.

The importance of Dravyas is determined, basing on the
abundance of the attributes of Dravyas which are having similar
rasas.

Example : As Ghrta possesses the attributes, §ita, snigdha,
Mrdu, Picchila and Laghu vipaka, Ghrta is superior in Madhura
Rasa Dravyas.

Hence the Gunas are superior.

s agideTta Tom:
Twenty Four Attributes Expounded in Nyidya
VaiSesika Philosophy
@I ¥ YOI &1 AT A9 goHl &1 % Uil § weag
Inclusion of Forty one Gul.lds of Caraka into Twenty
Four Gunas of Nydya VaiSesika Darsanas
In Nyaya and Vaisesika Dar§anas only twenty four attributes
were discribed viz 1. Ripa 2. Rasa 3. Gandha 4. Spar§a S.
Sankhya 6. Parimadna 7. Prthaktwa 8. Sarhyoga 9. Vibhaga 10.
Paratwa 11. Aparatwa 12. Buddhi 13. Sukha 14. Duhkha 15. Iccha
16. Dwesa 17. Prayatna 18. Gurutwa 19. Dravatwa 20. Sneha 21.
Sariskara 22. Dharma 23. Adharma and 24. Sabda.
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But Caraka enumerated 41 gunas. Ayurveda did not accept
Dharma and Adharma as attributes.

Apart from the above twenty four attributes of Nyaya Dar$a-
na Ayurveda accepted Nineteen more Gunas. Seventeen more
Laghu etc. attributes, the two Paradi Gunas viz Yukti and Abhya-
sa were mentioned additionally in Ayurveda.

The nineteen additional gunas described may be correlated
as follows:

1. Abhyasa can be included in Sarhskara

2. Yukti can be included in Sarhyoga.

3. Among Guruvadi Gunas the seventeen attributes except
Gurutwa, Dravatwa and Sneha are included in Dharma and
Sarhskara.

The above twenty qualities mentioned in Ayurveda can be
classified as 1. Samsiddhika (Inherited) 2. Naimittika (Trans-
formed or acquired).

1. Samsiddhika attributes are natural hence they are included
in Dharma.

2. Because of processing the transformation takes place and
new attributes will be possessed by the Dravyas naimittika at-
tributes are included in Sarhskara. In this way the forty one at-
tributes mentioned in Ayurveda are included and correlated with
the twenty four attributes of Nyaya DarSana.
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Chapter-1V
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Consideration of Action

Karma (action) exists in Drayva. It is the cause for conjunc-
tion and disjunction at a time. Karma is the action relating to
sorriething to be achieved. It does not require any other factor for
its action.

Action in the form of curative effect is known as Karma. In
Tarka Sangraha it is mentioned that action is of the nature of mo-
tion (IS HH). It resides in Prthvi, Jala, Teja Vayu and in
mind. Dravya is the substratum as Karma resides in Dravya with
Samavaya relation.

It is clearly understood from the above statements that Kar-
ma is Dravyasrita and Guna Rabhita, so it does not seek any cause
in conjunction and disjunction.

Caraka further states that the effort to be made for bringing
the normal state is Karma. It is also called Cesta, Pravrtti, Kriya,
Karma, Yatna and Karya Samarambha.

g T Qu wratat {9 e &l 9o & aaig |

-gofgo ¢

Caraka describes the Karma as follows :
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, ‘Because of Karma conjunction and disjunction takes place at
a time or simultaneously. Disjunction with the former place and
conjunction with later place happens simultaneously.

Example : While Akurncana disjuhction from former place
and conjunction with later place happens simultaneously. It is be-
cause of action.

Vibhaga does not cause disjunction from former place and
Sarhyoga does not cause conjunction with the later place. Karma
is the cause for simultaneous action of conjunction and disjunc-
tion.

w4 & W

Types of Karma

Classification of Karma
Actions are innumerable,.and ;:gnumerable varieties. But for
communication and for daily usage karmas areclassified as under.

Karmas are generally of two types. They are 1. Loukika
Karma and 2. Paraloukika Karma.

1. Loukika Karma : Loukika Karma means the duties or
activities performed by the individuals in the daily routine life. It
does not seek any cause for disjunction and conjunction.
Utksepana, Apaksepana, Akuiicana, Prasarana and Gamana comes
under this category.

2. Paraloukika Karma or Adhyatmika Karma : Par-
aloukika Karma can be considered as the action of the duty or re-
sponsibility. Here kartavya means Sadvrtta or Sadacara.

Example : In utksepana conjunction with upward space and

‘disjunction with downward space occurs simultaneously. As,
such, by following the duties of Sadvrtta, conjunction with Subha
Karma and disjunction with ASubha Karma takes place.
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Types of action occuring in ordinary life
Loukika Karma is of three fold viz 1. Sat Pratyaya, 2. Asat’
Pratyaya and 3. Apratyaya.
1. Sat Pratyaya : Performing an action by knowing it or vol-
untary action.

Example : Throwing of a ball towards upward direction.

2. Asat Pratyaya : Action without knowledge and unknow-
ingly or involuntarily.

Example : When the ball is thrown upwards it falls down to
the ground again and then moves upwards again. This upward
action takes place in Dravya after falling down is due to involun-
tary action. Hence it is called as Asat Pratyaya. In the cerebral
fever when one leg is in flexion, without notice or unknowingly
flexion takes place in the second leg also. Sat Pratyaya is availa-
ble in both Cetana and Acetana Dravyas, whereas Asatpratyaya
takes place in Acetana Dravyas only. )

This Asat Pratyaya again divided into three types viz 1.
Nodana 2. Gurutwa 3. Vega. ,

1. Nodana : Instigation, or ignition.. When a stone is thrown
into water it submerges into the water.

2. Gurutwa Heaviness : Falling down of baseless object is
Gurutwa.

Example : The Pot which is kept on a tripod falls down nat-
arally when the tripod is removed, because of its heaviness in na-
ture. '

3. Vega (Speed or Velocity) : When an archer pulls the bow
and discards the arrow; the arrow leaves the bow produced by the
velocity, which is produced by the pulling and discarding, goes to
a distant place with high speed and cut its aim.
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Loukika Karma
I
| I |
Satpratyaya Asatpratyaya Apratyaya
|
| I |

Nodana Gurutwa Vega or Samskara

Types of Action as per Nyaya Philosophy

Accoridng Nyaya Dar§ana Karma (action) is of five types viz
1. Utksepana 2. Apaksepana 3. Akuificana 4. l;rasarana and 5.
Gamana.

Even though more varieties of actions viz 1. Bhramana 2.
Recana 3. Syandana 4. Urdhwa Jwalana and 5. Tirayaggamana are
mentioned, they are included in Gamana; as they are the types of
Gamana. '

1. Utksepana :

ek Qg WA RgeeEtaun] | —do¥o

According to Tarka Sangraha the action causes for the con-
junction with the upward region is utksepana.

Example : Lifting of hand to upward-direction.

In this lifting disjunction with the downward region and con-
junction with upward region take place.

2. Apaksepana :

ITEt 391 WA FGUAGURY | ~FoTo

In Tarka Sarigraha it is mentioned that "the action causes for
conjunction with the downwarl region is called Apaksepana".

Example : Falling down of leaves or fruits from the tree. In
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this, disjunction with upward region and conjunction with down-
ward region take place simuitaneously.

3. Akuncana :(Contraction; Flexion)

TR AfAEE HanT dqUged | —do¥o .

According to Tarka Saf)graha “the action causes conjunction
nearer to the body is Akuncana or contraction.
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Because of Akuncana the conjunction with the nearer part of
the body and disjunction with the farther part of the body take
place simultaneously. _

Example : When an opened book is closed the expanded
pages come nearer in contraction.

4. Prasarana-Expansion :

fawse waT ¥g: TEROT | oo

In Tarka Sangraha Annambhatta the author described that
"the action causes for the conjunction with the distant region is
Prasarana. Prasarana causes for the conjunction with distant place
and disjunction with nearer region of the body.

Example : When the closed book is opened, the pages of the
book spreads by conjuncting with the distant place.

5. Gamanam-Mobility :

g. = wd e |

R. IRV WANT §F: WA | ~ToFo

According to Annambhatta, the author of Tarka Sangraha
"the action which causes for the conjunction with later forward
place is Gamana. Here the disjunction with the former place and
conjunction with the later place take simultaneously.

ANITIAR HH & AEEIE TeATT

Applied study of Karma as per Ayurveda
The applied aspect of the utility of Karma in Ayurveda is of
three fold.

1. Causative factor for Sarhyoga-Vibhaga action or move-
ment related to Karma.

2. Pravrtti related to Karma or Karma related to pravrtti.
3. Karma related to treatment.

1. Causative factor for Samyoga-Vibhaga
In Ayurveda Karma is defined in two meanings.
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A. Effort which is out of action.

B. Action is the cause for conjunction and disjunction.

A. &F wTor: FET: fRar | -Fogo 28

Karma is bornout with the conjunction of the instrument and
the doer.

Example : (i) When Atma (supreme soul) combines with
Raja and Tama evolution begins. In this process Rajoguna is the
cause for Pravrtti or action or aclivity.

The conjunction of food with the body, agni with the food;
after digestion the disjunction of prasada (essence) and kitta; con-
junction of Prasada Bhaga with Dhatu; disjunction into upadhatu
and Mala, after digestion with the Dhatwagni like Raségni etc.
physiological activities are all because of Karma.

(i1) While defining Pratyaksa pramana Caraka describes that
due to the conjunction of Atma, Mana, Indriya and Indriyardha
cognition takes place and in the absence of the association of the
above four cognition does not occur.

(iii) The circulation of the Blood from the lower limbs to the
Heart and from the heart to the Head can be considered as
Utksepana Karma of Nyadya Dar§ana. As such the circulation
from the Head to the Heart and from the heart to the lower limbs
are compared with Apaksepana. The contraction and relaxation of
the heart are compared with Akuiicana and Prasarana respectively.
Keeping the heart in movement through contraction and relaxation
always can be compared as Gamana. ‘

2. Karma related to Pravrtti

wafireg T wfataaria: | aw wgul fawleg s aftare-
uii feman wwarT: | -Fofdo ¢/23%

Beginning of the treatment is Pravrtti. In the four limbs of
treatment viz Vaidya; Dravya, Upasthata, and Rogi are assembel-
ed. The treatment given with proper combination of the above
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four limbs alleviates the diseases. It is understood that Pravrtti
takes place with the proper combination of the above four limb
treatment.

3. Karma related to Treatment

Treatment is otherwise called Karma or Kriya. Basing on
this principle the living body is called Karma Purusa, as he is the
seat of all actions.

Ayurveda described two types of treatment viz 1. SarhSodha-
na and 2. Sarh§amana which are Purifactive and Palliative respec-
tively.

Basing on these two types of treatment the Pafica karmas
were enumerated/i/iz 1. Vamana 2. Virecana 3. Niruha vasti 4.
Anuvasana vasti and 5. Sirovirecana.

Vamana Karma can be considered as utksepana as the dosas
travel upwards. While virecana Karma can be considered as Apa-
ksepana as the Dosas come out in downward direction.

In niruha vasti the given medicine through anus enters into
Pakwasaya (upward direction) and the Dosas come out alongwith
medicine through anus (downward). Hence in Niruha vasti both
utksepana and Apaksepana take place.

In such a way in Anuvasana Vasti the actions viz utksepana,
Apaksepana, Akuncana and prasarana take place. In Siro Vireca-
na the Gamana Karma takes place.

In addition to the above Paiica karmas two more poorvakar-
mas viz sneha Karma and sweda Karma were also mentioned in
Ayurveda.

In Niragni Sweda Vyayama etc, Akuiicana and Prasarana are
to be found.

In Salyakarma also 1. Poorva Karma 2. Pradhana Karma and
3. Pa$cat Karma were also mentioned.

PV. 12



160 Padarth Vijfiana

The Bhedana and Vedhana Kriya depend on Gamana Kar-
ma; while Vrana Sodhana is done through Akuncana, while in
Chedana the Dosas come out through down ward direction where
as in Ropana Karma the Dhatus spread into upward direction.
Hence these Karma come under Apaksepana and utksepana re-
spectively.

As such the applied aspect of Karma in Ayurveda was de-
scribed in the treatises in detail.

The purpose of Ayurveda itself indicates Kri)ijﬁ. Caraka de-
scribed as

8] WIRARRATEIGT TAE I A -FoFo §
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Consideration of Generic concomitance :

The Samanya Vi§esa Siddhanta is the fundamental, and very
prominent principle of Ayurveda in general and in particular in the
treatment of Ayurveda. The formation, development, vitiation,
aggrevation, alleviation of Dosas, Dhatus, Malas and the entire
treatment is based on this Principle only. Hence Caraka while de-
scribing the purpose of Ayurveda says that- “aTg = frarEt
T 3 WA’ ~Fogo- ¢ which means that- "the main aim of

Ayurveda is the efforts made for the maintenance of normalcy of
the Dosas, Dhatus and Malas.

The main responsibility of the vaidya is to increase the de-
creased Dhatus, Dosas and decrcase the increased ones, by using
proper medicines, food and keep the Dosas and Dhatus in normal
state.

Caraka in Rajayaksma Cikitsa states that by consuming the
meat of the animals which are fed on the animal meat, strength
will be increased because of Brrhhana Karma-

R wiwT gyt faviea: —gofgo.

The meat of the animals fed on animal meat is identical with
that of Marhsa Dhatu of the patient's body. Hence the meat of the
animals increases Mamsa Dhata. This is based on Samanya sid-
dhanta.

The DarSanika view regarding Samanya siddhanta is entire-
ly different than that of Ayurveda.
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According to VaiSesika Dar§ana Samanya indicates the Jati
or Race. While in Ayurveda Samanya indicates the increasing in
Dosa, Dhatu Mala and its utility in the maintenance of the normal-
cy of the health. Hence Samanya has an important role in Ayurve-
da. Caraka described that “THM UmTEfe S 3f FROM '~ the
consumption of Ahdra which is identical with the attributes of the
Dhatus can increase the Dhatu. Basing on the above scholastic
view, the Decreased Dhatus can be increased. As such Samanya is
a Basic Principle of Ayurvedic treatment and entire Ayurveda.
Hence Ayurveda not only accepts this as a Basic Principle but also
it agreed the wide spread utility of this principle in Ayurveda.
Moreover, the Samanya is utilized not only in Roga Nidana (Pa-
thology) and Roga Nivarana (Treatment) but also in the deliver-
ence or Moksa. Basing on Samanya siddhanta only the Principle
of Loka Purusa Samyatwa was considered and established by Car-
aka. (Teisd s wfira:)

A 0T Characteristic Features of Samanya

¢.fd ©& e AR —dodo
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According to Tarka Sarngraha Samanya (Generic Concomi-
tance) is Nitya and one and resides in many eg. ghatatwa, Patatwa,
gotva, manusyatwa etc. Samanya is also called Jati. '

3. According to Sapta Padarthi causative factor for produc-
ing identical knowledge and one exists in many is called Samanya
Samanya means Samana Dharma or general character.

4. The Padartha which causes growth or increase of every-
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thing at all times in bhavapadarthas such as Dravya (substance),
Guna (attribute) and Karma (action) is called Samanya

5. Samanya brings about oneness.

6. Smanya creates Tulyarthata or a meaning peculiar of its
own.

Samanya as Jati or Race :

As already stated, according to Dar§anas Samanya gives the
knowledge about Jati or Race. If the features and attributes avail-
able in Dravya are identical or similar in nature, then it is called
Samanya.

E.g. In all the cows the feature cowness or Gotva is identical.
Hence it is called cowness as human race is common in Human
beings and Horseness in Horses etc.

The cognition of identical knowledge regarding the similar-
ities in various places and various things and times also called
Samanya Jati.

E.g. In various places, various times, innumerable cows are
present. The identical knowledge of the cow that "This i§ a cow,
that is a cow" arises because of Samanya.

By the knowledge of cowness, all the animals wHich are
identical with cows at various places, various colours and various
states are called cows. As cowness is idéntical in all such animals
they are called cows. The cowness (W) or the characteristic fea-
ture of a cow presents in all the cows forever or always. Even
though one or more cows die the cowness never get distructed.
Though the cows are non eternal, the cowness is eternal. Cowness
exists in all the cows with inherent relation.

Caraka says that Samanya causes oneness (QHI=I T&hE ¥)..
He says that by the generality of Gotwa, one realizes the oneness
of all cows.
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Keeping this in view Acaryas mentioned that “fied ST
9"’ as the feature of Samanya. Samanya exists in Dravya,
Guna and Karma only. It never exists in Samanya. It never exists
in ViSesa, as Vi$esa is quite contrary to Sdmanya

AT &1 9

Types of Samanya (General Concomitance)

According to Ayurveda Samanya is classified into three
types. Cakrapani the famous commentator of Caraka Sarhhita de-
scribed three types of Samanya viz (1) Dravya Samanya (2) Guna
Samanya and (3) Karma Samanya.
1. Dravya Samanya :

wder wd WEET W ghyg ®ret -dogo §/¥Y

If both the substances are identical (similar) in nature it caus-
es for the increase. The Marhsa Dhatu of an individual is identical
with that of the animal meat. Hence the intake of meat increases
the Mamsa Dhatu or muscle tissue. In such a way Blood increas-
es blood in the body. Majja increases Majja Dhatu in the body
and so on. As such, a substance causes for growth or increase of
anothr similar or Sajatiya Dravya.

Smanya or Generic concomitance causes for growth in the
Bhava Padarthas like Dravya, Guna and Karma always or for ever
in both Nityaga Kala and Avasthika Kala.

2. Guna Samanya :
WA U & —FoPo /%Y
Because of oneness in nature Samanya causes increase.
Some times eventhough the Dravyas are not identical with that of
Dosas and Dhatus of the body, they increase the Dosas, Dhatus
and Malas because of oneness in the attributes of the Dravyas and
the attributes of Dosa, Dhatu and Mala of the body.

E.g. Though Milk and semen (Sukra) are not identical with
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each other, when milk (ksira) is consumed it increases the Sukra
Dhatu as the attributes of ksira, Madhura and $ita etc. are identi-
cal with the attributes of Sukra. .
Tq: YAt fam ataidy ageenis e o gwat st
~THUIfT on HoFo /%Y
Here, the increase takes place as the ksira and Sukra are
identical in attributes.

3. Karma Saminya :

qeadaE WA -FoYo /¥y

Caraka states that "Samanya creates Tulyarthata or a mean-
ing peculiar of its own"

If increase is due to any action it is called Karma Samanya.

E.g. Sitting at the same place for a longer period increases
Sthira Guna of kapha, as a result Kapha increases. In such a way
the action swimming and Jumping increases Cala Guna of Vata, as
aresult Vata increases. In such a way if an action‘performed, the
quality in the body identical with that of the action of the body is
increased. '

Bhattira Haricchandra, in his commentary of Caraka Nyasa
on Caraka Sarhhita mentioned three types of Samanya viz 1. Aty-
anta Samanya 2. Madhya Samanya and 3. Eka de§a Samanya.

He described "existence of similarity in all the Bhava
Padarthas viz Dravya, Guna and Karma is called Atyanta Saman-
ya. If the similarity found in any two of the above mentioned
Bhava Padarthas is Madhya Samanya and similarity if found in
any one of the above is Eka de§a Samanya respectively.

But Cakrapani did not give any importance to the view of
Battara Haricchandra. Instead he described that some Acaryas
opined that the Samanya is of two fold viz 1. Ubhaya vrtti Siméh-
ya and 2. Eka vrtti Samanya.
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1. Ubhayavrtti Samanya :

If dravyatwa or gunatwa are existed similarly, identically
both in vardhaka and vardhaneeya Dravyas it is called Ubhaya vrt-
ti Samanya.

E.g., Wi Ai¥ 3959 which means the animal meat increases
Marnsa Dhatu of an individual. The animal meat or Bahya Mam-
sa is the (95) Nutrient and the bodily Marhsa Dhatu is the Nour-
isher (Posya W=). The Marnsatwa is identical both in Posya
(Nourisher) and Posaka (Nutrient). Hence it is called Ubhaya Vrt-
ti Samanya. '

2. Ekavrtti Samanya :

Though similarity exists in any one of the posya or posaka
mentioned above that is called Eka vrtti Samanya.

gd Aft HO -FoPo 1/¥¥ THA

Ghrta if consumed increases Jatharagni. There is no similar-
ity at all between Ghrta and Agni, even then Ghrta increases
Jatharagni because of Prabhava or influence. It is included in the
example of Samanya as it is the cause for increase. The Ghrtatwa
exists in the Ghrta is the cause for the increase of Jzi;harﬁgni. As
negation of Ghrtatwa Abhava is existed in Jatharagni it is called
Eka Vrtti Samanya. As such running|increases Vata and sleeping
increases kapha etc. come under Eka Vrtti Samanya.

As such the similar substances (9919 ¥=9) and dissimilar
(Asamana Dravyas) substances also cause for increasing the
Dosas, Dhatus and Malas. '

According to Tarka Sangraha Samanya is of two fold viz 1.
Para Samanya and 2. Apara Samanya.

et A ffad wmEy -dowo

A. Para Samanya : Samanya which resides in all the three
padarthas viz Dravya, Guna and Karma is called Para Samanya. It
exists in more places and in more individuals when compare to
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Apara Samanya.

e.g., Padarthatwa. All the categories (Padarthas) like Dravya
etc come under Para Samanya variety because six categories come
under padarthatwa.

B. Apara Samanya : Samanya which resides in lesser
Padarthas i.e.; Dravya, Guna, etc is called as Apara Samanya. Itis
also called Jati Samanya. Jati or race reside only in their respec-
tive entities e.g. Dravyatwa in Dravya, Gunatwa in Guna; Gotwa
in Go etc.

e.g., The entire Human Race in the universe comes under
manusyatwa Jati. But, if they are divided into, Indians, Americans
etc., by their nationality come under Apara Samanya.

As the nourisher (Posaka Marnsa) and the Dhatu which is to
be nourished (Posya, Mamsa Dhatu) are identical in meatness
(Marnsatwa), the animal meat increases the Mamsa Dhau. (91§
T aHa)

In Sankhya Dar§ana two varieties of Samanya was de-
scribed, as mentioned in Tarka Sarigraha :

wr ffad Sk wiemedE 9

geale fAsginey W1 utadread 1|

Ry o wfa: QaeT aared |

Feafes wifal] UNOT @dreda )

AEHATEUN W ARG q | -FHEet /¢%

In view of pervasion the Smanya is of two types viz 1. Para
Samanya and 2. Apara Smanya.

1. Para Samanya : The Samanya which resides in all the
three categories viz Dravya, Guna and Karma. As it pervades
more space it is called Para-Samanya (WY W gieem).

2. Apara Samanya : The Samanya which is contrary to para
Samanya and which pervades less space is called as Apara Saman-

| ya (3R = W gfa:).
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In between the above two, Parapara Samanya was also ac-
cepted by some Scholars.

3. Parapara Samdnya : The Samanya which is pervasive in
between the Para and Apara is called Parapara Samanya.

A bl AT/

Generic Concomitance-Its Base

While describing the existence of Samanya it is said that ¥
71 &4 gfs W which means Samanya resides in Dravya, Guna
and Karma. Samanya never resides in other than these three
Padarthas. Samanya does not reside in Samanya as Guna does not
reside in Guna. If it is accepted that Samanya resides in Samanya
it becomes defective by Anavastha Dosa. As Samanya is always
contr/ary to Visesa, Samanya never resides in Visesa. Because op-
posite Padarthas can never reside with each other. Even though
Samavaya is a Padartha, it is in the form of permanent relation
with Dravya, Guna and Karma and it is only one. Hence Smanya
never exists in Samavaya. Samanya is the cause for increase of
the identical attributes and actions but not for their relation. As
such Samanya exists in Dravya-Guna and Karma only. Hence the
above mentioned three Padarthas are only the base for Samanya.

*ok ok
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Chapter-VI

ViSesa Vijiian
Variant Factor
fagy fequm

Consideration of Variant Factor

Like Samanya, Visesa is also very important in Ayurveda. It
is also a fundamental Principle in Ayurveda. Dosas get vitiated
because of unwholesome foods and habits, as a result diseases will
manifest. Then the treatment will be given with Vi§esa Padartha
only. For the alleviation of the Dosa vaisamya, the increased Dha-
tus should be decreased and decreased should be increased, or the
vitiated Dosas can be let out, and normalcy of Dosas is main-
tained. For the above, V‘iéesa Padartha is utilized.

Caraka describes that due to intaking of the Dravyas which
are having opposite attributes of Vata, the Vata Dosa can be de-
creased fagia 1ot zo¥:, wiea: § FEfa. Same is in case of Pitta
and Kapha also. Moreover the significance of various organs like
I&d, 8< etc of the body are known because of Visesa.

Manifestation, alleviation of the diseases and for mainte-
nance of health, the distinctness of Dravya, Guna and Karma, are
all based on Visesa Padartha only. Hence Vi$esa Padartha is also
has an important role in Ayurvedic fundamental principle. The
purpose of Ayurveda i.e. ¥ W fFar will be fullfilled with
Vi$esa Padartha.

According to Tarka Sangraha particularity resides in eter-
nal things which are innumerable is called ViSesa. ViSesa dis-
tinguishes a thing from others (SaEdS). Distinguishing is the
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cause of inference of distinction from others. Particularity or
Visesa exists in the Anus of Prthvi, Jala, Teja and Vayu, and also
in the Nitya Dravyas like Akasa, Kala, Dik Atma and Mana. It is
said that VaiSesika came to be popular as VaiSesika because of in-
venting ViSesa Padartha.

But the meaning of Viesa is entirely different in Ayurveda,
because the particularities of vaiSesikas are not applicable to Ay-
urveda. Caraka defines Atulya Visesa is one that distinguishes a
thing from other. (ﬁ'ﬁ‘?ﬁ g ). The objects which do not act
similarly are distinguished from each other. So viSesatwa means
atulyardhatwa in Ayurveda.

Example : The body becomes thin because of Vata and
Plump by Marmsa. So Marsa is distinguished from Vita. Visesa
is the cause for diminution or decrease (FFERGGIN: ).

Example : Vata is reduced by Mamsa. In Ayurveda Visesa
generally means Viparita or contrary. Vagbhata says Viparita
causes for decrease (fFudfidwaa:). Hence the Viparita and Visesa
are identical. ’

fafiw &t wgon
Characterestic Features of ViSesa (Variant Factor)

2.3 ¥y —=ogo /¥y

R.Fovteg gawRaSq oo v/¥y

3. favieeg fauwda: —gogo ¢/wy

¥. I g gliv:

4. W e wft fied e a1 wr gfatdee:

& wdw waw %o U Huton fave e ig:

Visesa causes for diminution. ViSesa distinguishes each oth-
er. ViSesa is quite contrary to Samanya. Which seperates one ob-
ject from another object is called Vi§esa. That which exists in eve-
ry object with inherent relation and causes for diminution, sepera-
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tion and creation of dissimilarity is called Visesa. ViSesa is de-
void of Race (Jati). It is the cause for diminution in all the Bhava
Padarthas viz Dravya, Guna and Karma.

By observing the above views of various Acaryas it can be
understood that ViSesa exists in Nitya Dravyas and is entirely dif-
ferent from Samanya. It seggregates one Dravya from another
Dravya. All the atoms (JTHIT]) are seperately exist from each oth-
er. Even though many atoms are sameness of species (Race or
Jati) they have their independent existence. Every Paramanu con-
tains its own independent existence. Hence they are entirely dis-
tinct from other Paramanus. ViSesa is the cause for this distin-
guishness. If ViSesa Padartha is not accepted the distinctness
among the Padarthas can not be understood, and segregation is
also not possible. Atma and Mana of Individuals can not be dis-
tinguished. As the Mana is different from individual to individu-
al, one can not acquire the knowledge of Mana of others. ViSesa
is the cause for this distinctness. '

Due to the above reasons ViSesa has been considered as an
independent Padartha.

E.g., Samanya causes for identical knowledge in cowness
(M fF). The same cowness, because of Vi$esa produces variant
knowledge in Horseness (319 Sifd). Hence cowness is differen-
tiated from Horseness because of Visesa. '

As Samanya causes for increase, thus the Visesa causes for
diminution. Samanya and ViSesa act for increase and decrease in
the absence of opponent cause.

As Mamsatwa (Meatness) Samanya is existed in the animal
meat it increases the Marhsa Dhatu. But it is variant to Rakta and
Asthi due to ViSesa.

As Mamsa is dissimilar to Rakta and Asthi, while it increas-
es Marhsa Dhatuy, it has to decreasé Rakta and Asthi. But in fact it
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is not like that. Because of the variant cause Rakta and Asthi Dha-
tus are not increasing.

fadm & 9

Types of Variant Factor
Visesa like Samanya is also of three fold viz 1. Dravya
Visesa 2. Guna Vi$esa and 3. Karma ViSesa .

1. Dravya ViSesa :

{3 fidey ~aoqo U¥¥

Reducing the Dosas, Dhatus etc, by using the Dravyas dis-
similar to other Dravyas is called as Dravya Visesa.

e.g., If hot water mixed with honey is used, it reduces the in-

creased Medo Dhatu. Likewise Raagi and Maize also decrease the
increased Medo Dhatu.

2. Guna Visesa :

faaey yavad ~Toqo /%Y

The variant properties or attributes decrease the variant at-
tributes of the body because of Guna ViSesa.

e.g., Taila consists of the attributes viz Usna, Snigdha and
Guru. By using Taila continously for a longer period it reduces
the Sita, Ritksa and Laghu attributes of Vata respectively.

} Similarly Guduci because of its Sita Guna reduces the Usna
~ Guna of Pitta. Hence it is called Guna Visesa.
3. Karma Visesa :

fardteeg Faada: —Foqo /%4

Because of the variant activity if the actions of the body are
reduced that is known as Karma Visesa.

e.g., Because of swimming and Jumping the stableness of
Kapha is reduced as a result the increased Kapha reduced. The
action of Vata is movement or calana. When Vata is increased the
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patient will be given rest. As a result the action movement of Vata
will be reduced, as a result the increased Vata will be reduced.

Hence it is called Karma ViSesa.

wgfe Iy

Exposition of the commencement of Both the Factors
While describing Samanya and ViSesa Caraka states that
wdarad wran A gfg SR g dgiavivy e weeg

-go{o §/¥¥

In the above §loka the word ‘“¥gfde¥@&q”’ has a significant

role in the treatment as well as in the maintenance of health. With-

out commencement (using) neither Samanya causes for increase
nor Visesa causes for reduction.

After consuming and after digestion only, the Dravyas trans-
formed into Dhatus. Such transformed Dhatus only cause for in-
crease and reduction in the Dhatus.

Even though Marhsatwa exists in Goat meat, Goat meat does
not increase marmsa Dhatu, until it is utilized. Such is the case in
ViSesa also. Caraka also substantiates this view, in the statement
‘sgfuesawq’, which means by utilizing Samanya and Visesa si-
multaneously it causes for both increase and reduction; or for the
maintenance of normalcy of the Dhatus Samanya and ViSesa Dra-
vyas should be used. (3IRar4l ¥ 951 ¥gfir:)

When Vata is aggravated, the Kapha will be decreased natu-
rally. If Vata §amaka drug is used the increased Vata decreases
and at the same time the decreased Kapha increases.

According to Ayurveda both the Ahara Dravyas and Ausad-
ha Dravyas are used for the maintenance of health. Because of
various causes the Dosa and Dhatu increase and get vitiated. Then
the Dravyas having opposite attributet are used and bring the ag-
gravated Dosas and Dhatus into normalcy. Similarly due to any
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reason, both the Dosas and Dhatus get reduced, the Dravyas hav-
ing attributes identical to Dosas and Dhatus if used, the Dosas and
Dhatus get increased. As a result Dosa Samyatwa takes place.

Caraka states as follows.
vafd, sfgsugedfa gaaaraafd | -FoWo &/§

The Cikitsa if properly administered, simultaneously brings
both the reduced and increased Dhatus to their normal state by re-
ducing the increased ones and increasing the reduced ones.

If the medicines properly given in proper dose etc and for
certain period, they bring about the Dhatus to their normal state
and not beyond that. If the medicines are not given in a proper
manner and proper dose and for a longer period, can not produce
proper effect. For example, when the Kasaya Rasa Dravyas are-:
given they simultaneously reduce the aggravated Kapha and in-
crease the reduced Pitta. But if the Kasaya Rasa Dravyas are con-
tinued for a longer period even though the dosas come to their nor-
mal state then the Pitta will be increased and Kapha will be re-
duced from their normal state, as a result again the discordance in
the dosas take place.

Likewise exposition of the commencement of both Samanya
and ViSesa take place simultaneously at a time.

YR 9w yared &1 sraefiss seaaw
Applied Study of the ViSesa from the
Stand Point of Ayurveda

Like Samanya, ViSesa is also very useful in Ayurveda. Ap-
plied study of ViSesa in Ayurveda is as follows.

1. The ViSesa as reducing factor
2. Visesa as distuinguishing or segregating factor
3. ViSesa as contrary factor
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The main aim of Ayurveda is to keep the Dhatus in normal
state. In the healthy state the normalcy of the Dhatus are main-
tained and in the diseased state, the Dhatus are to be brought to
normal state, which is called treatment.

A. Dravya ViSesa as Reducing Factor

The increased Marhsa is decreased if Gavedhuka is used, this
is based on Dravya Visesa. Generally, the utility of Samanya is
Nutrition or Posana of Dhatus, where as the utility of ViSesa is
mainly in treatment. In Samanya the Dravyas are utilized keeping
in view of the Dhatus, whereas in Cikitsa the main aim is the
Dosa. For example if Guggulu is used-Medo Dhatu is decreased.
Hence Guggulu is called Medohara. -

Samanya is very useful in nutritional deficiency diseases,
where as ViSesa is very useful in decreasing the increased Dosas.
Aggravation of the Dosas is the main cause for the manifestation
of the diseases but not for decrease. The Sat Kriya Kalas viz San-
caya, Prakopa, Prasara, Sthana Sarnéraya, Vyakti and Bheda are
based on the increasing factor. Letting out of the increased Dosas
is §odhana therapy, which is based on Visesa. Samana Cikitsa
also based on ViSesa which reduces the aggravated Dosas. For the
treatment of decreased dosas and for the increasing of reduced
Dhatus, treatment with Ahara Dravya is very useful. Treatment
with Ausadha Dravyas is very important in the decreased or in-
creased dosas. It is based on Dravya Visesa.

B. Guna Visesa as Reducing Factor :

The Ayurvedifc treatment is based on Guna ViSesa as the in-
creased dosas get decrease with the Dravyas of opposite qualities.
Most of the Ayurvedic treatment is based on the attributes of Dra-
vyas only. The six varieties of Ayurvedic treatment (Yg%HA) is
based on attributes is shown in the following schematic represen-

tation.
PV. 13
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Through the above schematic representation it is understood
that the six types of treatment is based on Gunas which decrease
the aggravated Dosas. Moreover Ruksana and Snehana are direct-
ly depended on opposite gunas. This reveals the reducing factor
of Guna Visesa.

C. Karma Visesa as reducing factor : |

Various varieties of habits mentioned in Ayurveda are based
on Karma ViSesa. In Astou Ninditiya, the twenty first Chapter of
Sitra Sthana, Caraka states that the treatment for Sthoulya and
Karsya is based mainly on Karma ViSesa. After from medicinal
treatments some habits are also prescribed which are based on
Karma. Vyayama, running and other types of habits were pre-
scribed in Stoulya to reduce Medo Dhatu. In Prameha also such
types of habits like swimming, walking etc. are prescribed to re-
duce Prameha. Like this in Ayurveda various exapmples are
available to reveal the Karma ViSesa as a reducing factor.

2. ViSesa as Distinguishing or Seggregating Factor :

Visesa as distinguishing factor is utilized in the treatment in
a distinct way. Not only in Cikitsa, but in Nidana and in other
contexts also this is very useful. The vitiation of Vata-Pitta and
kapha are again classified into sixty three types analytically based
on the segregating factor of Vi§esa only. In similarly the Tara and
Tama difference of six Rasas viz Madhura etc are analytically de-
scribed in sixty three types, based on seggregating factor of Karma
ViSesa only.

Various examples are available in Ayurvedic classics (or
Sarnhitas), which reveal the knowledge of Karma as seggregating
factor.

3. Visesa as Contrary or Variant Factor :

The variance or difference between Prakrti and Purusa,
Jivatma and Paramatma are based on variant factor of ViSesa. The
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activities viz Akuncana, Prasarana Utksepana, Apaksepana the
dual attributes like Guru, Laghu, Sita, Usna etc are based on vari-
ant factor of Vi§esa. The Apatarpana type of treatment for Sam-
tarpana type of diseases and the Santarpana type of treatment for
the Apatarpana type of diseases are based on contrary factor of
Visesa.

All the above examples are based on contrary factor of
Visesa.

*ok %k
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Consideration of 1nseparable Concomitance
WA FEUT
Characterestic Features of Ihseparable
Concomitance
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The inseparable relation between Prthvi etc Dravyas and
- their attributes are called Samavaya or inseparable concomitance.
Whereever Dravya exists attribute is always present there. In the
above statement Caraka substantiates the view of Kanada the pro-
founder of VaiSesika DarSana.

According to Tarka Sangraha, inseparable concomitance or
Samavaya is the eternal relation, exists in an inseparable pair;
when between two things, one thing, as long as it is not destroyed
exists in the other thing only, they are known as inseparable pairs.
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For example the relation between a part and the whole (3/93d and
3Fg&R), quality and qualified (70T and 7ft) motion and the moving
object (fam and fiFaTa=T); Race and the individual, (STfd and =af®);
and particular and the eternal substance (ﬁi’ﬁﬂ and f77 ¥9) is
called Samavaya Sambandha.

The inseparable concomitance between the 3R and 344
or receptacle and dependable is called Samavaya. It is eternal
even though the Samavayi Dravya is destroyed, the Samavaya
never be destroyed.

In Karikavali it has been stated that the inseparable relation
existed between the Dravyas like Ghata, Pata etc Kapala and Tan-
tu etc is called Samavaya.

There would be some relation when two or more things get
united. Such type of relation is of two fold viz 1. Nitya (eternal)
and 2. Anitya (non-eternal).

If the things are united with each other permanently for ever
that is called inseparable, or eternal or Nitya relation. In this the
relation between things can not be separated under any circum-
stances. As it is quite natural, it can not be controlled by external
actions. Hence such relation can neither be separated nor can be
destructed with any effort.

e.g., 1. The relation between Guna and Karma with Dravya.

2. The relation between Tantu and Pata.

3. The relation between Part and the whole

(31939 and 3G9

The mutual relation between Dravyas is non-eternal ().
Hence it can be separated at any time. In non-eternal relation
(37f7@ =) the Dravyas in the beginning exist independently in
two separate units. After conjugation also they maintain their in-
dependancy as it was. Hence they can be separated at any time
very,easily, with simple effort. They can be united and controlled
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in an easy way. Such relation is artificial but not natural.

Ex. : 1. The relation between the Pen and Paper; and the
Chalk and black board, while writing :

2. The relation between the object and the Eyes while seeing
an object.

- The relation between Pen and Paper will be discarded after
completion of writing. Likewise this the relation between the
Eyes and the Book also discards. Such relation is completely on
individual's control. As an individual one may write or may not
similarly the relation between Ghata and Caksurindriya is contin-
ued until the Person has contact with that object. If the Ghata is
removed from that place or if the individual is looking at another
object, such relation is separated. In this way the non-external re-
lation can be controlled through a number of efforts: (activities).

The former eternal relation which is described above is the
inseparable concomitance or Samavaya, whereas the later non-
eternal relation is called temporary relation or Sarityoga.

The Ayuta Siddha Vrtti; Adharya and Adheya and Karya
Karana Bhava is called Samavaya. Generally Aprthak Bhava
(non-detachable) relation exists in Ayuta Siddha- Padarthas.
Which means, "one does not exist without another's existence.
They can not be separated. If one's existence and destruction de-
pends on other's existence and destruction, one's destruction com-
pletely depends on another's destruction, such type of Padartha's
are called Ayuta Siddha Padarthas.

e.g., (1) The relation between the Part and the Whole.

2. The relation between the action and substance which has
an action (fFa1 fSFaTa W)

3. The relation between quality and qualified (o, it
)
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4. The relation between Race and Individual (Sfa =afw
. ) |

5. The mutual relation between VisSesa and the eternal sub-
stance (fao, faca =8 o) .

The relation between each of the above said examples can
not be separated under any circumstances.

The relation between Tantu and Vastra is also of samavaya
Sambandha. Here the Tantus are the parts and Vastra is the whole.
Tantus are the independent of Vastra, but vastra is not independent
of tantus. Which means vastra is dependent on Tantu. Hence one
is dependent and the other is receptacle. The whole is receptacle
while the parts are dependent. The Guna is the receptacle and
Guni is the dependent. Race is the receptacle where as individual
is dependent. Eternal Dravya is receptacle and Vi$esa is depend-
ent. In this way all the Samavaya Padarthas are Ayuta Siddha
Padarthas or receptacles and dependants.

agde § wuarg ugid &1 SEgiie ead
Applied Study of Samaviya (Inseparable concomi-
tance in Ayurvedic point of view)

Ayurveda has also accepted Samavaya as an independent
and significant Padartha. The main Ayurvedic Principle regarding
treatment is that the medicines either herbal or mineral is used de-
pending on their attribtues of either herbal or mineral drugs. Bas-

ing on this only the vaidya decides to prescribe the partlcular med-
icines in particular diseases.

Cakrapani comments on “SJZARIAl ‘I'ﬁ’fﬁ:’ which indicates
non-seperable nature (3799*™91). It means that the other Dravyas
like Prthvi. Prthvi is the receptacle for various dependent Drav-
yas. Itis also the rceptacle for.all the specific attributes like, Sab-
da, Spar§a etc, general attributes like Guru Manda, Sita etc, ten
specific attributes like para etc and also receptacle for all the activ-
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ities. Such various dépendents are not existed in any other Dravya
other than Prthvi.

In this context ‘“Q/IEHI" means the Prthvi and other recepta-
cles. Attributes means dependents. Dependents are secondary in
nature always when they are compared with receptacles. Non im-
portance (Apradhana) is also called Gauna from which the Guna
Sabda is derived.

Thus it is proved that Samavaya is also a significant
Padartha.

KKk
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Abhava Vijiian
Consideration of Non-existence or Negation

Description of Abhava

Though Ayurveda did not accept Abhava as a Padartha in
some contexts Caraka described about Sat and Asat (existent and
non-existent) things in the universe, where the Abhava Padartha is
also described. Neither Nyaya Dar§ana nor Vai$esika Dar§ana ac-
cepted Abhava as a Padartha. As already stated latter Acaryas
who wrote commentaries, included and described Abhava as the
Seventh Padartha.

AN AT

Characteristic Features of Abhava.
.7 WEAls WE: —doHo
R. Wi el fawaw svvmaEy
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The non-existence or negation of a thing is called Abhava. If
the knowledge of a thing depends on its contrary knowledge it is
called Abhava. Some scholars say that contrary knowledge to ex-
istence is called Abhava.

Through the above statements it is confirmed that negation
or non-existence of a thing is called Abhava. It is Traikalika
which is present in Past, Present and Future. Non existence or
non-availability of an object in present, past and future is Abhava.

The cognition of Bhava Padartha occurs naturally. Cogni-
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tion of Ghata is naturaly threugh Ghata. Whereas the non-existent
knowledge of Ghata is not natural, but through Ghata only.
Which means cognition of non-existence of Ghata depends on
Ghata. Until and unless cognition of Ghata occurs, cognition of
non-existence of Ghata also does not arise.

Some Acaryas opine that Abhava is also an independent Sig-
nificant Padartha like other Padarthas like Dravya, Guna etc.

AVE & UE
Types of Abhava

Abhava is mainly of two fold viz 1. Sarhsargabhava (Ab-
sence of some thing in some thing else) and 2. Anyonyabhava
(one thing is not another thing or mutual negation)

Some opined that Abhava is of two fold 1. Pratyaksa Abha-
va and 2. Atindriya Abhava.

L Sarhsargabhiva damiva
Non existence (absence) of some thing in some thPng else is
called Sarhsarga Abhava.

It is further divided into three types 1. Y719 (Antecedent
Negation) 2. J=5G™E (Non-existence after destruction) and 3.
=9 (Absolute negation or absolute non-existence in all the
three times).

A. WTHTE: Antecedent Negation :

;g SRl AfqemEls v sewrE: Sl @ —dodo

According to Tarka Sangraha, "Absence of effect-before the
manifestation of Karya is called Pragabhava or antecedent non
existence. It indicates the Past tense of negation. It has no begin-
ning but has an end. Before the manifestation, the Karya is absent
for ever. Hence it has no beginning but after the production of
Karya this negation ends. Hence it has an end.

e.g., Before the menifestation of Ghata negation of Ghata
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exists for a long time. But when once the Ghata is produced, this
negation is destructed. Hence this negation has an end.

B. W@ Negation after destruction

. SRR fEayAA= SOTHE Qs WiE: NeEwvE: |9 W=

3. WEER: W&W: | I HEe -qodo

The negation of an effect after its destruction is called Prad-
hvarhsabhava or negation after destruction. This negation is pro-
duced but never ends (destructed).

As this Abhava is produced and has a beginning it is called
Sadi, and as it is undestructable and has no end it is called Anan-
ta. The cognition of the destruction of Ghata occurs with this ne-
gation.

E.g., Cognition of Ghatabhava after destruction of Ghata. It
indicates the non existence in future.

C. Tq-91a: Absolute negation or Absolute non-exist-
ence :

L. Ywifere wavifatesa wfadifin Sis@=avE: -dodo

R. AEfee HEiEIs@-TwTE: WAl It wa fadifTe:

This type of negation exists in all the three times viz past,
present and future; having which ascertains or reflects counter cor-
relative delimited by relation or connection. It is eternal.

E.g., Rupa does not exist in Vayu Bhiita.

Neither in past, present nor in future ripa does exist in Vayu.
With this negation the non-existence of an object is not estab-
lished; but non-correlation in between two things is proved. Vayu
and Riipa are two separate Padarthas. They never correlate with
each other. Hence it is called as absolute negation. This is entire-
ly different from Pragabhava and Pradhvams$abhava. It is eternal.

To contradict Pragabhava and Pradhwamsabhava the adjec-
tive Traikalika has been added and to contradict Anyonyabhava
the specific word Vi$esa has been added.
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I1. 3F=aaram@ Reciprocal or Mutual Negation

RIeT HaeTafgaqfaaiiTarsts W6 S=a-=arne:

That which ascertains or reflects counter correlative as de-
limited by the relation of identity is reciprocal or mutual negation.
e.g. Ghata is not Pata. '

Like Atyantabhva this has also no beginning and no ending.

Abhava
[ l 1
Sarhsargabhava Anyonyabhava
A. Pragabhava
B. Pradhwarhsabhava
C. Atyantabhava
Abhava
I
] ]
Pratyaksabhdva Atindriyabhava

Causes for Non Acceptance of Abhava as Padartha
in Ayurveda

Even though Abhava is an important Padartha in Dar§anik
view, there is no significant utility of Abhava in Ayurveda.

1. Human body is Paficabhautika. The paficabhautika Drav-
yas are utilized for keeping the body in Healthy condition and for
giving treatment. All the Dravyas are Padarthas. Treatment is
impossible without Dravya. Hence the purpos'e of Ayurveda also
does not fulfil by Abhava. The absence of diseases is health and
absence of health is disease. Either of the states mentioned above
are existed for ever.

2. Ayurvedic scholars accepted Satkaryavada. Hence Abha-
va is not acceptd by Ayurveda as it is Asat.
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3. According to Dar$anas Guna is not present in the Dravyas
in the first moment of its production. It exists from the next mo-
ment onwards. But according Ayurveda the Guna exists in the
Dravya from the moment of its formation. N

4. Abhava Padartha is an imaginary one. Hence there is no
use of it.

5. The cognition of non-existence of a thing happens if its
cognition already occurs. But without existence non existence is
not there. Khow‘ledge of non-existence depends on the knowledge
of existence.

Ak ek



Paper-II Part-A
Chapter-I
Pramana Nirupanam-Epistemeology

Praminasya Laksanam-Pramana Varnanam
Definition and Description of Means of knowledge

In the Indian literature Dar$anas have a significant role and
are the life for Indian culture. Pramanas lead an important role in
Indian philosophy and play an important role in acquiring com-
plete and valid knowledge about evolution, dissolution, soul, pri-
mordial nature, heaven, hell, liberation etc. which can not be
proved without Pramanas. Pramanas are the means or instruments
in acquiring proper knowledge. Hence in DarSanas, Pramanas
were described in the beginning it self. As Pramanas accept the
truth, and reject the false, they are considered as the best and im-
partial means of measurements.

Pramanas are the base for getting the valid or real knowledge
of matter, and for the standardization of the objects. There is no
value for any thing if it is not standardized by Pramana.

Hence in the Dar§anas in general, and in Nyaya Dar§ana in
particular Pramanas have an important role. Hence the word
Nyaya is derived as yardt: o1 9wl =r: which means examina-
tion or thorough investigation of the objects through Pramana is
called Nyaya. So Nyaya DarSana is also called 'Pramana Sastra'.

As Darfanas influenced Ayurveda, in turn Ayurveda has giv-
en an important place for Pramanas also. But the Ayurvedic view
regarding Pramanas is entirely different than that of Dar§anas.

In the previous chapters all the six Padarthas and their utility
are described eloborately. Without the proper knowledge of the
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Padarthas, one can not utilize them properly in one's daily life.
Hence the valid knowledge of Padarthas are essential. To attain
the proper knowledge of the Padarthas, Pramanas are the most es-
sential means. Hence Pramanas are the means to get the proper
knowledge of an object.

Pramana Laksanam
Characteristic features of Pramiana

g. witgasa gfa wwmong |
WHEAs YT 3 HIOTAIWEE: WA yE: | TR
3. WATAT: HI0T WRIOT |

Through which mean the valid and proper knowledge oc-
curs, that mean is called Pramana. Karikavali also confirms the
same definition.

The mean for valid apprehension or the mean for Prama is
called Pramana.

According to Udayanacarya valid apprehension is called
Prama and the mean to get the valid 'apprehension is called
Pramana.

Vatsyayana states that the mean through which an individu-
al (391dT) gets the valid apprehension of an object is called
Pramanpa. '

According to Nyaya Dar§ana Pramana means the cause to
get the real knowledge of an object.

Nyadya Dipika stated that valid knowldege is called
"Pramana’.
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Pramainasya Paryaya : Synonyms of Pramana

Gangadhara the famous commentator of Caraka stated the
following synonyms for Pramana. 3Yafes, &, 3, T0&T X907
faraai= TmrEf g9 ameR,

The words Upalabdhi, Sadhana, Jiianam, Pariksa and
Pramana are similar words which give the same meaning.

As valid knowledge is attained through Pramana, Pramana is
other wise known as Upalabdhi (attainment).

As it is the mean for the cdgnition of valid knowldege it is
called Sadhana (mean).

The main aim of Pramana is to attain the valid knowledge
hence, it is called Jiiana (knowledge).

Through Pramana the knowledge of the state of an object
occurs It is called Pariksa (investigation).
Prama (Valid knowledge); Prameya (object) Prama-
ta (Investigator) and Pramana (Means of knowledge)

Prami, Prameya, Pramata and Pramana are very essential to
attain the valid knowledge of objects. These four in combination
only capable to provide proper knowledge of the objects. Valid
knowledge is obstructed in the absence of anyone of the above
factors. Hence the knowledge of Prama, Prameya, Pramata and
Pramana is very essential.

Prama-Valid knowledge :

An individual can acquire the knowledge of many things
around him with the help of Jiianendriyas: knowledge of the col-
our through eyes, sound and language through ears, coolness and
heat through touch, knowledge of taste through tongue, knowl-
edge of smell through nose, and feeling of pleasure or pain
through mind. So an individual can attain the knowledge of many
things and pleasure or pain through the organs or Indriyas and
mind respectively.

PV. 14
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This coginition is called Anubhava (experience). Some oth-
er things become known by inference (Anumana). Things in the
past become known by listening and by reading books.

Jiiana or Anubhava (experience) some times may be real,
and some times may be unreal (Invalid). Real or valid knowledge
(apprehension, Anubhava) is cailed Prama or Yadarthanubhava.
It is otherwise known as Yadartha Jiiana, Prama or Pramiti. Hence

it is defined as FGrT{¥a: M TEfq Aq THRHISTHE qq T

To know the character of a thing as its actual possession is
called Yadartha Anubhava or real experience. The cognition (ex-
perience) of an object of that particular object as such is called
Yadartha Anubhava e.g., A man finds a piece of silver. If he gets
the knowledge of silver as silver, it is called Yadartha Jiiana or real
experience. On the other hand if a person sees a sandy region in
the hot sun he apprehends that water is there. Apprehending that
there is a lake of water the deer and other animals rush to the
sandy desert to quench their thirst and are deceived. This feeling
of the deer is an unreal experience. The apprehension of water in
a place where there is no water is due to the sun rays.

Some bady sees a rope lying on the ground in a dim light and
thinks it as a serpent and afraid of it. This apprehensiop is an illu-

sion (Bhrama) or Ayadarthanubhava. Te9Eafd aq msg‘q’q’:

Prameya-Object :
W way fawa: e

The object of valid experiencc is Prameya. Innumerable ob-
jects are present in the universe. But all the objects cannot pro-
duce real knowledge. Some objects which are eligible for acquir-
ing real knowledge are called Prameya. Real cognition occurs if
the object is real one. If the object is not real, valid or real knowl-
edge never occurs.
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All the Padarthas like dravya, etc mentioned in Ayurveda are
eligible for acquiring real knowledge. Hence the sat Padarthas,
Paiica Mahabhiita, Tridosa, Sapta Dhatu, Trimala, Hetu, Linga
and Ausad etc and other principles mentioned in Ayurveda come
under Prameya.

Pramata-Investigator :

A person should be there to acquire the valid knowldege,
real experience of an object. Without any individual, there is no
utility of Pramana. Hence the person who attains the real knowl-
edge of an object is called Pramata. As the individual investigates
all the objects of knowledge, the Pramata is otherwise known as
investigator. According to Caraka's statement the seat of knowl-

_edge is Atma (FFfaeRtoT f§ 3rT). This activity of getting knowl-
edge occurs in living body (¥9d7 ¥HR) only. As the living body
or human being, which is associated with Atma is the owner of the
knowledge, he is called knower (Jiiata). Knowledge does not oc-
cur without knower. Human being only can decide merits, demer-
its, advantages, disadvantages of an object and which object is
perceivable and which is deleted. Hence human being only is
called Pramata. Because of mind and intellect only he is able to
decide the above matters. Caitanya does not present in the ab-
sence of Atma. Hence the non-sentient things (R %=7) are not
knowers. Hence the human being who is associated with Atma is
called as Pramata.

Pramana : Mean of knowledge
Already it is confirmed that generally a mean is necessary for
the cognition of an object. Mis Pramana. Without mean
cognition of an object is not poésible. Even though Pramata and
Prameya are present, in the absence of mean Pramata is not able to

attain the knowledge of an object. Hence such means which pro-
duce valid knowledge to an individual is called Pramana.
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As already stated Anubhava or experience is of two fold.
The perception through Indriyas and Mana is called Pratyaksa
Jiiana. This Jiiana can be obtained directly through Jfianendriyas
and Mana.

Apratyaksa Anubhava another one of Anubhava is of again
three fold viz. 1. Anumiti 2. Upamiti and 3. Sabda.

According to Tarka Sarhgraha 'an efficient cause that is not
general to many effects is called a special cause (3THYRT] HR]
EIU))

The above mentioned four means are the efficient causes for
getting valid knowledge. Hence Pratyaksa, Anumana, Upamana
and Sabda are called Pramanas.

Pramana is different from Jiiana. The mean which produces
the Pratyaksa Jfiana is called Pratyaksa Pramana. The mean
through which Anumana Jiiana is attained is called Anumana
Pramana and so on.

Aprama Smriti Bhranti Varnanam-Tarka

Non-valid knowledge and its types. Recollection or remem-
brance; error, doubt and hypothetical argument (Tarka) :
Aprama-Non-valid knowledge :

m&fg‘ﬁ‘q’ 9’ Valid apprehension is called Prama and
invalid or non-valid knowledge is called Aprma. It is otherwise
known as Mithya Jiiana. Cognition of an object in its absence is
called Mithya Jiiana. In Yoga DarSana it is mentioned as Vipar-
yaya or contrary. Aprama is of three fold viz 1. Viparyaya, 2.
Sarn$aya 3. Tarka.

Viparyaya :
fawdat frearmaagn wiafeaq -@ogo
As per the above statement of Yoga Dar§ana Viparyaya
means Mithya Jiiana. This includes contradiction or abnormalcy
or perversion or unreality or deceptiveness. The knowledge which
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can not enlight the reality of an object is called Viparyaya or
Aprama. Because of Aprama a person can not get the real or actu-
al knowledge of an object. Moreover he attains the knowledge of
an object in its absence.

For e.g., In a dim light a person sees a rope and he gets the
knowledge of a snake. Actually it is not a snake, but it looks like
a snake in the dim light. Such type of knowledge is called Aprama
i.e. non-valid apprehension.

If the person attains the knolwdge of a rope as a rope even in
the dim light it is called Prama i.e. valid apprehension.

Smrti: Recollection or remembrance
v fawar wonie: wWfa: -dogo
Recollection or remembrance by mind of previously experi-
enced deed or object is called Smrti. Smrti is a-mental faculty.
According to Tarka Sarigraha it is the knowledge born out of men-
tal impression alone.
@R 9 9= @ wgfd: -dodo
T @ SR T FfT T ~Fo;Mo ¢
Caraka while enumerating smrti mentions that 'The recollec-
tion or remembrance of the things are directly perceived or heard
from scriptures, or experienced previously' is called smrti.

Smrti is of two fold viz. 1. 9Ifdd = (Imaginary remem-
brance) and 2. 31Ifdd ¥4 (Non-imaginary remembrance.

1. wifqa @de Imaginary Remembrance :

The dreams during sleep are called imaginary remembrance.
Due to abundance of Raja and Tama a person get dreams, in which
he gets the erroneous knowledge of various objects.

In Tamasika type of dreams the objects are non-static and a
person can not remember them after awakening. The objects seen
in awakening state are again reappeared in Rajasika type of
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dreams. They can be remembered after awakening. But they are
false and not tru€.

2. ivifaa @rdex Non-Imaginary Remembrance :

This type of remembrance is the cause for recollection of the
objects in the awakening state. The recollection of the objects pre-
viously experienced things or objects in awakening state is Ab-
havita Smartavya i.e. non-imaginary remembrance. The remem-
brance occur through the dreams due to abundance of Satwa-Guna
also come under this category.

Three methods are essential for recollection viz 1. Retention
2. Recall 3. Recognition. In Ayurveda they are known as 1.
Dharana 2. Smarana 3. Pratyabhijiiana respectively.

1. Gt Retention : Keeping in memory of the topics or ob-
jects, which were experienced or diretly perceived or heard previ-
ously is called as retention. In Ayurveda Medha comes under this
category.

2. ¥UT Recalling or Recollection: When the mind recol-
lects or recalls the topics which were kept in memory, after some
period, whithout the help of the Jianendriyas, it is called as Sma-
rana or recollection. Recollection depends on individual's power
of retention or Medha.

Invigoration (W) is the cause of remembrance when mind
invigorates, because of remembrance, then mind recalls or recol-
lects the previous experienced matters.

3. weafWg= Recognition :

Recognition is the third type of remembrance. Recognising
again a person or a sound which was previously seen or heard is
called Pratyabhijiia or recognition.

Caraka describes eight factors to bring about a good memo-
ry. They are as follows.

A HFROTAE Ffedfeaarad |
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Fifir w9 wEuT WG WhwdaR 1
WEAEE @A 90T §: Sarq -FoWo /¥¢

1. Frfe~Knowledge of a cause of a thing and event. e.g.
After seeing seed remembering the fruit.

2. ®awguTd—-Knowledge of form e.g. afier seeing gavaya in
the forest one remembers a cow having identical in nature or form.

3. agvaT—-Knowledge of similarity e.g. On seeing a son
one remembers his father having identical form.

4. wfquedarg—Knowledge of contrast- Having seen an ugly
form one remembers a beautiful form.

5. serga=nq—Concentration of the mind on particular top-
ics or deeds.

6. 3T~ Repetition or recitation.

7. FRARTIq-Attainment of metaphysical knowledge.

8. q: sgarq—Subsequent partial communication of an event.

In Nyaya Dar$ana twenty three types of factors for good
memory were described viz 1. MUY (Concentration) 2. feg
(Association), 3. feig (Sign), 4. &1 (Narrative sign), 5. 9G¥
(Similarity or likeness), 6. 3¥¥H (Repetition), 7. I (Owner-
ship), 8. 3%3MYA (Correlation), 9. ¥ (Intimate relation), 10.
=4 (Sequential relation), 11. f&& (Seperation), 12. T
(Oneness of function), 13. fa04 (Enemity), 14. 3ifawig (Plenty),
15. Wf@ (Acquisition). 16. a4 (Intermediary), 17. §@ @
(Pleasure and pain), 18. =1 39 (Desire and repulsion), 19. Y9
(Fear), 20. 31 (Wants), 21. 581 (Action), 22. T (Affection),
23. 9 (Merit) and 24. 3199 (Impiousness).

it Delusion, Illusion, Hallucination
It is otherwise known as Bhrama which is also one type of
invalid knowledge. Most of the psychic patients suffer from this
symptom. The stages of this psychic condition includes illusion,
delusion and Hallucination. According to Ayurveda if a patient is
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suffering from any of the psychic disorders viz., Unmada, Mada or
Atatwabhinive$a he will get illusions, delusions or Hallucinations.
His Jfiana, Vijiiana and Buddhi will be changed. He imagines that
. something is there even though nothing is present. This type of
thinking or mental faculty is called Bhranti.

If the eye sight is defective the patient perceives the knowl-
edge of so many obects, though one object is present. If the Sro-
trendriya is defective (In Karpa ksweda), he hears so many varie-
ties of sounds. These are all come under Hallucination.

According to Markandeya Purana Bhranti is of five types !
W W 3. @ Wit 3. 39 Wf ¥, 99 W, oTEd Wi |

WY Doubt )
Wy wgung wiray ey sifiga: wer: —gofio ¢
Want of determination in relation to various doubtful objects
of similar implications is Samsaya or Doubt.

e.g. While a man is going in a dimlight he views a statue and
gets a doubt whether it is a statue or a human being standing there.
The doubt arises because the statue is identical with the appear-
ance that of a standing human being. Hence a doubt arises wheth-
er it is a statue or human being. At this stage determinative
knowledge does not arise. Hence it is called as Aprama.

TWIURE g Importance of Pramana

Since time immemorial man is in quest of reality in nature.
He is in quest of evolution process, and day to day usual process.
All the objects of this universe are the objects of research. The
main purpose of Ayurveda is to maintain the normalcy of the
Dosas in healthy persons and to treat the patients ailing with the
diseases. For the fulfilment of this aim valid and proper knowl-
edge is essential. This valid knowledge arises through the means
only which are called Pramanas.
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The utility of Pramanas in Ayurveda is to possess the proper
knowledge about the six Padarthas like Dravya etc.

1. For establishing the facts about Padarthas, Pramanas are
essential. After acquiring the proper knowledge only the Ay-
urvedic Padarthas were established.

Caraka stated that ‘7g¥4: ¥ ZgYE9Ed IH I (FoFo ¢/R)
The seers who were popular in those days acquired the knowledge
of the Padarthas like Samanya, ViSesa etc. by viewing them with
super powerful vision (Jiiana Netra) and established the Padarthas.
AqgE dach faftmfeaan: This superpowerful vision i.e. Jiiana Ne-
tra comes under Pratyaksa Pramana. In this way the fundamen-
tal principles of Ayurveda were established with the help of
Pramana only.

2. For research or for acquiring knowledge through research
Pramanas are essential. Ayurveda and its aim are established with
the help of Pramanas. Caraka in the beginning of Cargka Sarhhita
states ‘A Sifaaf-aee A 3IFHG. In searching for longev-
ity the seer Bharadwaja started his efforts. For this searching
(3r39vT) Bharadwaja and other seers assembled, and utilized the
Pramanas. With the help of Manasa Pratyaksa (meditated eyes)
they came to know that for longevity Ayurveda is very useful; and
after consideration they sent Bharadhwaja, to learn the knowledge
of Ayurveda from Indra. Bharadvaja learnt Ayurveda from Indra,
and later he taught Ayurveda to his desciples. As such the first
research in Ayurveda began with the help of Pramanas only.

3. Two types of matters are present in the universe. viz
(1) existent and (2) non-existent. They are called Sat and Asat re-
spectively. Four types of investigations (38&T) are mentioned to
attain the knowledge of the above Sat and Asat mattters viz
(1) Pratyaksa (2) Anumana (3) Aptopade$a and (4) Yukti. Caraka
described the same as follows.
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fafquia @q 99 W 37q 9 | T Gqfda qlan ageul YAy,
A, ARy, i | ~Fogo g

The above mentioned four types of investigations enumerat-
ed by Caraka come under Pramana.

4. To-go before to an activity it is essential to get the com-
plete knowledge of that activity or object. ‘

Caraka stated that the Vaidya should be well talented and
skilled. Teaafen f§ Ferem waf< —FoYo §

Caraka further states that after acquiring complete knowl-
edge about Ayurveda, then only the Vaidya can start treatment.
Then only he is called talented Vaidya. The physician who exam-
ines the patient, diagnose the disease and gives treatment with the
help of the three types of examinations is an able physician.

Here the term Pariksa means none other than Pramana. The
able physician-should examine the patient thoroughly and diag-
nose the disease first by various investigations and then only he
will be able to-proceed with the treatment. For this purpose Cara-
ka has described Ten types of examinations like Karana, Karana
etc. All the ten types of examinaions come under Pramanas only.

Caraka further states that, diagnosis of a disease is the fore-
most priority of a physician. After diagnosis only treatment can
be given (T} Th&a ddlsTaTateym).

For acquiring the real, significant and specific knowledge of
a disease three types of examinations viz Pratyaksa, Anumana and
Aptopadesa were described by Caraka. These Pramanas will col-
lectively reveal the complete knowledge of the disease.

fafared vt ferite gt warfe aeen STwiGdw weaE U wfa o

~gofdo ¥

After examination of a patient and diagnosis of a disease
with the help of the above three Pramanas only the treatment
should be started.
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Hence for the diagnosis and treatment the three Pramanas are
important.

Apart from the above the following will also strengthen the
importance of Pramanas.

1. The cognition of Sukha, Duhkha and causes for Sukha
and Duhkha occur through Pramanas only.

2. The twenty five Tatwas mentioned in Sankhya Dar$ana
are established with the help of Pramanas.

3. The fifteen Padarthas except Pramana out of sixteen
Padarthas of Nyaya Dar§ana are proved by Pramanas.

4. All the day-to day activities occur due to Pramanas only.

In this way the Pramanas are helpful in many ways both in

Darsanas and Ayurveda.
YR wfiwe
Description About the Result of Pramana

Valid apprehension (knowledge) of an object occurs with the
help of Pramanas. Hence valid knowledge of an object is the re-
sult of Pramana. The main purpose of Pramana is to obtain the
proper experience of an object, and is the result of Pramana. Car-
aka describes the knowledge of Pratipatti is the result of Pramana.
He says that

Tdgrang T YAt wfaufea gy | whafain @ frard g
WU T aq{e™ ] -Fofde ¢/23R

After attaining complete knowledge regarding Paiica Laksa-
na Nidana or 1Y St fH and examination of the patient and
diagnosis of the disease and finally, treatment should be given in
a Scientific process. The entire process is called Pratipatti. This
Pratipatti Jiiana is the result of Pramana. Because the entire proc-
ess of knowledge of Nidana, treatment is possible with the help of
Praminas only. Hence the Pratipatti Jiiana is the result of
Pramanas. Medical knowledge obtained through Pratipatti Jiana
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helps the aggravated or vitiated Dosas and Dhatus to bring to nor-
malcy; and maintain the normalcy of Dosas and Dhitus by treat-
ment, thus the cure of the disease. That is the main purpose of
Ayurveda; which is fulfilled with the help of Pramanas, Caraka
confirms this view by stating-

arg A foRan <in aEre e -gogo
THI0T & faud wa warar

Divergent views regarding the enumeration of
Pramana
There are different views regarding the number of Pramanas.
Some scholars opine that there is only one Pramana, while others
mentioned them in various number. In this way total Pramanas
are mentioned as ten in number. Without Praméana Prameya can-
not be established. According to their schools of thought Sankhya
and other philosophers mentioned the number of Pramanas.
aAfERaERs, feaauf qraElgadvfinted @
WHdIg vieafaay  [aEar g%k aafa
WIg: U YSwAd g4 dsfa dgrata:
w2 dRifvsTRaesafagfat  awafagaamg 1)
~AAeE Y i8]
TEgie UEaiE: &g g R |
IR o qeoTy wieAn: e = asfr w1
T AN A g T F AT |
safoen a¥afy SEmElg: ¥ |
AWE WA WiZREARad |
wwifrgagmit e |
AERY WAH e dfd ywor gan |
TSy YaEee Wi Qfd |
watar Fafa=sfa |
auisfe  wwomfafe wfas: | -gdee W
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S1.|Name of the Darsana | No. of | Name of the Pramana
No. Pram-
anas
1. | Carvaka DarSana 1 Pratyaksa
2. { VaiSesika, Bouddha 2 Pratyaksa, Anumana
and Jaina Dar$ana
3. |Madhwa Vedanta 2 | Pratyaksa, Sabda
‘4. | Sankhya, Yoga 3 Pratyaksa, Anumana,
Dar$ana and Sabda
Ramanuja,
Jarannyayaa
5. | Pracina Nyaya, Navya 4 Pratyaksa, Anumana,
Nyaya, Mahe$aras Upmana, Sabda
6. | Prabhakara School of 5 Pratyaksa, Anumana,
Mimarnsa Upamina, Sabda Artha
patti or Artha Prapti
7. | Kumarila Bhatta of 6 Pratyaksa, Anumana,
Mimarnsa and Advaita Upamana, Sabda Artha
Vedanta patti, Anupalabdhi
8. | Pauranika 8 | The above six and
Sambhava and Aitihya
9. | Tantrikas 9 | The above Eight and
Chesta
10. | By some Philosophers 10 | The above nine and

Parisesha
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G- WA WY
Means of knowledge accorded by Ayurveda
Ayurveda has its own principles and concepts. To acquire
the knowledge of these concepts and principles Pramanas are es-
sential. As Ayurveda is an indepedent and unique science of med-
icine, it has some independent Pramanas also. Various parts and
organs of the body, physiological activities of those organs of the
body and the Ausadha and Ahara Dravyas which act on the body,
are comprehended through Pramanas only. With the help of these
same Pramanas the causes for the manifestation, the symptoms,
the diseases, the diagnosis of the diseases and the line of treatment
can be apprehended.
It is understood that Ayurveda has given more importance to
the three types of Pramanas.
fafast wey Gnifaviy fage wafa qasn Saivey: Yeael: JuH
AQfd1  -Fofgo ¥
Caraka described three types of Pramanas for acquiring the
significant knowledge of the diseases. They are Aptopadesa, Pra-
tyaksa and Anumana. In some other context he mentioned two
Pramanas viz. Pratyaksa and Anumana Pramanas, but added Ap-
topadeS$a as additional Pramana.
wanq fifaar wlean graat yagwgaH o fifaar ag nwia 39 |
' -gofgo ¥
Tafaary T wienw aFEat wagwE 9 U@ Reaquang Tl
ua vt fgfaar q@tan 1 ~Fofdo ¢
While proving the existence of Punarjanma Caraka de-
scribed four types of investigations or Pariksa viz. Pratyaksa 2.
Anumana, 3. Aptopadesa, 4. Yukti.
To prove the existence of Sat and Asat Padarthas Caraka de-
scribed the above four types of examinations or investigations.

Again in Caraka Vimana Sthana fourth chapter Caraka de-
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scribed that "first of all acquire the knowledge of the diseases
through Aptopadesa and then examine the patients and diseases
with the help of Pratyaksa and Anumana. As such with the help of
all the three types of investigations collectively patient can be ex-
amined. In the above context Caraka described three types of
means of knowledge viz Pratyaksa Anumana and Aptopadesa.

Susruta the eminent surgeon in Ayurveda described four
types of Pramanas viz (1) Agama (2) Pratyaksa (3) Anumana and
(4) Upamana, which were adopted from Nyaya Dar§ana of Gauta-
ma.

TR WA E AT SUNAEeE, YN Uy
—HoHo /3

Though Caraka stated four Pramanas in one context later he
described only three Pramanas. He included Yukti in Anumana
Pramana by stating 3HIHg @ Tl JHaved: Fofgo ¢. Assuch
though he mentioned Upamana as a Pramana in Vadamargas, lat-
er he included it in Anumana Pramana.

It can be understood that Caraka described Pratyaksa,
Anumana, Aptopade$a Pramanas are the means for examining the
diseases. He describes only two means of knowledge i.e. Pra-
tyaksa and Anumana for intellectuals.

For moderately intellegent people Aptopadesa helps in at-
taining proper knowledge and for highly intellectuals Aptopadesa
is one of the means of knowledge.

After getting knowledge from Aptopadesa, it is examined by
Pratyaksa and Anumana. But, for intellectuals Aptopadesa is not
necessary as already they have the knowledge.

For instance, a first year Ayurvedic student can not diagnose
the diseases, as he has no knowledge about the manifestation and
symptoms of various diseases. #After acquiring the complete
knowledge regarding diseases and various kinds of investigations,



206 Padartha Vijfian

through the treatises and preceptors, he is able to examine the pa-
tient through Pratyaksa and Anumana Pramanas.

The student first attains the knowledge of the symptoms of
aggravated Vata such as Srarisa and Bhramsa etc. from the texts
and preceptors, while he examining the patients he found the
symptoms of Srarhsa and Bhrarsa in tfi\; patient through Pra-
tyaksa Pramana, and infer that Vata is aggravated in the particular
case. But if the same patient is stood before a lay man, who does
not know about Ayurveda, he can not determine that the particular
patient is suffering from Vata disorder, even though conjugation
of Indriya and Indriyardha is present.

fafag yuwiy e fag ymom @@
Inclusion of eight Pramanas into three

Some of the Indian philosophers enumerated only three
Pramanas viz. Pratyaksa, Anumana and Aptopade$a. The later
commentators of the various philosophies included eight
Pramanas in the above mentioned three Pramanas. The inclusion
of the Pramanas viz. Upamana, Arthapatti, Anupalabdhi, Sambha-
va, Aitihya, Cesta, Parisesa in the above Pramanas seems to be
proper. S i

1. Aitihya Pramana is included in Sabda or Aptopadesa. 2.
Arthapatti and Sambhava Pramanas are included in Anumana. 3.
Upamana is included in Anumana. 4. Abhava Pramana is includ-
ed in Pratyaksa or Anumana. The Aitihya Pramana is included in
AptopadeS§a. In Ayurveda also it is included in Aptopade$a. Car-
aka while describing Vada Margas stated that (Tfagdm frireen
3qfs: 9 fa ¢). According Nyaya Dar§ana Upamana is an inde-
pendent Pramana. Whereas Yoga, Sarhkhya VaiSesika DarSanas
included it in Anumana Pramana. Ayurveda also followed the
same way. The Sambhava Pramépaand Arthapatti, independent
Pramanas in view of Pauranikas and Mimarhsakas are included in
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Anumana Pramana, in Ayurveda, Yoga and Sankhya Dar§ana.
The Anupalabdhi or Abhava Pramana mentioned by Kumarila
Bhatta was included in Pratyaksa Pramana. In this way the Par-
isesa and Cesta Pramanas are also included in Pratyaksa Pramana.

As such the Pramanas mentioned additionally are included
either in Pratyaksa or Anumana or in Aptopadesa.

WA THIOT- G WHIOT
Independent and Dependent Praminas
The characteristic feature of the Pramana is to acquire the

valid or real knowledge of an object, wherever and whichever as it
is and without any defect.

Anything shall be standardized with the help of Pramana
only. There is no unity of thought among the profounders of
Dar§anas regarding the Pramanas and Pramanyata. Hence Svatan-
tra Pramanya Vada and Paratantra Pramanya Vada araised.
Mimansakas opine that the Pramana which is standardized on its
power is called Swatantra Pramana and the Pramana which de-
pends on other Pramanas for standardization is called Paratantra
Pramana.

After considering the above views it can be understood as
the Vedas are Apouruseya they are the Swatantra or Independent
Pramanas. Mimarhsakas also expressed the same view.

In this way Apta Vacana or Aptopadesa is also considered as
Swatantra Pramana. The Aptas are always devoid from Raja and
Tama. Their knowledge is real in nature and unobstructable. As
they devoid of Raja and Tamo Guna they always speak truth.
Hence the Aptopade$a also is considered as Swatantra Pramana.

Contrary to this opinion the propounder of Nyaya Dar§ana
considered Vedas as Paratah Pramana (Dependent), as they are by
I§wara.

PV. 15
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Except the Vedas and Aptopadesa the other Pramanas like
Pratyaksa and Anumana, depend on other Pramanas they are
called Paratantra Pramana i.e. dependent means.

agde v YT Wed uiign e saEi:
Application of the term investigation (Pariksa) as a
Substitute of Pramana in Ayurveda and its reference

to Pramana
The synonyms such as (1) Upalabdhi (2) Sadhana (3) Jiiana
and (4) Pariksa which are identical to each other, were mentioned
in Dar§anas for Pramanas.

But in Ayurveda more importance was given to the terms
Pramana and Pariksa.

Sus$ruta adopted the Nyaya's cencept and mentioned it as
" Pramina. But Caraka used the term Pariksa and never used the
term Pramana any where.

Gangadhara one of the commentators of Caraka states that
qiead g9r qeA W 98N which is investigated through intellect is
Pariksa or examination.

Further, Cakrapani, commentator of Caraka ciearly com-
mented about the term Pariksa as Tedd sgaAEa aK TEY A
qi&T means through which investigation cognition of valid appre-
hension or the state of the object arises is called Pariksa. Vitsyay-
ana states that, establishment of the reality of an object with the
help of Pramana is called Pariksa. FATORefauro} wdien

After considering the above views it can be concluded that
investigation (J08&T) is a process, whereas Praminas help to that
process in the form of mean. Caraka used the term Pramana as the
cause for the measurement of the various factors of the body. Fur-
ther, Caraka stated that Pramanas are the means of investigation.
He stated it as a mean, and the process of investigation is possible



Pramana Nirupanam 209

through Pramanas only. For the process of getting the knowledge
of diseases Caraka mentioned Pramana as Vijiiana or knowledge.
Here Vijiiana means the valid or proper or real knowledge and the
word Satya Jfidna as synonyms of Pariksa.

koK



Chapter-1I

T THIUT Feuuny

Pratyaksa Pramana Nirtipanam

Consideration of Perception

Among all other Pramanas Pratyaksa Pramana plays a prom-
inent role. It gives an instantaneous knowledge. Though cogni-
tion with direct perception is a temporary one and limited to a cer-
tain extent, it gives determinative knowledge of an object instant-
ly. In the daily practice also, Pratyaksa Pramana is very useful
than other Pramanas. Because of these reasons the Pratyaksa
Pramana is dealt with here in the first place.

Pratyaksa Pramana acts as a mean for acquiring the knowl-
edge of perception. The term Pratyaksa is derived from two words
"Prati + Aksa = Pratyaksa, which means in front of the eyes.

1. According to Medini Kosa the word Aksa has two mean-
ings (1) Eye and (2) Organ (Indriya). The word Prati means oppo-
site and near.

2. Hence the Pratyaksa is defined as in front of the eyes 31&
el wefteiewerd 3f WeIRTY which means the knowledge which oc-
curs through the Jiianendriyas viz. (1) Caksu (2) Srotra (3) Jihwa
(4) Ghrana and (5) Sparsa.

1. The Jiiana occurs in front of the eyes

2. The Jiiana which occurs near the Indriyas.

In this context it should be understood that Aksa means not
only Caksurindriya but all the Jiianendriyas. And Prati means in
conjugation of.

The knowledge which occurs through the Jidanendriyas will
be determinative, without defect and indifferent. Hence the Jiiane-



Consideration of Perception 211

ndriyas are the main cause for perceptual knowledge. The mutual
conjugation of Mana and Indriyas is the cause to attain knowledge
through direct perception. In this way the conjugation of Atma
and Mana is necessary for Manasa Pratyaksa or Mental percep-
tion.
AT TG
Characteristic features of Pratyaksa Pramana
or Direct perception

Nyaya Dar§ana described the characteristic features of Pra-
tyaksa as follows.

R IRENE

The knowledge undeceivable, non-defective, and determina-
tive which gets through the conjugation of Indriyas and the Indri-
yarthas is called Pratyaksa.

Caraka in Vimana Sthana fourth chapter describes the char-
acteristic feature of Pratyaksa as follows.

Weagq WY 9 Iq EafuddramEieesad ~Fofdo ¢

The cognition which gets through Indriyas and Mana itself is
called Pratyaksa.

In another context Caraka states that the cognition gets
through Atma and Indriyas themselves is called Pratyaksa. Per-
ception of the Bhavas like, Sukha Duhkha, Iccha, Dwesa etc., and
the knowledge of the object gets through the Indriyas viz. Sabda,
Spar$a, Ripa, Rasa, Gandha is called Pratyaska.

rafgamts afai afvmalq yada s aqrdar o gfa: | Qg
ﬁ'ﬁﬂ —-doYo ¢}

A mental faculty instantaneously manifested/produced (in a
particular form) by the conjugation of Atma, Mana, Indriya and
Indriyarthas is known as Pratyaksa. This is otherwise known as
perception or direct observation.
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By observing the above statement of Caraka it is understood
that in Pratyaksa Pramana, the cognition occurs, at that particular
time and it will be determinative knowledge.

For getting knowledge through perception, conjugation of
Atma and Mana is essential. Conjugation of the object cannot be
produced until and unless the con’jugation of the above factors
takes place.

First of all Atma unites with Mana. Such Mana associated
with Atma, associates with the organs or Indriyas and such type of
Indriyas associate with the Indriyarthas or objects. After the con-
jugation of the above four only the cognition takes place. This
conjugation takes place very rapidly; without noticing it. Indriyas
always associate with the objects. But until the Sacetana Mana
associates with the Indriyas, they cannot perceive the knowledge
of the respective objects.

Caraka strengthens this view with the following statement
"I QI ST srduger wagia waf<i-gogo ¢" which means
the Jianendriyas are capable of perceiving their respective objects
when they are associated with Mana only.

Vatsyayana also mentioned the same view.

AT T WY W $hd ghEandor aq: wea sraa

Atma associates with Mana, Mana with Indriya and Indriya
with Indriyardhas (their objects) and then only perception takes
place.

Atma is the seat of knowledge, though Mana and Indriyas
are means of knowledge, they are not the seats df knowledge.
Mana initiates the Indriyas in perceiving the knowledge of the ob-
jects. Indriyas perceive the knowledge of their particular objects
only.

But the Atma only gets the knowledge of the valid apprehen-
sion of all the objects. Hence the Atma is known as the seat of
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Jiiana. FfYRTOT fg 3t
According Tarka Sangraha the characteristic feature of Pra-
tyaksa is as follows
T TG A HI TQH ~doHo
giand wfaed =0 T W@ -qodo
Perception is the special cause of percept. It is the apprehen-
sion born out of the contact of the Indriya with Indriyartha.

TR THR:
Procedure in occurrence of cognition and its types

It is already stated that cognition takes place with the contact
or association of Atma, Mana, Indriya and Indriyartha. - In this
process of cognition of the objects, the determinative and undefec-
tive knowledge occurs instantaneously is called Pratyaksa. Cogni-
tion of knowledge is of two fold viz. (1) &fUT= T (Temporary
process of cognition) and (2) frgranfea el (Process of Deter-
minative cognition). “

Caraka also describes five types of perception viz. Caksrbud-
dhi (visual) 2. Spar§ana Buddhi (Tactile) (3) Srotraja Buddhi (Au-
ditory) (4) Rasanaja Buddhi (Gustatory) and (5) Ghranaja Buddhi
(olfactory). In the present context Buddhi means the knowledge
or perception or cognition. Caraka explains the process and the
types of cognition.

wAfEe gea: agggefee:, o g 3fEd, fEmd aamr
wfawden: gftren: figafewig |0 —Fogo ¢

The above mentioned five types of perceptions are again the
products of the combination of the Jianendriyas, Indriyarthas,
Mana and Atma. They are'momentary and determinative.

With the above statement it is understood that the process of
cognition is of two fold. (1) Ksanika (Momentary) (2) Ni$cayat-
mika (Determinative).



214 Padartha Vijiian

FICIGUE B CaLE
Process of Cognition

The sense faculties or Jiianendriyas are capable of perceiving
their particular objects or Indriyarthas, when they are asociated
with Mana only. Thus Mana plays an important or prominent role
in the process of cognition. Producing or non-producing of the
knowledge is the feature of Mana. If cognition occurs it means
that Mana is in the activity stage. Here activity means association
of Indriyas. It is understood that until and unless Mana associates
with Indriyas cognition of the objects never takes place. If Mana
is absent, cognition never produced; or if Mana is activated else-
where, a person can not hear, see, taste, touch or smell.

For example- If a person is thinking very deeply and his
mind is concentrated on some other objects, at that time even
though his friend came and sat before him, he cannot notice that
his friend had come and sat before him.

2. In this way if a student is thinking deeply, his Mana is
concentrated on other objects, he can not grasp the topic, his
teacher is teaching in the class room. At that particular stage if the
teacher asks any question the student cannot give proper reply, in-
stead he gives irrelavant answer. Even though the student sits on
the front bench, he behaves like that as his mind is absent.

Caraka expressed the same view while describing the charac-
ters of Mana

| A& T JEEE W Ul A
wfa grfzata a7 add 1
TRl W WSS gdq | oW 2/2¢-3%

Which means cognition takes place if Mana associates with
Atma; Indriya and Indriyartha. Even though Atma, Indriya and
Indriyartha contact with each other, cognition never takes place
because of the non-association of Mana with the above three.
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Caraka has given an example also
a1 afefzamiag s=a: ‘gﬁ: wadd |
aifs @ dv fader WA 9@ wEivar 0
S Fifxaata ag & g3 wan |
10 E-CLEI R IEILC D] wf=reds 1)
HFCAG S A UG RE: |
qe: Vil 9w gfedmr WEer @@ —¥oWo §/33-3¥
Perceptive faculty of living beings produces itself depending
upon the contact it has with various sense organs. Mental percep-
tion like anxiety or sorrow is also based on the contact of percep-
tual faculty with the mental faculty.

Perceptual faculties are of innumerable and various types
depend upon several actions and objects of sense organs.

The sound which is produced out of friction in the thumb
and middle finger differs from the sound which is produced from
the friction of nails and the strings of a guitar. As su¢h the percep-
tual faculty varies according to the variations of the mutual con-
tacts of Atma, Mana, Indriya and Indriyartha, and no sound can be
produced in the absence of the accessories. So perceptual faculty
can not manifest itself in the absence of anyone of the four factors
mentioned above.

A. gftre grtafa gftte gig o et J@

Process of Momentary cognition or temporary
knowledge
When Atma, Mana and Indriya associate with each other In-
driyas get the knowledge of their respective objects. In this proc-
ess at the moment of combination, perception of knowledge aris-
es temporarily for some moments. For e.g.- In hot or mid summer
because of the hotness of sun rays, seems to an individual that
water is present at a particular place. After some time the same
individual determines that there is no water. The apprehension
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that there was water is due to illusion produced by the hot rays of
the sun. Such type of false knowledge exists for some moments
and later on valid apprehension takes place. Such type of momen-
tary perception is called Ksanika Jfiana.

In the dim light by seeing a statue from a distant place, a per-
son gets doubt whether it is a statue or a living being. The doubt
is momentary. After some time if he goes nearer to the statue, his
doubt clarifies and the determinative knowledge of the statue aris-
es. Hence it is also called momentary knowledge or Ksanika Jiia-
na.

B. fagranferes riaafd or fFgratfors i

Process of Determinative knowledge
After the momentary knowledge, determinative knowledge
arises later.

In this process of determinative knowledge Mana and intel-
lect (Buddhi) play an important role.

The Indiryas associated with Atma and Mana perceive the
Indriyardhas. In the beginning this perception is purely mental.
Later on the Mana inquires about the Merits and demerits, advan-
tages and disadvantages of that particular object. Then the intel-
lect (Buddhi) acts upon and determines if the object is perceivable
or not. Depending on the determinative knowledge only, a person
either acts or speaks. This determinative knowledge is otherwise
known as NiScayatmika Jiiana. Basing on this knowledge only a
person starts his activities or speaks accordingly. This determina-
tive knowledge is considered as Pramana.

Caraka described about the NiScayatmika Jiiana as follows
Ffauifzaral & wweha g |
Fod waar g Ut Sedtsaar 11
s faed w @ giaHaatea |
aw@fa a4 a% &g a1 giegdey 1-FoWo 9/3R-13
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For example-A person while going some where finds a piece
of rope and assumes that it may be a serpant. Such type of mo-
mentary knowledge becomes the object of Mana. Afterwards
Mana thinks and considers the merits and demerits of the object
and calculates that whether the person should go forward or not.
Again Mana thinks that movements might be there if it is a snake.
Later on he thinks reasonably, as there is no movement, it might
be a rope instead of snake. Finally the person comes to decide that
the object might be a rope. This is called as Dhyeya. Later on he
gets determinative knowledge and then he proceeds forward. In
such a way such type of determinative knowledge arises with oth-
er objects also.

In diagnosis also-two types of knowledge occurs. They are
(1) Provisional diagnosis and (2) Final diagnosis.

Provisional diagnosis can not be considered as Pramina as
the knowledge obtained here is momentary whereas final diagno-
sis or confirmed diagnosis, comes under determinative knowl-
edge, which can be considered as Pramana.

3q WEY Ud AL
Composition and definition of sense organs

Indriyas are very important organs in the human body. They
are mostly related to Atma. They are helpful to Atma in getting the
knowledge of the objects. The help or cooperation of Indriyas and
Mana are essential to Atma in getting the knowledge of outward
objects. Sadhya can not be proved without Sadhana. Atma can
not perceive the knowledge without the help of means i.e. Indri-
yas. Hence Indriyas are called the means of cognition (Jfiana).

¥i=d g=fory 5% qEfi= g2 3= e fu= awfifa &

-qogo 4/3/R3

Panini in his Paniniya sutra defined nature of Indriya clearly.
If ‘S5’ Pratyaya is added to the above, the term "Indriya” is de-
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rived. Which means Linga, Drsta, Srsta, Justa and Artha. The
meaning of the entire Sitra is as follows that which is created, by
Indra, which lives with Indra, which expressess the characters of
Indra, which is always sees through Indra, and in which the activ-
ities are always carried out by Indra is called Indriya.

Sabda kalpa druma described about Indriya as follows

FHE AAF AU F20T $U0T Y, FRUT AT U9 9,
W g genfe wivl, AEY, R0 O a1, seready fRurar g {= o
wrg=fafa |

In the present context Indra means Atma or I§wara, who is
the creator. When it is considered that Atma is Indra, then cogni-
tion through eyes, ears etc. occurs, hence it is known as Indriya.
The cognition and activities may be performed through Indriyas
only. It is rather due to Jiianedriyas and Karmendriyas respective-
ly. The revelation of the cognition and activities are due to
Jianendriyas and Karmendriyas respectively. Hence they are
called Indriyas

In the vedic literature also the term 'Indra’ is used for Atma or
Paramatma.

Accordingly the above statements of Panini and Sabda kalpa
druma are understood that which is created, resides with, seen
with, reveals the symptoms of Atma, with the power attained
through Atma is called Indriya. Indriyas act as mediators in re-
vealing the symptoms of life by Atma. They are the differentiat-
ing factors between the Sendriya or Cetana (Sentient) and Nirin-
driya, or Acetana (Non-sentient) matters.

Az ot wed Ffefar A -To o ¢

According to the above statement of Caraka it is understood
that the Indriyas are the basic components or instruments in differ-
entiating the living and non-living matters.

It is observed in the unicellular and living organisms includ-
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ing Amoeba also, if the mambrane (@ff=3) is stimulated irritabil-
ity is produced. Because of that irritability it can be determined
that Amoeba is also a living organism.

Caraka in Indriya Sthana defines the term Indriya as follows.
He adopted the term Indra from Astadhyayi; 35 foig sf=d The
signs and symptoms of life are called Indriya. In this context the
term Indriya is compared with life. It is already mentioned that the
Cetanatva and the Acetanatva depend on the association of Indri-
yas only.

In another context the term Indriya is defined as Atma and
the Indriyas are the means to get the knowledge of the objects to
Atma. (3% 3 T QyAfuf=E)

The organs which are rich in power are called Indriya, and
they are associated with the body and act as means in acquiring
knowledge to Atma.

R. §% VI I F4 wrAfafa

As per the above statement of Sabda kalpa druma Indriyas
are the means of activities and perceptions.

3. [oue faug qerd St a1 e TR 9 favi: s
forert a1 3fsam —gowmo 3

Susruta in the above statement described Indriyas as the spe-
cific factors or organs situated in the body and act as means for
‘acquiring the knowledge of various objects and performing vari-
ous activities of the body. A

il &1 Auit fawe eik den quix
Classification, division, ennumeration
and description of Indriyas

Generally the Indriyas are eleven in number, basing on their
various activities and various perceptions.

Basically the Indriyas are devided into two categories viz.
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(n A= (Sensory organs) and (2) FHf=g (Motor organs).
Mana acts as both Karmendriya and Jiianendriya. Hence it is
called Ubhayendriya.

Hence the Indriyas are further classified into three categories
viz. (1) Jiianendriya (2) Karmendriya and (3) Ubhayendriya.

1. Jiianendriya : They are five in numbr viz. (1) Srotrendri-
ya (2) Spar$anendriya (3) Caksurindriya (4) Rasanendriya and (5)
Ghranendriya.

2. Karmendriya B They are also five in number (1) Vak
(2) Pani (3) Pada (4) Payu and (5) Upastha

3. Ubhayendriya : Mana: A total of eleven Indriyas are de-
scribed both-in Dar§anas and Ayurveda.

In Sankhya Karika also the same view is expressed;

AT Ay HF WO TEA @A qrR, Wi uig qrgee:
HilfFAUATg; INATHE W Hahed Tz @ wravatq Tor aftomy fagrar
TS ALY —ToFo 3§/

TR wifEm Iy qufd

Description of Sense organs, Motor organs
and Both Sense and Motor organ
1. Jhanendriya (Organs of Cognition) :

The Indriyas through which Mana perceives the knowledge
of an object is called Jianendriyas. They are five in number viz.
(1) Caksurindriya (2) Srotrendriya (3) Ghrinendriya (4) Rasanen-
driya and (5) Spar$anendriya (77 9&; 4 5mi W&+ weiT fafq d=-
ZAfUT- FoHo ¢) As these are the means of cognition of knowl-
edge to Atma and Mana, they are cailed Jianendriyas. A particu-
lar Jiianendriya grasps only a particular Indriyartha, which is its
own. [t can not grasp the Indriyartha of another Indriya because of
the predominance of particular Mahabhuta. that particular Indriya
gets the knowledge of a particular Indriya only. For example
though Srotrendriya is Paficabhoutika as it is predominant of
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Akasa Bhita, it perceives the knowledge of Sabda, the attribute of
Akasa. Similarly the other Indriyas are also perceive the knowl-
edge of their specific Indriyarthas only.
Susruta also substantiates it by the following Sloka.
s sfsand § v & gt wa:
frad gea QT T ARl fom: 11 -gowWo 3
Caraka states that, with the association of Mana only the In-
driyas are capable of grasping their specific objects.
T QAT ghzamfur srfwgur wagitt wafd ~dogo ¢
1. Chaksurindriya-Visual Sense organ
o8 WU YA gEadsy Afd av ag; adtzmmn T5d va
The Indriya which enlightens the Riipa is called as Caksurin-
driya. Among all other Indriyas Caksurindriya is most important,
hence Caksurindriya is described first of all.

2. Srotrendriya-Auditory sense organ :
U Jia A=A
The Indriya which perceives the knowledge of sound or Sab-
da is Srotrendriya.

3. Ghranendriya-Alfactory organ
Forgrea= wrony
The Indriya which perceives the knowledge of Gandha
(smell) is Ghranendriya.
4. Rasanendriya-Gustatory sense organ
TS gfa
The Indriya which perceives the knowledge of Rasa (taste) is
called Rasanendriya.

5. Sparsanendriya-Tactile sense organ
T gl el
The Indriya which perceives the knowledge of Spar$a
(touch) is called Spar§mendriya.
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As it is pervaded in all the Indriyas it is mentioned in the last
but not the least.

Caraka substantiates this view in his statement.
T T WyiHfafsEmuniaiEaesns aarawaty, Wyt
T Od:; ae SdfEanT AEwyiga @ Wia fave:; SsangeeEn
wPfaufafaafasea wa@u@afzaidaan: -gogo 28/3¢
The Spar§anendriya alone pervades in all the Indriyas. Itis
always associated with the mind. Again Mana pervades Spar§a-
~ nendriya. Though Mana is in subtle form (Anurupa), as Spar§a-
nendriya spreads the entire body Mana also associates with the
entire body. Hence the unfavourable reaction of all the Jiianendri-
yas caused by the all pervasive sense of touch is known as Asat-
mya Indriyartha sarmyoga.
Karmendriya- Motor Organs
T e TREue arfiiEEwety 7 |
wifzafor dda wE e @i 1
fogr anfifsd are @ W SGifd @HISTAT 11-FoWo ¢/34-3§
The Indriyas which perform various activities with the asso-
ciation of Mana and Atma are known as Karmendriyas. They are
also five in number. Viz. (1) Hasta (arms) (2) Pada (legs) (3) Payu
(Anus) (4) Upastha (genital organs) and (5) Vak (speech).
Caraka described that Padas are useful for motion, or mobil-
ity, Guda and Upastha are useful for voiding and Pani for receiv-
ing and holding." Jihwa represents the organ of speech which is in
two fold viz. true and false. The former can be compared to light
which illuminates the worldly life after death, whlle the later dark-
ness, which creates confusion.

1. Hasta (Arms) :

g TgUT YRW Receiving and holding of an object is the ac-
tivity of Hasta (Hands).
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2. Pada(Legs) :

urdt 7T FAT Mobility or motion is the activity of legs or
Pada. The character of Atma i.e. Cesta or activity reveals through
this Gamana activity of Pada or leg.

3. Payu (Anus) :

wat fawst= arg #14 Excretion of the excreta from the body is
the activity of Payu. (Anus)

4. Upastha-(Uro Genital organ) :

3fHrwsi+ 3U%T F4 Upastha means Miitra (urine) and Linga.
According to Caraka the excretion of urine or micturition is the
activity of Upastha. But Susruta differs it. He says that Ananan-
da (Sexual satisfaction or sexual happiness gets after coitus is the
activity of Upastha. But happiness is not an activity; but it is a
specific state. Coitus or Maithuna is the activity of the Upastha.
The happiness of a person get through coitus is the activity of Up-
astha. But the meaning of Upastha according Caraka is of two
fold (1) Ejaculation of Sukra (2) Micturition.

The experience or happiness enjoyed by both the partners, at
the time of Ejaculation of Sukra is called Ananda. It is the activi-
ty of Upastha.

5. Vagindriya-Organ of Speech

To give speech or talking is the activity of Vagindriya. The
speech is of two fold viz. (1) Satya (truth) and (2) Anrta (false or
lie). The Satya vacana as already mentioned illuminates and the
Anrta or false vacana leads to darkness.

This speech has four stages (1) Para (2) Pacchantwa (3)
Madhyama and (4) Vaikhari.

The speech of the animals is not clear hence it indicates
Dhwanyatmaka Sabda, where as the speech of human beings is of
Varnatmaka.

PV. 16
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Ubhayendriya-Dual (Sensery end motor) Organ

‘IPATCHS T:° Mana is known asUbhayendriya when it asso-
ciates with the Jianendriyas it perceives the knowledge of various
objects. In this way when it associates with karmendriya, it helps
the karmendriyas in performing their respective activities.

A g stxarfon sidugu anatft waf| -Fogo ¢

According to the above statement of Caraka it is understood
that, without the help of Mana neither Jianendriya perceives the
knowledge of objects nor the karmendriyas perform their activi-
ties.

Hence Mana is entirely a significant Indriya than Karmen-
driya and Jiianendriya. Hence it is called Ubhayendriya.

Sankhya Karika algo expressed the same view through the
following statement.

INATE WA T: WEHeUalxg 9 AnEiq
o1 RUT fedieTq A APEIY 11 ~Wodo R\

The knowledge of the objects which is perceived by the In-
driyas reaches to Atma through Mana. Before that, Mana analyses
and decides the merits and demerits of the objects. Hence Mana is
an entirely different Indriya than other Indriyas.

As Jiianendriya Mana has the specific objects and as Kar-
mendriya it has specific activities also

¢. fied faumrdygi o @9 daeaig 9 |

gfenfaal 74 o 9d  gdaaads 11 -FoWo /30

R, gfEanfimg: &4 " @ g | -FowWo /3%

As already described elsewhere, Cintya, Vicarya, Uhya,
Dhyeya, Sankalpa and other Mental faculties are the Manovishay-
as or objects of the Mana. As Jiianendriya Mana helps Jiianendri-
yas in perceiving the knowledge of the objects. Moreover there
are some other independent objects also like, Cintya, Uhya etc.
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As Karmendriya Mana has some activities also. Self control
and controlling of the Indriyas are the activities of the Mana. As
Karmendriya it controls all the activities of Karmendriyas as well
as self control.

When Mana acts as Karmendriya it associates with Karmen-
driya and helps the Karmendriyas in performing their activities
and at the same time it controls and obstructs Karfnendriyas from
bad deeds (ASubha karma).

~ As such when Mana acts as Jiianendriya, it associates with

Jianendriyas and helps them in perceiving the knowledge of the

objects, and at that time it controls the Jnanendriyas and obstruct

them from perceiving the knowledge of Asﬁtmyd Indriyarthas.

| yaifrEgEtEa, mﬁtadaw?ﬁz'mﬁrr, INATTE ;|

| —goWo 4

Susruta also expressed the same view in the above §loka' as

the former five are Jiianendriyas, later five are Karmendriyas and
Mana is Ubhayendriya.

Indriya Visaya Varnanam-Description of the func-
tions of the Sensory and Motor organs

Each Indriya has its specific objects. Srotrendriya perceives

the attribute Sabda and attains the knowledge of Sabda only.

Hence Sabda is the determined Visaya of Srotrendriya. In this way

Spar$a to Twagindriya, Riipa to Caksurindriya, Rasa to Rasanen-

driya and Gandha to Ghranendriya are the determinative objects
of Indriyas respectively.

Objects are innumerable in the universe. For example, vari-
ous types of Sabdas, innumerable Ruipa, innumerable Gandha, in-
numerable Rasa etc. But all types of Sabdas whether they are
Varnatmaka, or Dhwanyatmaka come under Sabdatwa Jati i.e.
soundness only. As such all the other objects of universe come
_ under the above mentioned five objects only. Hence each Jiianen-
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driya attains the knowledge of its respective Indriyartha only.

According Sarkhya Karika the objects of Jiianendriyas are
of two fold viz. (1) Visesa (Gross form) and (2) AviSesa (subtle
form). The Videsa or the gross form of objects can be perceived
by zll the people, whereas the subtle (a1fa¥iy) objects are perceived
by seers and saints, who have super natural powers.

As such all the Karmendriyas have their specific activities.
Hence each Karmendriya performs its specific action only. Talk-
ing and speech are through Vagindriya only, but not with Hasta,
Pada etc. As such the activity of Hasta is to receive and hold the
objects, Pada is to Gamana, Payu is for emitting out the excreta,
and Upastha is to get happiness. In th'\s way all the five Karmen-
driyas have their determined activities.

The above mentioned ten are the specific objects of Indriyas.
But if it is analysed the field of objects are unlimited. Hence the
field of objects of Indriyas are also not limited. Innumerable Sab-
das to hear, innumerable Sparsas to touch, innumerable Rupas to
look, innumerable Dravyas having Rasa for tasting, and innumer-
able Dravyas having various Gandhas for getting Gandha Jiiana
are present. The same analysis also applies in the case of activities
of Karmendriyas. Hence the field of objects of Indriyas is unlim-
ited. The Mana associates with all the Indn'yas, one after another
as and when necessary for getting the knowledge of the objects.
Otherwise perception of knowledge (cognition) of objects never
takes place. In this way Mana should associate with the Karmen-
driya otherwise the particular activity will never be performed.

Indriyanam Bhowtikatwam

Physical Characteristics of Sensory organs
According to the view of VaiSesika DarSana the Pafica-
jianendriyas born out of Paramanus or Tanmatras of the five Ma-
habhitas. The Ghranendriya is created absolutely from the Para-
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manu of Prthvi. As such the other Jiianendriyas are also born out
of Paramanus of their respective Mahabhtas, except Srotrendri-
ya. This transformation is called Kevala Bhowtikatwa Siddhanta.
As the Ghranendriya born out of the Paramanus (Gandha Tan-
matra) of Prthvi Bhiita, it perceives Gandha only. As such a par-
ticular Indriya grasps the quality of the same Bhiita from which it
is formed because the creation of Indriya and the attribute of
Mahabhiita being one and the same. The Ghranendriya and the
attribute of Ghranendriya have the same origin i.e. Prthvi. This
applies to the other Jiianendriyas also.

The Sarnkhya school of thought is entirely different from
Vai$esika school of thought regarding the formation of Jiianendri-
yas. The Sankhyas state that the Indriyas are born out of Ahari-
kara (egoism). According to the Evolution theory of Sankhya
Dars$ana, from Prakrti Mahat or Buddhi tatwa is formed, from
Buddhi Tatwa, Ahankara Tatwa is proceeded, which is of three
fold, viz. Satvika, Rajasika and Tamasika Ahankara. Satwika
Ahankara is also called Vaikarika Aharhkara. From Satvika
Aharhkara with the help of Rajasikahainkara eleven Indriyas are
proceeded. Thus the eleven Jiianendriyas are proceeded from Sat-
vika Aharhkara. Out of these the Ghrafiendriya grasps Gandha
and so on. Consequently each Indriya grasps its own object.

But Caraka and SuSruta rejected the views of VaiSesika and
Sankhya DarS§ana. They accept the Bhautikatwa of the Indriyas.
The Ayurvedic principle is that each Indriya consists of all the five
Mahabhitas. But a particular Indirya contains a predominant part
of a particular Mahabhiita. Thus the Ghranendriya even though
contains all the five Bhitas is largely formed from Prthvi Bhiita,
the same principle applies to the other Indriyas also. Hence the
Jiianendriyas grasp the attributes having common origin on ac-
count of the predominance of a particular Bhiita. This theory is
called Ekadhika Bhowtikatwa Siddhanta. Su$ruta and Caraka also
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strengthen this view in the following statement.

g. sitfaety @ gfanfor smgde auast —godmo ¢

R. ThaTaaw g wn fafzanfor g

U9 A WA asE: gfg: wadd 11 —FoWo g/¥-3Y

The five Jiianendriyas, made of all the five Mahabhiitas with
one Bhita as a Predominant factor in each. They can be infered
from their respective actions which serve as agents for the mani-
festation of the intellect.

Susruta clearly described about the Bhoutikatwa of Indriyas.
3z sfandq @ @& ygifa uma: |
frad geeifreanq s s =afifa faa: 11 —omo ¥
Every Indriya has its specific attribute. Each Indriya grasps
only the specific object of that Jiianendriya only. An Indriya does
not perceive the knowledge of the other Indriya. Because the for-
mation of each Indriya is due to the predominance of the respec-
tive Mahabhuita. For Indriya and Bhuta the place of origin is the
same.

Caraka also strengthens the view of Su$ruta with the follow-
ing statement.

T W AT TR faeR AEETe g, waratarn
Aoy, @ o, wo fgfa:, et W, wyfsfiet fantvioga | o
Teers fafed faamagions dardaggifa aavmEtay @y |

~do{o <£/¥
@A @ argdaaw:  fateaan o
W Wyl 9 WU 9 W@ MY UM 11 ~FoWo ¢/3

All the Jiiannendriyas are born out of all the five Mahabhai-
tas when grouped together and transformed into a definite form
constitute the concomitant cause of the former. But inspite of the
fact that all five Mahabhtas are present in all the Jiianendriyas,
each Jiianendriya is dominated by one specific Mahabhuta of its
own. For example, the Caksurindriya is dominated by Tejas and
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as it is infered as Taijasa. Such is the case with all the other
Jiianendriyas as well. The Jiidnendriya can perceive only such of
the Indriyarthas as it has the same natural attributes.

For example, the Caksurindriya is dominated by Tejobhiita,
can perceive only the Rupa which is also dominated by Tejas.
Same process happens in the case with all the other Indriyas.

SLNo. | Indriyas Tulya Yoni Niyata Visaya
1. | Srotrendriya Akasa Sabda
2. | SparSanendriya Vayu Sparfa
3. | Caksurindriya Agni Rupa
4. | Rasanendriya Jala Rasa
5. | Ghranendriya Prthvi Gandha

U UEE auiA
Description of Pafica Paiicaka

Generally a group of five objects is called as Paficaka other-
wise known as varga also. Two groups of Paiicaka is called as
Dvipaiicaka. In this way such types of Five groups of Paiicakas
are called Paiica Paiicaka. In Pafica Paficaka each group contains
of five objects. Totally Pafica Paiicaka contains twenty five ob-
jects. There is a close relation between Paiica Paficaka and Paiica
Jiianendriyas. All the Paiica Paiicakas are related to Pratyaksa
Pramana. Hence they lead an important role in Pratyaksa Pra-
mana. Caraka described about Paiica Paiicaka as follows

3¢ T dRtRany, wafga e, @t sfremt, Wi
wraf:, vfEy adt waf geaq v USSR | —9o¥o ¢

The Paiica Paiicakas are (1) Paficendriya (2) Paficendriya
Dravya (3) Paficendriya Adhisthana (4) Paiicendriya Visaya and
(5) Paficendriya Buddhi.
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The above mentioned Pafica Paiicakas are related in view of
Swasthya and treatment also. Hence Paiica Paiicaka is considered
as one of the basic principles of Ayurveda.

1. wBf=g Five Sense organs

T ay: A, i, @Y wyitife w3faamin —goygo ¢

Caksurindriya, Srotrendriya, Ghranendriya, Rasanendriya
and Spar§anendriya are the Pafica Jfianendriyas. Here Indriyas
mean only Jiianendriyas but not Karmendriyas. They are not to be
taken in their gross sense. For example Netra as such are two, but
the Caksurindriya is only one. Similarly the same process occurs
with other Indriyas also.

2. 98T=a T Five material constituents of Sense faculties

wAfga g @ argeaifaaa gfifa ~Togo ¢

There are five basic constituents of Jianendriyas viz. Akasa,
Vayu, Agni, Ap and Prthvi.

The material constituent which is predominantly responsible
for the creation of the respective sensgifaculties is known as Indri-

ya Dravya. Such Indriya Dravyas are five in number according to
the number of Jiianendriyas.

3. vgfa afaemT The Seat of five sense organs
w3z afterfa- afguft, wulf, fadks, fagn @@ Sfv-T0g0 ¢ ¢
The seats of Paiica Jidanendriyas are the eyes, ears, nostrils,
tongue and skin. They reside at their respective places permanent-
ly and perceive the knowledge of their respective objects. Even
though they are two and not one till they are Jiianenendriyas per-
taining to one Jiianendriya only. So there are five Jiianendriyas
only.
4. v8fza 1gf: Five objects of Sense organs
wdfzmaf: - y vl w0 R -Fogo ¢
There are five objects of Jiianendriyas viz Sabda, Spar§a,
Rupa, Rasa and Gandha.
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Here, Sparsa includes quantum etc. of the Spar$a itself, of its
basic or material constituents (Paficendriya Dravya) and of such
materials which are associated with it. Such is with the other In-
driyarthas also.

5. 984 qfg Five Sense perceptions.

wBifEe e -aggafce: @ qw: jiEw gfEad, waw
afawda: gftrar: fgafa@tyg -Togoe ¢

There are five types of perceptions viz. (1) Rupaja Buddhi
(¥’¥ 9fg) (2) Srotraja Buddhi, (3) Spar§ana Buddhi, (4) Rasana-
ja Buddhi and (5) Ghranja Buddhi.

These senses- of perception form out of the combination of
Janendriyas, Indriyarthas, the Mana and the Atma. They are mo-
mentary and determinative.

Table showing Paiica Paiicaka

S. | Paficendriya Paice- | Paficen- | Paiice- Paiicendriya

No. ndriya |driya ndriya {Buddhi
Dravya | Adhist- | Artha
hana

1. |Srotrendriya |Akasa |Kama |Sabda | Srotraja Buddhi
(Kham) -

2. | SparSanendri- | Vayu Twak Sparfa Sparsané
ya Buddhi

3. | Caksurindriya | Agni Aksini |Rupa | Caksur Buddhi

4. |Rasanendriya |Jala Jihwa ' | Rasa Rasana Buddhi

5. |Ghranendriya |Prthvi |Nasi Gandha | Ghranaja
Buddhi
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st gfat
Modes or Activities of Indriyas
The general activity of Indriyas is called Vrtti. The activity
of Indriyas when they unite with their objects to get the knowl-
edge of their objects is called Indriya Vrtti or mode or activity of
Indriyas.
In Sankhya Karika the Indriya Vrttis are described as fol-
lows.
¢, TqIfey demeaE WX firsd gfa: o
T A fagur Iy wEE 11 —RioFo ¢
Caraka strengthens the view of Sankhya Karika.
3. 3w gf=mnef fg w0 Ak T@Ia |
Foa oA qed  Turet eas et |1
v fand ax A ghgiEgmtae
i a4 aF &g a glegday 1| -goWMo /3R
Perceiving the knowledge of Rapa etc. are the activities of
the Jiianendriyas. Similarly, the activities of Karmendriyas are Va-
cana, Adana, Grahana, Mala visarjana and Ananda, and they are
the activities of Vak, Pani, Pada, Payu and Upastha respectively.
The Indriyas grasp only the Indriyaarthas. Spars'anendriya
grasps SparS§a, Ghranendriya grasps, Gandha. Later on Mana acts
on it and imagines about the merits, demerits and defects of the
objects and decides whether the knowledge of the particular object
is perceivable or not. Then intellect acts upon it and determines
and finally determinative knowledge arises. Basing on this deter-
minative knowledge, a person performs his duties and perceives
the objects. Hence grasping of the Indriyarthas only is the activi-
ty of Jiianendriya and performing various actions is the activity of
Karmendriya. )

FUIgyTHuT Thirteen types of means

In the present context Karana is known as mean or instru-
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ment. The mean or instrument through which doer (&) begins to
perform efforts is called as Karana. Caraka describe thirteen
types of such means. In the evolution the thirteen Karanas play an
important role. As such the thirteen Karanas exsit- in the body
perceive the knowledge of other objects and performs the activi-
ties respectively. EkadaSa Indriyas, Buddhi and Aharhkara are the
thirteen types of Karanas. In these the Mana, Buddhi and
Aharhkara are known as internal trio or Antah Karana Traya, and
the Jianendriya and Karmendriya are called Bahya Karana.

The Antahkaranas mainly produce the internal factors like
consideration, egoism, greediness (Lobha), anger, grief, fear, qui-
etness, pati\ence, firmness, or couarage etc. The external means
are entirely different from the Antahkaranas and capable of receiv-
ing the knowledge of external implications.

Moreover the external means are capable only to grasp the
knowledge of present events only, but not of the past or future.
For example, the Caksurindriya perceives the knowledge of Riipa,
when it contacts with the object-Riipa in that particular period
only. It can neither perceives the object of the past nor of the fu-
ture.

But the internal means viz. Mana, Buddhi and Aharhkara are
capable of grasping the knowledge of three times (i.e. present, past
and future)

The thirteen Karana or instruments act as means in daily af-
fairs. Because of these means only all activities of body and all
mental activities are performed properly. Caraka in Sarira Sthana
described about the importance of the thirteen upakaranas.

Atma attains the true or spiritual knowledge. But when
Atma conjuncts with the Karanas, then only he attains the' knowl-
edge of the objects. Caraka describes the role of Trayodasa Kara-
nas in attaining knowledge as follows.
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Though Atma is the knower, he attains the knowledge, when

he associates with the upakarnas only. If the Karanas are defective
or the association between Atma and Karanas is absent, the know-
ledge does not arise. For example if a mirror is covered with dust
the image is not clear or not seen, or if the water is turbid then also
the image is. not seen in the water. Likewise Atma cannot attain
Jiana if the Karanas are defective or not associated with Atma.

If the karta associates with Karanas then only he is the cause
for all deeds. For example if legs are absent walking is not possi-
ble. In the absence of hands, receiving and holding is not possi-
ble. Similarly the actions do hot occur in other Indriyas also re-
spectively. Indriyas perceive the Indriyarthas, passes it to Mana
then Buddhi decides it and finally in an order the karma takes
place. As such the Bhiitatma gets the knowledge with the help of
upakaranas.

FHUY 3= FHIOTET W
Importance of Antah Karana traya
Aharhkara, Mana and Buddhi are known as Antahkarana Tr-
aya or internal means. The three Antah karanas are very important
among all the Karanas. The intellect or Buddhi associates with
Mana and Aharhkara perceives the knowledge of all the objects.
The activities of Buddhi are identical with that of Aharhkara and
Mana. Mana instigates the Indriyas in perceiving the knowledge
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of all the objects. The intellect or Buddhi acts on it and considers
and determines the objects perceived by the Indriya and Mana. In
this process Aharhkara helps both Mana and Buddhi. Moreover
Aharikara creates the feeling of 'Aham’, which is in the control of

- Aharhkara. As such the Antahkarana Traya play an important role
in perceiving the objects and in taking decision. Hence among all
the upakaranas, Antah Karana Traya are very imporant.

The Antah Karanas illuminate all the objects of the universe
like a lamp. Even though Antah Karanas are distinct in nature,
they perceive the knowledge of objects, when they unite with each
other. They illuminate the knowledge of desired objects in an in-
dividual with the medium of Buddhi or intellect. Though oil, light
and wick are distinct in nature the combination of these three cre-
ates brightness and is capable of removing darkness. Similarly
though,Mana, Buddhi and Aharikara are distinct in nature bright-
ens the knowledge and removes the darkness of ignorance, when
they are combined. The three upakaranas illuminate all the mat-
ters in the nature and help the Atma in perceiving the knowledge

ur: won gfe: v favavamed ae
o fifae weoi wfic gofor w0 -Wodo

As per the above statement of Sarnkhya Karika the Atma as-
sociated with Antah Karana traya attain the knowledge of all ob-
jects, they are considered as primary and important, and the other
Bahya Karanas are secondary in nature. The three compared with
the door keeper (watchman) and the Bahya Karanas are compared

with the gate.
IR gt auiag
Description of modes or activities of internal organs
In the present context the vrtti means specific or self charac-
terestic feature (¥4&&). In each Anjahkarana three separate Vrt-
tis are described. Determination or perseverance (Adhyavasaya),
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to reveal the pride (Aharhbhava) and volition (Sankalpa) incites
the Indriyas in getting the knowledge of their respective objects
are the activities of Buddhi, Aharitkdra and Mana respectively.
These are also called Swalaksanas (self features). In Sarkhya
Karika also the same view was described with the following state-
ment.
ATAHIOT gid: WUNEET ar9d: 9F 1) —¥loFHo 3%

Apart from the above general activities (¥ae/&I0T) the Prana
Vayu, Apana Vayu, Vyadna Vayu, Udana Vayu and Samana Vayu
which reveal the symptoms of life are the specific activities of
Antahkarana.

Perseverance means making a decision or after thorough
consideration of which is either to be done or not to be done and
finally taking a determinative decision about the Karya/Visaya, is
the mode of intellect.

Abhimana (self respect), the quality of Aharhkara reveals the
specific individuality of a person. For example this is mine and
this is not mine, I can do this work, I can perform the duties with
ease than others and so on. Aharikara or Abhimana reveals the
specific individuality from others. Thus Aharhkara distinguishes
a person from the other individuals.

Volition or will or Sarhkalpa the Swalaksana of Mana is that
of proper imagination of the objects. Mana thinks properly the
objects which are perceived and image,(volitidn) whether it is
meritorious or defective. Then it thinks logically and reasonably
(38T9%), whether the object is perceivable or not and attracts to one
side which is called Dhyeya and finally it sticks to that side which
is called Sarhkalpa. In this way imaging the objects in a proper
way is called Sarhkalpa or concentration to committed thought.

The general mode of Aharhkara Traya is to keep the body
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alive through the Prana Vayu, Apana Vayu and other Vayus. Vata
is the base for the biological functions and characters of life.

Responsibility for biological functions is the specific mode
or Swalaksana of Antahkarana traya where as physiological re-
sponsibility and all activities related to the body is the specific
mode of Antahkarana.

Ty Ae:
Classification of perception

Perceptual knowlédge (Pratyaksa Jiiana) is caused due to the
conjunction of the Indriya with its corresponding object.. Such
type of perceptual knowledge or Pratyaksa Jiiana caused by an In-
driya is called as perception (Pratyaksa) which is of two fold viz.
(1) Nirvikalpa and (2) Savikalpa.
1. Nirvikalpa Pratyaksa Varnanam

The knowledge of a thing at the onset is incapable of expres-
sion and vague. Such type of Jiiana can not reveal the name,
shape and other details of an object. Hence in this process com-
plete knowledge of an object does not arise. In this knowledge' the
relation of the qualifying property with the object is not known. A
person gets the knowledge of the existence of something. For ex-
ample some one is coming, some thing is nearing. This Nirvika-
Ipaka Jiiana does not differentiate or identify the objects. Hence it
is called as non-differential knowledge (Nirvikalpa Jiidna).

Frarera W Fifdeeay, Fae awgaa Stamfy am -Todo

Accordingly the above statement of Tarka Sangraha the
knowledge of a thing without any attribute is known as the inde-
terminate apprehension, such as this is some thing.

It is entirely different from illusion.
2. Savikalpa Pratyaksa-Determinate of Differentiated knowledge
ANETS A WASeasy a1 RENST WSS Waritsd, Trawisy
-ao‘q"o
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According to Tarka Sangraha 'Attributive knowledge is dif-
ferentiative apprehension or Savikalpa partyaksa. Apprehensions
like he is Dittha, he is a Brahmin, he is black, he is a cook are ex-
amples of differentiate apprehension.

Dr. Kasikar in his Padartha Vijiiana while describing the Sa-
vikalpa states that as soon as one knows the relation of the quali-
fying property to the object, he gets the knowledge of the thing
possessing the qualifying property is differentiated e.g. This is a
serpent, he is black etc.

After getting Nirvikalpa Pratyaksa Jiiana the Mana and In-
driyas get the analytical and specific knowledge about colour,
name, complexion etc. of the object. This is called as Savikalpa-
ka Pratyaksa. Indriyas gradually get the coniﬁfete analytical
knowledge about shape, form, name, race, attributes etc. of the
objects. Mana which perceives the knowledge of Pratyaksa is
called the instrument or means. When the six Indriyas get contact
with the objects like Ghata and Pata, an individual get the Pra-
tyaksa Jiana.

This Savikalpa Pratyaksa Pramana is of two kinds (1) Louki-
ka Pratyaksa and (2) Aloukika Pratyaksa

1. Loukika Pratyaksa : The knowledge of an object pos-
sessed by means of the Jiianendriyas is called as Loukika Pra-
tyaksa. In Loukika Pratyaksa Jiiana the concerned Jiianendriya
comes in direct contact with its respective Artha. Loukika Pra-
tyaksa is thus Indriyartha Sannikarsa Janya.

2. Aloukika Pratyaksa : On the other hand Aloukika Pra-
tyaksa Jiiana is that in which there is no direct contact among In-
driya and Indriyér{ha. In this Pratyaksa the contact (Sannikarsa)
of an Indriya with its Indriyartha is also Aloukika.

Loukika Pratyaksa is two fold (i) Bahya Loukika Pratyaksa
and (ii) Abhyantara Loukika Pratyaksa.
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(i) Bahya Loukika Pratyaksa : Perception of an object
through external instruments i.e. Jiianendriyas is called Bahya
Loukika Pratyaksa. The Indriyas get contact with their respective
Indriyarthas directly and perceive the knowledge of an object di-
rectly. Hence this is called Bahya Loukika Pratyaksa. Because of
this reason the five Jfianendriyas are called Bahya Karana (exter-
nal means of knowledge).

Depends upon the number of Jianendriyas, the Bahya
Loukika Pratyaksa again is of five fold viz. (1) Ghranaja Pratyaksa
(Olfactory perception) (2) Rasana Pratyaksa (Gustatory percep-
tion) (3) Caksusa Pratyaksa (Visual perception) (4) Twaci Pra-
tyaksa (Tactile perception) and (5) Sravana Pratyaksa (Auditory
perception). ‘

A. Ghranaja Pratyaksa (Olfactory perception) : The
smell of various external objects is perceived by Ghranendriya
and later on attains the determinative knowledge of that particular
smell through the intellect or Buddhi. This process is called Gh-
ranaja Pratyaksa. Here the smell of external objects is perceived
by Ghranendriya and Buddhi or intellect determines the smell.
The Gandha Jiiana as such produced is the object or Artha of Gh-
rafiendriya. Hence it is called Ghranaja Pratyaksa.

B. Rasana Pratyaksa - (Gustatory perception) : When
various tastes like Madhura etc., are perceived by Rasanendriya
and determined by Buddhi that this is Madhura Rasa and so on is
called Rasana Pratyaksa.

C. Caksusa Pratyaksa (Visual perception) : The Caksuirin-
driya perceives the knowledge of Rupa of various external objects
and then Buddhi determines the Rupa Jiiana. Such type of process
is called Caksusa Prétyaksa.

D. Twaci Pratyaksa (Tactile perception) : The sensation of
coldness and hotness; smooth and rough etc. of various external
PV. 17
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objects is perceived by Spar§anendriya and afterwards the touch is
determined by the Buddhi. This process is called Twaci Pra-
tyaksa.

‘ E. Sraval.la Pratyaksa (Auditory perception) : When var-
~ious sounds of external objects contact with Srotrendriya, it per-
ceives various sounds and these sounds are determined by Buddhi.
That determinative knowledge is called Sravana Pratyaksa.

(ii) Abhyantara Loukika Pratyaksa (Internal percep-
tion): When the Abhyantara Indriya i.e. Mana perceives the
knowledge of the objects without the association of Indtiyas, inde-
pendently itself and determines by Buddhi like Sukha and Duhkha
is called Manasa Pratyaksa (Mental perception) or Abhyantara
Loukika Pratyaksa.

Dr. Kasikar states that there are six organs which become the
instrument of perceptive knowledge viz Ghrana (smell), Rasana .
(taste), Caksu (sight), SparSana (touch), Srotra (sound) and Manas
(mind). Hence the perceptive knowledge caused by these six or-
gans is also six fold, viz Ghranaja, Rasana, Caksusa, Spar§ana,
Srotra and Manasa. The organ of smell grasps smell (Gandha), the
organ of taste grasps taste (Rasa) the organ of sight grasps colour
(Rupa), the organ of touch grasps touch (Spar$a) the organ of
sound grasps sound (Sabda) and the mind experiences pléasure
and pain etc. Thus the six organs have six objects each having its
own.

wfaete @ e Ny
Features and types of proximity or conjunction

The temporary or momentary relation between the two Dra-
vyas is called Sannikarsa. In the present context the temporary
relation between Jiianendriya and Indriyartha is called Sannikarsa.

g. Wiwwefa waw -

R, fawdfsm Manm afswd:
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The relation of the Atma with Mana, Mana with Indriya and
Indriya with Indriyartha is called as Sannikarsa. This Sannikarsa
causes for perceptive khowledge. This is called Sannikarsa. This
is otherwise called Indriya Indriyartha Sannikarsa. Because of this
Sannikarsa only Bahya Loukika Pratyaksa Jiiana arises. The Indri-
yartha Sannikarsa is of six fold viz (1) Sarmyoga Sannikarsa (con-
junction)~(2) Samyukta Samavaya Sannikarsa (Intimate union
with that which is in conjunction) (3) Samhyukta Samaveta Sa-

- mavaya Sannikarsa (Inherent union with what is intimately united
with a thing which has come into contact) (4) Samavaya San-
nikarsa (Inherent union) (5) Samaveta Samavaya Sannikarsa (In-
herent union with intimately united) and (6) ViSesana ViSesya
Bhava Sannikarsa (The conjunction of the attribute with the sub-
stantiative).

1. Sammyoga Sannikarsa (Conjunction)

NG e TAF I WA Wiwewd: —doHo

The conjunction between Indriya and Indriyartha is called
Sarhyoga Sannikarsa. Cognition of Ghata Pratyaksa Jiiana with
Caksurindriya called Sarhyoga Sannikarsa. While a person seeing
a Ghata, the Caksurindriya gets contact with the Ghata. With that
knowledge one attains the Pratyaksa Jiiana of Ghata. Thus Sarny-
oga Sannikarsa is responsible for causing the Pratyaksa Jiiana of
Ghata by means of Caksurindriya. As such conjunction or associ-
ation of Atma with Mana while perceiving the knowledge of an
object is also called Sarmyoga Sannikarsa.

2. Samyukta Samavaya Sannikarsa (Intimate union with that
which in conjunction) _

U2 U XAG T3 g% GNarg |iawd:, 9y 4 9 e
WHETAT | ~FoHo

The inherent union with the conjoint is the contact in pro-
ducing the perception of the colour of a Ghata as the ‘colour is in-
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herently united with the Ghata which is in contact with the
Caksurindriya.

The black colour exists on the Ghata by invariable associa-
tion. The Ghata is a thing, the black colour is a quality. The qual-
ity is intimately associated with a thing which is called Samavaya
Sambandha, as there is an intimate relation between the attribute
and the object containing that attribute. When Caksurindriya in
contact with Gha;a, the black colour existing in the same also
comes in contact with the Caksurindriya by Sarmyukta Samavaya
relation. So there arises Sarhyukta Samavaya Sannikarsa of the
object; i.e. colour of the Ghata with that of Caksurindriya and it is
responsible for causing the perceptive knowledge of the colour of
the Ghata (Ghata Rupa).

3. Samyukta Samaveta Samavaya Sannikarsa : Inherent un-
ion with what is intimately united with a thing which has come
into contact , :

TR WA AQ A A9ad aWaTd:; diaey: 98 W 98 w9
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Samaveta is the past tense of Samavaya. When two types of
Samavaya exist in one object, the former one is known as Samave-
ta and the later one is known as samavaya. In general both are
called Samavdya. Samavaya Sambandha exists in the Riipa and
Jati (race) of that particular object. Samavaya Sambandha is
present in the Rupa and Rupatwa Jati also. Hence the former rela-
tion is called Samaveta and the later relation is called Samavaya.

The Rupatwa Jati existing in the Syama Varna (Syamadi
Ripa) is intimately related to the same. Rupatwa is a Jati and
Ripa is a Jatimat i.e. possessing Jati. There is an intimate union of
Jati with Jatimat. |

Example : The black colour existing in a ghata is perceived
by Caksurindriya, because of Sarhyukta Samaveta Samavaya San-
nikarsa. Ripa is intimately related to ghata contacted (sarnyukta)
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with the caksu and Rupatwa is intimately united with Ripa.
Hence Sarmyukta-Samaveta-Samavaya Sannikarsa is the cause of
the Pratyaksa Jiiana of the Rupatwa existing in Ghata.

4. Wwara |fa&d Inherent union

ST VI WATHR GHaATT QA : HUfqaiadist ¥y s
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Inherent union is the contact in the perception of sound or
Sabda by the srotrendriya. The organ of hearing is Akasa, in the
cavity of the ear in as much as Sabda is the attribute of Akasa and
the attribute and attributeness are inherently united.

Dr. Kasikar describes the Samavaya Sannikarsa as follows.
The relation of the Jiianendriya with its object is called Samavaya
Sannikarsa. For example the relation of the Srotendriya with Sab-
da comes under this category. Sabda is the specific quality of
Akasa and is intimately united with the same. The organ of sound
is nothing but Akasa existing in the cavity of the ear. Sabda is in-
timately united with srotra. So the srotra intimately unites with
the Sabda. It is therefore, by Samavaya Sannikarsa a person gets
the knowledge of Sabda by srotra.

5. g9aq wWaE wiasd
Inherent union with the intimately united :
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Inherent union with the inherently united is-the contact in
cognising §abdatwa, as the Sabdatwa Jati is inherently united with
Sabda which is inherently united with Srotrendriya. After percep-
tion of Sabdatwa with srotra the Samavaya Sannikarsa takes place.
In the Sabda which is inherent with Srotra, Sabdatwa present in-
herently in the Sabda which is inherent with Srotra. Sabdatwa Jati
is also percepted with Sabda. Hence it is called Samaveta Sa-
mavaya Sannikarsa.
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6. fagmur favrsasra wfered
Connection of the attribute with the substantive

avia v faviaor fagrer s wiva: aamaaqqaaﬁmaaa
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ViSesana ViSesya Bhava Sannikarsa arises after perception
of Abhava Jiiana. The formation of vi§esana through Abhava is
called ViSesana ViSesya Bhava Sannikarsa.

Example-¥eTradad dei Absence of Ghata on the ground. In
this perceptive knowledge Bhitala or ground is-Visesya and
Ghatabhava (absence of Ghata) is its Visesa. The relation between
these two is called ViSesana Visesya Bhava. In the perceptive
knowledge that there is no Ghata on the Bhiitala, there is Sarhyo-
ga Sannikarsa of the Netra with Bhutala. Ghatabhava ascertained
by experience that there is no Ghata becomes a Vi§esana of Bhuta-
la. Hence it is Viesana ViSesyabhava of Ghatabhava with the
Bhutala, when contacted with the eye and that Sannikarsa is also
cause for the Pratyaksa Jiiana of Ghatabhava.

Classification of Sannikarsa (6)

| I
I ! I I I I

Samyoga Saryukta Samyukta Samavaya Samaveta ViSesana

Sannikarsa Samavaya Samaveta Sannikarsa Samavaya Visesya

Sannikarsa Samavaya Sannikarsa Bhava
Sannikarsa Sannikarsa
Acilfheh Wy & 9T

Sub-division of extraordinary perception
Aloukika Pratyaksa is of three fold viz (1) Samanya Laksana
Pratyasatti (perception of classes) (2) Jiana Laksana Pratyasatti
(complication) and (3) Yoga Laksana Pratyﬁsatti/(lntutive)
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1. (Samanya Laksana Pratyasatti (Perception of classes)

Samanya Laksana is an operation which is the character of
Samanya (generality). Samanya is a property related to many thin-
gs, it becomes the character of the Samanya Laksana Pratyasatti.
By this operétion one knows that all Ghatas are identical in Rupa.
When a person sees a Ghata in front of him for the first time, he
realizes that it has Ropa. After ascertaining the generality i.e.
Ghatatwa in the Ghata, one obtains the cognition of the colour in
respect of all the Ghatas existing in remote places and at all times.
2. Jiiana Laksana Pratyasatti-Complication

In Jiiana Laksana Pratyasatti direct relation between Indriya
and Indriyartha is absent. But the direct perception remains is due
to the memory of the previous collective knowledge. Hence it is
called as Jiiana Laksana Pratyasatti. In this perception when one
Indriya contacts with its respective object, another Indriya gets the
perceptive knowledge of the same object, without direct contact
with that object. Cognition and Non-cognition of an object is the
quality of Mana. In this Pratyaksa Mana gets the 'knowledge of an
object with the association of the Indiryas, at the same time it gets
the knowledge without the association of the Indriyas by recollect-
ing the previous mental faculty. As such in Jiidna Laksana Pratya-
satti one knowledge arises through ex;érnal Indirya and another
knowledge directly through the mind. e.g., Caksurindriya per-
ceives the knowledge of ice cubes by seeing it, and Mana i.e. the
Antarindriya without touching the ice cubes, perceives the knowl-
dge of its coldness.

Dr Kasikar describes the same as follows. A person gets the
knowledge that this sandal wood is fragrant. Even at a distance
sight the fragrance of sandal wood can not be known by the
Caksurindriya. It is however known from the Pfatyaksa Jnana of
the sandal wood by reason of Jiiana Laksana Pratyasatti. Here the
sandalwood is the Indriyartha of Pratyaksa Jiiana and Sugandha is
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. related to it. The fragrance of sandal wood is already experienced.

So by the knowledge of sandalwood he remembers its fragrance.
By the combination of the knowledge of sandalwood and the
memory of its fragrance we get the unified knowledge that "This
sandal wood is fragrant". Here the knowledge of organs arises by
Jiiana Laksana Pratyasatti.

3. Yoga Laksana Pratyasatti (Intutive)

It is a peculiar type of perceptive knowledge. Cognition of
the minute, covered and distant objects is not possible through
general and direct perception. In such contexts cognition is possi-
ble through a peculiar type of perceptive knowledge only.

This type of super-human knowledge arises to Yogis only.
Yoga Laksana Pratyasatti is a specific quality gained by a close
study of Yoga. Ancient philosophers held that the mind gets the
knowledge of every thing including Akasa and Paramanu due to
this Yoga Laksana Pratyasatti. While tracing the tradition of the
Ayurvedic science, it is said that "thinking of the measures effect-
ing recovery from diseases, the seers entered into meditation and
by means of innersight they saw the great Indra”. The meeting
with Indra as described may be‘possible due to Yoga Laksana Pra-
tyasatti.

This Yoga Laksana Pratyasatti is of two fold viz. (1) Yukta
and (2) Yunjana.

anren fafaa: Wl g o Sem: |
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1. g—~In Yukta the Yogi gets the knowlge of each and eve-
ry object whether it is minute, covered or distant by intution of all
times, always. , '

2. ga—In Yunjana type of perception the Yogi gets percep-
tion of the objects whil€ he is in meditation only. After meditation
he can not get the knowledge again, of that particular object.
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Classification of Pratyaksapramana

l
I I

Savikalpa Pratyaksa Nirvikalpa Pratyaksa

]
Laukika Pratyaksa (2) Aloukika Pratyaksa (3)

!
Bahya Loukika Pratyaksa Abhyantara Loukika
5) Pratyaksa

1. Ghranaja Pratyaksa Manasa Pratyaksa

(Olfactory perception) ]. Samanya Laksana Pratyasatti
2. Rasana Pratyaksa 2. Jiana Laksana Pratyasatti
(Gustatory perception) 3. Yoga Laksana Pratyasatti (2).

3. Caksusa Pratyaksa |

(Visual perception) ! '

4. SparSana Pratyaksa Yukta Yuiijana
(Tactile perception)

5. Srotrendriya Pratyaksa

(Auditory perception)

AR 3few wiveda wed

Concept of proximity of senses in Ayurveda

Ayurveda is the science of life. It is related to treatment.
Hence keeping this in view, Indriya Indriyartha Sannikarsa was
described in Ayurveda. The Ayurvedic view regarding the above
theory is entirely different from that of Darsnika view. According
to Ayurveda the Indriya, Indriyartha Sannikarsa or Sarhyoga is the
cause for both the healthy state and the diseases. It is of two fold
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in Ayurveda viz. (1) Satmya Indriyartha Sarmyoga and (2) Asat-
mya Indriyartha Sarhyoga. Satmya Indriyartha Samyoga causes
for healthy state and well being of the body, whereas Asatmya In-
driyartha sarhyoga causes for badness to the body. Further the
Asatmya Indriyartha Sarhyoga is of three fold viz. (1) Atiyoga
(Excessive) (2) Hina Yoga (non-utilization) and (3) Mithya Yoga
(wrong utilization). These three are again associated with each
Jnanendriya. Hence these Asatmya Indriyartha Sannikarsa are fif-
teen in total.
Atiyoga Hina Yoga Mithya Yoga of Caksurindriya
Seeing highly illuminous substances is excessive utilization
of Ripa the object of Caksurindriya. Not at all looking at any-
thing comes under non-utilization; viewing objects very closely,
or very distantly, viewing things in dim light, reading while travel-
ling, seeing of the terrifying objects, surprising, contempteous,
frightful, deformed and alarming is Mithya yoga or wrong utiliza-
tion of Caksurindrya.
Atiyoga Hinayoga Mithya Yoga of Srotrendriya
Hearing of very loud sounds or uproarious sounds born out
of thunder bolt etc. comes under excessive.utilization. Not to hear
any sound at all is Hina Yoga. Hearing of harsh sounds, bad.news
such as death of friends, relatives and assaulting and terrifying
sounds come under Mithyayoga or wrong utilization.
Atiyoga Hinayoga Mithya Yoga of Ghranendriya
Smelling of exceedingly sharp, acute and toxic odours come
under Atiyoga of Ghranendriya, not to smell at all is Hinayoga,
smelling of exceedingly putrid, unpleasant, dirty, putrified odour
and poisnous gas come under Mithyayoga.
Atiyoga, Hinayoga, Mithya Yoga of Rasanendriya
Excessive intake of various substances having various tastes
comes under Atiyoga, not to taste any thing at all is Hina Yoga,
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and improper intaking of all tastes come under Mithyayoga of
Rasanendriya.

Atiyoga, Hinayoga, Mithya Yoga of Sparsanendriya

Excessive usage of cold and hot substances come under Ati-
yoga of Spar§anendriya, not to use it at all come under Hina Yoga
and touch of uneven places, dirty objects, injurious objects come
under Mithya Yoga.

deTUs Seat (Site) of Vedana

The word 'Vedana' is derived from the Dhatu 'VID' which
means experience. In Ayurveda it has a widespread meaning.
Generally Vedana means pain or discomfort. But in the presént
context it means the experience of both Sukha and Duhkha. The
symbol of the experience for the human being is Vedana. The
Vedana may be due to either Sukha or Duhkha.

While describing the Atma gunas Caraka states that “3JHd
I g@ wfgd 3G9 @R which means the positive experi-
ence is Sukha and negative or contrary experience is Duhkha.

The experience of Sukha and Duhkha is of two fold touch or
tacticle viz. (1) The touch with Spar§anendriya and (2) The touch
with mind or Mana.

While perceiving an external object, if the touch is favoura-
ble, it produces experience of Sukha and with unfavourable touch
experience of Duhkha is produced. V

Touching of the coolest or hottest object experiences Dukha
and Manasa Sparsa if is favourable leads to the experience of Su-
kha and unfavourable Manasa Sparsa leads the experience of
Duhkha.

Caraka described the Asatmya Indriyartha Sarhyoga is of
three. fold viz. (1) Atiyoga (2) Hina Yoga and Mithya Yoga.
These three lead to the experience of Duhkha, whereas the whole-
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some or Satmya Indriyartha Sannikarsa leads to the experience of
Sukha. But such Sarhayoga is difficult to be obtained.
AR A gaa: wgan: |
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The body associated with Mana and Indriya is the seat of
Vedana or experience, whether it is in the form of Sukha or
Duhkha. Hair, tip of the nails, and other waste products of food,
like excreta sweat urine of the body and attributes like Sabda etc.
are not the site or seat of vedana.

By the above statement of Caraka, Sarira means the body as-
sociated with Indriya. It clearly indicates the living body. The life
exists in the body till the Atma and Indriyas are associated in the
body. As already stated elsewhere Dravyas associated with Indri-
yas are Cetana Dravyas (sentient) (§f5d 9a+ 554) Spar§anendriya
spreads the entire body in association with Mana except Kesa,
Roma etc. as mentioned above. Hence the Sukha and Duhkha is
not experienced in the above mentioned places (sites). Hence
keSa, Roma etc. are not the site of vedana.-

Upadha or Trsna or desire is the main reason for the vedana.
Trsna is of two fold (1) Iccha (wilful) and (2) Dwesa (Hatred).
The wilful desire leads to Sukha, whereas hatred desire leads to
Dukha. This Trsna influences both body and the mind and be-
cause of this Trsna only a person performs either good or bad
deeds.

Trsna tightly ties the body and Mana which is the site of
Vedana. Because of this only Sarira and Mana experience either
Sukha or Duhkha. In the absence of Trsna Indriyas and Indri-
yarthas do not contact with each other, as a resutl either Sareera or
Mana can not experience either Sukha or Duhkha.
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This Trsna or desire is the causative factor for vedanas of
somatic, psychic or psychosomatic.

AT YT
Cause of eradication of Vedana

Ayurveda states that the final aim of a person is complete
and ultimate eradication of vedana. The causes of vedana ignites
or initiates for the production of Trsna and ultimately causes Su-
kha and Duhkha.

4 All vedanas are eradicated completely in the Yoga and
Moksa.
gRt W@ 9 watal AgaEmEdy |
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In the Moksa stage all types vedanas are completely and fi-
nally eradicated; and practice of Yoga leads to Moksa.

In the state of Moksa, Mana detaches all contacts, because of
the absence of Raja and Tama and annihilates all types of effects
and potent past actions. Neither physical nor mental contacts are
present in this state. Such person will not reborn again.

srefzauagfa  wiawulq wada |
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The association of Atma, Mana, Indriya and Indriyardhas is
the cause for the experience of Sukha or Duhkha (Vedana). When
the mind is concentrated with stability in Atma, then such types of
vedanas are disappear and never start again. Then super natural
powers like controlling etc. are attained. That stage is called
Yoga.
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i weefar faem:
Process of contact of organs with their objects

It is already described elsewhere in the process of cognition.
Atma associates with Mana, Indriya and Indriyartha. When the
above four are contacted with each other cognition occurs some-
times instantly and simultaneously and some times in an order.
How the Indriyas contact with their respective objects? Whether i
the Indriyas leave their own place and reach their respective ob-
jects and contact with them or they stay at their own place and get
the knowledge of the objects which have reached to them? The
answer for the above questions are available through the Indriya
Prapyakarita Vicara.

The form and site of Jiianendriyas are not identical. Each
Indriya has its own shape and form and its own site.

For visual perception (Caksusa Jiiana) to contact with the
Ripa, Tejo kiranas of the eyes go and reach near to Riipa and get
contact with it. Ripa stays at its specifc place only. It can not
reach the Caksurindriya.

As Caksurinindriya is predominant of Tejobhuta as already
stated, the Tejo kiranas of Caksus, which are also predominant of
Tejobhiita, go and reach the object when eyes are opened and gets
contact with that object and perceive the knowledge of Ripa.

When Mana which is associated with Atma gets contact with
Chaicsurindriya, then Caksurindriya while opened perceives and
sends the knowledge of that object to Mana. Then only the Mana
gets the knowledge of that particular object and finally it reaches
to Atma. Thus the visual perception takes place. In this process
the Tejokirana from Caksu goes and reaches to its object and per-
ceives the knowledge. This is the prapya karita vicara of
Caksurindriya.

But the process is different in other Indriyas. Srotrendriya is
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_predominant of Akasa Bhita and its attribute is Sabda. Hence it
gets the knowledge of Sabda only. The external $abdas (sounds)
produced in various types reach the Srotra through Vicitaranga
Nyaya; and then Srotrendriya perceives the knowledge of Sabda
and reaches Atma through Mana. Then cognition of Sdbda takes
place.

Likewise the particles of Gandha of external atmosphere
reach Ghranendriya through air. Afterwards it reaches to Atma
through Mana and finally the cognition of Gandha takes place.

Similarly in Rasana and SparSana Pratyaksa also the objects
reach to their respective Indriyas and get contact with the respec-
tive Indriyas and reach to Atma through Mana and produce the
knowledge of Rasa and Sparsa respectively.

The internal organ Mana also contacts with its objects direct-
ly without the contact of Indriyas and produces the knowledge of
Sukha and Duhkha etc to Atma.

In this process the specific Indriya which is predominant of a
particular Mahabhiita perceives the knowledge of its respective
objects and co-operates with Atma in perceiving the knowledge.
For example Caksurindriya, even though Paiicabhoutika; is pre-
dominant of Tejobhiita, and is called Taijasa.. Hence it perceives
the knowledge of the Rupa only, which is the attribute of Tejo
Bhita. Such is the case with other Jiianendriyas.

Caraka expressed the same view as follows

TAA TA TEWEYA fAeT gqgreemia watafxarn
Tagghy, o s, uo fgfa:, s, wa: welshe: fayduiaged, o
TR favaeeesta s Sgggfa -Foqo ¢/ 2%

Acarya Susruta also confirmed this view, by stating that the
Indriyas are Adhyatma which are in the form of Mahabhiitas, and
their objects are Indriyarthas are Adhibhyjita. For example Srotren-
dﬁya which is in the form of Akasa is Adhyatma. Its object Sab-
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da is Adhibhuta. In this way Twagindriya which resides in Twak
is Adhyatma. The Sparsa, object of Spar§anendriya is Adhibhuta.
Similar occurrence is the case with other Indriyas too. Hence the
Jianendriyas viz Srotra etc. perceive the knowledge of their re-
spective objects like Sabda etc respectively.
Knowledge of perception through various types
of instruments or machinary

It is already stated that in the process of cognition, the con-
tact among the Atma, Mana, Indriya and Indriyartha is very im-
portant. The objects which are not perceivable through Indriya are
Indriyatita. Hence they are not perceivable through Indriyas. The
- power of Indriyas are limited as they can not perceive the knowl-
edge of the obejcts, which are out of their limits. In olden days the
field for direct perception was said to be very limited. Hence it
has been stated that “31e4 f§ ¥I&Y, 3R WG FoHo”’ which
means the Pratyaksa is very limited, whereas Apartyaksa is'unlim-
ited. '

But in the new era the above opinion is proved wrong. Now
a days the technology is developed and various machines and in-
struments are invented. Due to the development of technology
and invention of the instruments, the field of Pratyaksa Pramana is
increased and widespread. The cognition of the minutest objects,
distant objects, is also possible with the help of latest technology
and modern instruments.

1. Covering with other objects is one of the obstructive cause
for direct perceptive knowledge. In olden days the internal organs
of our body were not perceptible (visible) but in the present days
with the help of 'X' Ray, endoscopy, laryngoscopy, retinoscopy,
proctoscopy, Histosalpingography etc., we are able to get the per-
ceptual knowledge of internal organs. Similarly the distant ob-
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jects are percepted through electronic media like television. In
this way the minutest objects are also visible through compound
microscope and electronic equipment.

2. In Srotraja Pratyaksa also modern instruments and tech-
nology play an important role. With the help of hearing aid a deaf
person can hear sounds perfectly. In this way persons suffering

 from refraction errors can see the objects normally with the help of
spectacles. With the help of stethescope the doctor can hear the
heart sounds and lung murmors etc; even the foetal heart beat also
can be heard with the help of foetal scope. Similarly the various
sounds from distant places can be heard through All India Radio,
or Akasa Vani, mics or Amplifiers. With the Audio cassettes the
voices of the expired eminent personalities and our ancestors can
beheard. Even now we are able to hear the valuable advices of
Gandhiji and Jawaharlal Nehru and others, which were protected
in the Audio and Video cassettes. The latest computer technology
provided online and internet facility. With the help of Internet and
online facility, we can see the relatives and friends staying at dis-
tant placeslike America etc and able to hear their voice as well.
Through internet the operations conducted at a distant hospital
also can be seen. In such a way the developed modern technolo-
gy and instruments of present day expanded the field of Pratyaksa
Pramana. In future it will be expanded further. .

- W@ Wi = THOTHAT Inayawmar quiag
Necessity of another means of knowledge
Inspite of perception

Pratyaksa Pramana is very-important than other Pramanas,
and its utility is also very much. The perceptual knowledge is de-
terminative and without any defects. Hence in usual daily practice
also it is more authentic and trustworthy. Because of this reason

all the Dar§anas accepted Pratyaksa as a Pramana. The profound-
PV. 18
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er of Carvaka DarSana, even though did accept other Pramanas,
accepted Pratyaksa Pramana as authentic.

But there is a limit for perceving the knowledge through Pra-
tyaksa Pramana. Perceptive knowledge of all objects is not possi-
ble through Pratyaksa Pramana. Hence it is stated as “37cq f§ ¥egei
J9cqeife 3T’ which means Pratyaksa is limited whereas Apra-
tyaksa is unlimited.

While contradicting the views of Nastika Dar§anas about
non existence of rebirth, Caraka proved the existence of rebirth
with the help of four Pramanas. ,

In this context he stated that the cognition of the objects
through Pratyaksa is limited and Apratyaksa is unlimited. Indri-
yas are the only means of perceptual knowledge. Cognition of
particular object is possible, through that particular Indriya only.
The other Indriyas can not perceive the knowledge of that partic-
ular object. For example Riipa Jiiana can not be perceived by oth-
er than Caksurindriya. Pratyaksa is limited to Vartamana kila
(present) only. With Pratyaksa Pramana the knowledge pertaining
to past and future can not be perceivable. Moreover the field of
Pratyaksa Pramana is limited, as all the Indriyas are Bhoutika.
Hence they can not perceive the knowledge of the objects beyond
their limits. Hence the help of other Pramanas also necess3ary,
even though Pratyaksa Pramana is existed.

WY AEH
Causes of Non-perceptibility
These are otherwise known as Pratyaksa Pratibandhaka (ob-
structors of Pratyaksa), Pratyaksa Pratighatanakara Bhava (The
factors for the obstruction of Pratyaksa; and Pratyaksa Dosa (De-
fects of Pratyaksa).

Because of some reasons even though an object is there it
can not be perceived through Pratyaksa Pramana . Some factors,
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some circumstances or some times cause for non-perceptibility.
These factors are called Pratyaksa Dosa or Pratyaksa Badhaka.

Caraka described the causes for non-perceptibility are of
eight fold.

‘gal 9 gEYTHfoafaeRl, stfufawealy, ey, wvor defear,
AT TN, VRIS gUq wfvvar, afe diesany weagr squerten: 11

-FoYo /¢

. Ati Sannikarsa (Very close to Indriya)
. Ativiprakarsa (Very distant to Indriya)
. Avarana (Covering or enclosing)
. Karana Dourbalya (Defects or weakness of Indriya)

Wn AW N -

. Manoanava Sthana (Absent mindedness, unsteadiness of
.the mind or fickle mindedness)

6. Samanabhihara (Influenced by similarily)
7. Abhibhava (Being over-powered or subdued)
8. Ati Souksmya (Very minute)

Because of the above eight factors, cognition through per-
ception is not possible.

1. Ati Sannikarasa (Very close)

If the object is very near to Indriya perception of that partic-
ular object is not possible. Example: A person can not see the col-
lyrium (Afijana) of his own eyes because it is very close to his
eyes. In this way if the book is very near to the eyes, a person
can not see the letters hence can not read the book.

2. Ati Viprakarsa (Very distant)

If the objects are very far from the Indriya, such distant ob-

jects are not visible and distant sounds are not heard.

3. Avarana (Covering or Enclosing)
If the object is covered or enclosed with another object, that
particular object is not visible. The internal organs of the body are
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not visible as they are covered or enclosed by the muscles and
skin. Similarly the objects covered with cloth or paper are not vis-
ible.

4. Karana Dourbalya (Defective Indriya)

Because of defect in Indriyas, objects are not perceived. A
patient suffering from nyctalopia or night blindness is not able to
see the objects in night. Patient suffering from cataract can not see
the objects. Similarly a blind man can not see the objects and a
deaf man can not hear the sounds. Patient suffering from cold can
not get the odour of the objects. Patients sufferng from fever can
not perceive the taste. In the skin disorders like leprosy, the skin
does not perceive the knowledge of touch.

5. Manoanavasthana (Absent mindedness) (Unsteadiness of
the Mind)

Mana is always not stable. It is fickle. Even though it is
fickle, when it concentrates on something it can not perceive the
knowledge of other objects. If we are performing a duty with ded-
ication and concentration, we cannot perceive the objects though
they are very nearer to us. If a student in the classroom thinking
deeply about other matters, can not get the knowledge about what
the teacher is teaching.

6. Samanabhihara (Influenced by Similarity)

If some objects are mixed with other identical obejcts, a par-
ticular object in that group can not be identified again.

e.g. If some grains are mixed with a group of grains of the
kind, which are mixed can not be recognised again, and can not
be picked up from the group of grains as all grains are identical in
nature.

7. Abhibhava (Over powered or Subdued)
If the object is dominated by a powerful object the knowl-
edge of dominated object can not be perceived. e.g., In the day
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light the stars are dominated by sunrays. Hence the stars are not
visible in the day light.
8. Ati Souksmya (Very minute)

The minutest objects are not visible. As atoms are minute,

they are not visible
Mg WY WA Iyt quit
Utility and application of perception in Ayurveda

All the other Pramanas are invariably depend on Pratyaksa.
In Anumana past experience is a must and the experience shall be
gained through Pratyaksa. Regarding Aptopadesa, $abda, Sruti
etc. too Pratyaksa is invariably necessary, as the knowledge can
not be obtained till it is heard i.e. Srotraja Pratyaksa.

The knowledge obtained by other Praminas like Anumiana
Sabda, Upamana, Aptopadesa etc. is always dependent upon the
knowledge obtained through Pratyaksa only.

The utility of Pratyaksa Pramana in Ayurveda is entirely dif-
ferent from that of Dar§anas. Ayurveda accepted Pratyksav Prama-
na in a different way.

Caraka in some contexts mentioned four Pramanas, in anoth-
er context three Pramanas and in another context two Pramanas.

The aim of Ayurveda is to maintain the Dhatusamya. In
Ayurveda the utility of Pratyaksa Pramina is of three fold

1. Use of Pratyaksa Pramana in daily life.

2. Use of Pratyaksa as clinical methodology or in examina-
tion of the disease and patient.

3. Use of Pratyaksa as a methodology to establish and as a
method of research.
1. Use of Pratyaksa in daily life
Every thing in this universe can be divided as true and false
or existed or non-existed. It can be determined with four types of
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investigations viz. Aptopadesa, Pratyaksa, Anumana.and Yukti.

Existence of rebirth is proved by Caraka with the help of
above mentioned four investigations.

Birth of children dissimilar to their parents, difference in
complexion, voice, shape, mind, intellect and fate, birth in high
and low family are perceived through Pratyaksa Pramana . Simi-
larly in daily routine life also Pratyaksa Pramana is very useful.
While giving treatment to a patient the Vaidya observes the\\day to
day changes and developments in the patient through Pratyaksa
Pramana

2. Use of Pratyaksa Pramana as clinical methodology

Pratyaksa Pramana is very useful for the examination of the
patient and diseases. In clinical pathology, in Dasa Vidha Pariksa
and in diagnosis of the disease and examination of the patients it
plays an important role, except Rasanendriya for which with the
help of other Jiianendriyas the patient can be examined.

A. Examination through Caksusa Pratyaksa
{. aUf HER wHioT BT witrga fawrdt agdaufaeton wfs
TATALHIA A Tgon ThGA ~Fofdo ¥/ :
?. agfifza fagan: R Suaa g gaqull fawrey:
—go!io g0
3. gataul yréenfufEamT T gty
The knowledge of natural colours like, white, black etc, and
unnatural colours like blue, etc, exact place of the disease where it
is manifested, height and weight of the patient, changes in the
body according the age, etc and the other factors which are not
mentioned here also can be perceived through Caksusa Pratyaksa.
The strength and development of the body, symptoms of life,

colour, complexion, changes in the body and other factors can be
examined through Caksusa Pratyaksa.
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B. Examination through Srotraja Pratyaksa

g. AAGHH, fa, @fayeig, ¥ aAstnfa-
WAwTET: Vel SRR ghda: —Fofio /v

3. 7 siRfEw fagan: igaur aafagrtaniey ggg< | 9 e
wHEe: ¥ wefrigdtt yawea: -gogo go

The following factors of the body can be examined through
Srotrendriya. )

1. 3 Ags{~Gurgling sounds in the intestines

2. Afgepe el yduni 9—Cracking sounds in the joints
and the joints of fingers

3. @ fag-various sounds in the voice Kapota Iva Kujana
etc.

4. Other sounds of the patient while coughing, hiccup etc.
can be examined through Srotraja Pratyaksa.

Moreover SuSruta stated that the colour consistency and oth-
er factors of Vrana Srava and the sound produced by V}yu while
Rakta Nirgamana with froath and various sounds of langs, heart
and other organs can be examined through Srotraja Pratyaksa.

C. Examination through Sparsana Pra;yakga

sl fagfa gon vl o faarg: wefodw @fvrr s e
i Fameigs 2w ~dofio ¥

wyRifza fagan: vt 3w yoieo s 4 Swievama: wifav:
R YRAIRY Yoo 2o |

The normal and abnormal touch of the patient can be exam-
ined by hand. By spar§a the coldness and hotness of the body of
the patient can be examined. Hotness of the body in fevers, hard,
smooth, rough touches in fever, oedema etc. can be examined
through spar§anendriya.

D. Examination through Ghranaja Pratyaksa

R. TETE] WE WAYRR AR Wi defiar aol ahidga

-Fofqo ¥



262 Padartha Vijiian

R,y faan: aiftefagmicy aumamon @ safaver:
—goqo Qo
Normal and abnormal smells of the whole body of the pa-
tient can be examined by Ghranendriya.

Arista Laksana in Gandha also can be examined through
Ghranendriya, various smells from Vrana Srava in various stages,
urinary smell in septicaemia Lohagandha in Raktapitta, Putigand-
ha while talking Puya Danta, and visragandha produced in various
diseases can be examined through Ghranendriya.

The smell of normal Dhatu like Madhu Gandha of Sukra
also can be examined by Ghranendriya.

E. Examination through Rasanaja Pratyaksa

Various types of tastes of various factors in the body of the
patient, can be known by interrogation, and through Anumana
Pramana only, but not with Rasana Pratyaksa.

Change in the normal taste of the body can be infered, by
observing the lice etc are going far away from the body. Sweet
taste of the body can be ascertaind with Anumana when flies are
attracted towards the body. Nature of the blood coming out of
patient's body can be resolved by giving the blood to crows and
dogs etc. If they swallow the blood, it can be infered that the
blood is pure, otherwise it is not pure.

In the absence of Pratyaksa we can not examine any factor of
the patient's body properly. Hence in the clinical examination Pra-
tyaksa Pramana is most essential for the examination of Dhatus,
patient and disease.

W R ST Tl
T i we fogn v vl gEta: - dena

In Yoga Ratnakara the following Asta Sthana examinations
have been mentioned viz. (1) Nadi (pulse) (2) Mitram (Urine)
(3) Malam (Waste products) (4) Jihwa (Toungue) (5) Sabda
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(sound) (6) Spars$a (touch) (7) Drk (vision) and (8) Akrti (shape).

In Treatment, in Toxicology, Kaumarabhrtya, Prasuti Tantra,
Sarira Sastra, Rasa $astra, Bhaisajya Kalpana, Salya, Salakya, in
pharamaceuticals etc Pratyaksa Pramana plays an importnat role.

Moreover in research for the establishement of four types of
principles viz. (1) Sarvatantra (2) Pratitantra (3) Adhikarna (4)
Abhyupagama the Pratyaksa Pramana is very useful.

Hence in Ayurveda Pratyaksa Pramana piays an importnat
role and stands first among all other Pramanas.

*kok



Chapter - 111
g T
Anumana Nirupanam

Consideration of Anumana or Inference

Knowledge is of two types viz. (1) Pratyaksa (perceptive)
and Apratyaksa (Ndn-perceptive). Both Astika Dar$anas and Ay-
urveda have given importance to Anumana Pramana or inference.
Knowledge of the indirect objects can be had other than Pratyaksa
Pramana. Among those Pramanas Anumina stands in the first
place. Dr. Kasikar, author of Padartha Vijiiana states "The
Paroksa Jfiana or indirect knowledge is possessed either by
Anumana (Inference) or by Upamina (analogy) or by Sabda (ver-
bal source). Judgement is an imperceptive knowledge caused by
inference”. Hence Anumana Pramana is also an important one
among the Pramanas.

A TET AHT
Nature and definition of inference

The term 'Anumana’ is formed with the combination of two
words Anu + Mana. Anu means afterwards or later. Mana means
‘knowledge which literally and generally means the knowledge
arised later or afterwards. The following definition of the term
'Anumana’ also strengthens the same view.

AFUYT WA (FEA)SAAfq FTEA -ToHo

The knowledge which produced after Pratyaksa Jidna is
~ known as Anumana.

In Nyaya Dar§ana Anumana is defined as follows

Which means the production of Lingee (Sadhya) Jiiana with-
out any dosa through Linga (Hetu, Laksana, object which has Lin-
gee) Jiiana is called Anumana. '
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e.g., If any foreign body is present in the human body it can
be infered as follows. Due to inflamation and hotness at that par-
ticuar place, if sandal wood powder applied at that particular
place, it immediately gets dry and Ghee is melted if applied, be-
cause of local heat. With these symptoms it can be inferred that
some foreign body (Salya) is existed at the particular place of the
body.

As such the knowledge of indirect objects can be attained
through the Hetu which is visible.

U & AU
Characterestic features of Anumana
1. wree WreR fagr A
Attaining the knowledge of Sadhya (object which is to be
proved) with the help of Sadhana (Mean or Hetu) is called
Anumana.

2. 9] qq TE AGINQGT THER (ArER) aagarng (TR 89)
According to the comments of Gangadhara on Anumana in

Caraka Sarhhita "obtaining of the knowledge of indirect objects

after perception is called Anumana”

3, sftmgTEy (=) WA W frghad altanelf ¥ aagamy
The examiner determines-in a proper way about an indirect

object, after the observation of the invariable association of the

two (fq) is inference.

4.3 T aB! geAdga: —dofdo ¢

Caraka described that inference is based on argument ac-
companied by reasoning, While commenting on this, Cakrapani
states that "Tarka' means Apratyaksa or indirect. Yukti means in-
variable association or concomitance (Sf&). With the above
statement it is understood that, obtaining of the knowledge of in-
direct objects, which have invariable relation is called Anumana.
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5. argfufa &0l A (ToTo)

As per the above statement of Tarka Sangraha special cause
for inferential knowledge is called Anumana.

The act of inferring (some thing unknown) from the known
data is called Anumana or inference.
6. In Nyaya Bhasya, it has been defined that Anumana depends
on Pratyaksa and Agama Pramana W@ STTRIHaSAT A+ —
o Ao

The following eight technical terms were described for easy
understanding of Anumana Pramana.

1. Paksa 2. Sadhya 3. Hetu

4. Vyapti 5. Drstanta 6. Paksa Dharmata

7. Paramarsa and 8. Paksata

I. Paksa : Subject or place
wiraeeRar ug:

The subject or place where the object to be proved is sus-
pected is Paksa.

e.g. TS afgur

This mountain is fiery. In this statement as the fire is exist-
ed and suspected on the mountain or Parvata, mountain is called
subject or place.

Generally this Paksa 1s of two fold 1.Sapaksa, 2.Vipaksa.
A. Sapaksha fafga wremar w uq:

The place where the Sadhya is definitely existed is Sapaksa.

e.g. W89 The kitchen where the definite existence of fire is
already known by valid apprehension.
B. Vipaksa : fifira wrea svwraane faug: aan w@ g2

The place where the non-existence or absence of Sadhya is
proved already is Vipaksa. e.g., Lake. In a lake fire never exists.
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I1. Sadhya

R W & & /ey

?. vgafqasafawa: wna:

The existence or presence of the object which is to be proved
on Paksa is Sadhya. It exists indirectly on Paksa.

e.g. afg: Fire on the mountain. Fire is existed on the moun-
tain. Hence Fire is the Sadhya.

II1. Hetu (Reason)
T FAA us W fafs: wafa w ¥ g sustfermmumy
-gofgo ¢

With whose knowledge the existence of object is proved on
Paksa is Hetu or the reason.

The mean for obtaining the knowledge is Hetu.

e.g., Y9 (Smoke)

The knowledge that the mountain is fiery did not exist before
seeing the smoke. The knowiedge of fire obtained by smoke.
Hence smokiness is the cause of that knowledge. So smoke is the
Hetu. Hetu is otherwise known as Linga.

o siaffd onragt st wwafa a aq few

The mean which reveals the knowledge of the object existed

indirectly, is Linga or Hetu

IV. Vyapti (Invariable concomitance)

R. 9 AR gW: aF @A: AgHG wgadan wAfa: -qodo

?. ¥ W) AfgATITE We: s

The mutual relation between the smoke and the fire is that
wherever the smoke exists there exists the fire. This relationship
is called Vyapti or invariable concomitance.-

Vyapti is the relation between Hetu and Sadhya. Vyz‘xpti is
the relation between two things in which one must be necessarily
present wherever the other is existed.
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For example the relation of smoke with fire is the Vyapti. In
Vyapti the association of Hetu and Sadhya is invariable. There-
fore the definition of Vyapti is the certainity of association that
wherever smoke exists there always fire exists.

V. Drstanta (Example)

¢, FTa wfaurge e |igd aaTqgreul

?. SIfa wfaugsygrETel

The examples which establish the Sahacarya Niyama of Sad-
hana and Sadhya is Drstanta.

Explaining or establishing the Vyapti Jidna is called Udaha-
rana or example.

e.g., 91 W84 Like kitchen

The knowledge of Vyapti is experienced by example. With-
out an example certainity of association can not be established. In
thecertainity of association whereever there is smoke there is fire,
th:\cl\hhanasa (kitchen) is an example. Smoke is present in the
kitchen where fire certainly exists. The Vyapti Jiiana is proved
where there is smoke there is fire in the kitchen. The example by
which the certainity of association is called Drsténta.

VI. uggsfar Paksa Dharmata
(The Special feature of a subject)

g. gal: ud gfwed gy afar

3. A Ydaie gfae vgadar -dodo

The existence of Hetu on Paksa is called Paksa Dharmata or
special feature of the subject. The presence of an invariably con-
comitant thing in an object like a mountain makes in the character-
istic feature of a receptacle or subject.

e.g., Existence of smoke on mountain.

VIIL Paramarsa (Subsumptive reflexion)
it fatre wgenfar a= womyt
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The knowledge that the Hetu qualified with Vyapti or invar-
iable concomitance on Paksa is essential for.the judgement of Sad-
hya on Paksa is called Paramar$a.

‘Paramarsa is otherwise known as subsumptive reflection.
Subsumptive reflection is the knowledge of reason (Hetu) existing
on the Paksa by invariable concomitance.

e.g.: 3T YAl AfGHM YA, I HEFEISE YEd:

In the above statement the existence of smoke on the moun-
tain is Paksa Dharmata. The knowledge of Paksa Dharmata asso-
ciated with Vyapti is called as Paramarsa.

The knowledge of kitchen where the existence of fire is al-
ready proved by Vyapti. In Paramarsa the Vyapti Jiiana already
obtained in Mahanasa is again presently applied on the mountain
also. Hence like Mahanasa the mountain is also having smoke
and Fire. This type of applied knowledge is possible when the
Sadhya ever exists wherever Sadhana is present.

VIII. Paksata (Subjectness)
- faawma: agar
Subjectness is the the non ascertainment.

Judgement of a thing to be proved occurs on a subject. A
subject is one where the thing to be proved is doubtful. In a judge-
ment the object to be proved shall be existed in a subject. It is not
proved prior to the judgement. For example in the judgement of
the fire on the mountain, the fire is not proved previously. If the
fire on the mountain is visible to the eye, the judgement of the fire
does not arise on account of the definite knowledge of the fire.
Therefore, the place where the fire or other thing to be proved, al-
ready proved by examples other than the inference, can not be
called a subject (Paksa) for want of subjectness (Paksata). Sub-
jectness renders the subject for fitness. Hence the technical defini-
tion of the subject is that the subjectness is the non ascertainment.
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A person can easily understand Anumana Pramana with the
help of the above mentioned technical terms.

AR SN gl WETe
Definition and three types of classification of
inference as per Caraka

waggd fifad feeet  argdad o

afFfh@ giv Agd el 11-Teyo 22/3%

Td Saegdid e wemEanTay |

qEAT AT wel S Taka Wew g4 11-ToPo /R

Anumana is antecedent by Pratyaksa. Anumana is of three

fold which is related to the present, past and future. For example
the Agni presently existed indirectly on the mountain can be in-
ferred through Dhiima i.e. Hetu. By observing pregnancy the sex-
ual intercourse or maithuna can be inferred which reveals the Ati-
takala or past tense. These two belong to the inference of the
present and past respectively. In such a way the forthcoming
(Anagata) can be inferred from the seed after frequent observation
of the production of fruits from seeds through direct perception.

With the above statement of Caraka it is cleared that the
Anumana arises antecedent of Pratyaksa. '

Scholars say that even though an object is not seen in the
present moment, the object which was perceived through percep-
tion, previously, is inferred by the Hetu in the present moment.

It is hereby cleared that Pratyaksa is antecedent to inference,
which means, a thing which is already perceived through Pra-
tyaksa, even though it is not seen in the present moment can be
infered by observing Hetu. Previous perceptual knowledge is nec-
essary for inferential knowledge.

It is understood with the above definition that occurence of
determinative knowledge of an indirect object after attaining of
Vyapti Jiiana is called Anumana or inference.
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It can be stated that the consideration (subsemptive reflec-
tion) of Linga or Hetu or Laksana is Anumana. Cognition of indi-
rect object attained only through consideraton of Linga (Linga
Paramar§a). Dhuama is Linga of Agni. Though the Agni is not
seen directly on a place, if Dhooma which gives the knowledge of
Agni is seen at that place it can be infered naturally that there is
fire because Dhiima never exists without Agni. Similarly Dhooma
exists with Agni with invariable relation or association. This in-
variable relation is called Vyapti.

Hence it is cleared that attainment of inference is impossible
without Vyapti, and knowledge of Vyapti attained through Pra-
tyaksa only. Hence Caraka stated that Pratyaksa Purvaka is the
characteristic feature of Anumana.

With the above example it is understood that Caraka has
adopted three types of inference viz (1) Purvavadanumana (2) Se-
savadanumana and (3) Samanyatodristanumana.

1. Purvavadanumana (Inference of Cause by effect)
It is also called as Bhavisyat Kalika Anumana.

TR A HEAgEd a9 gdaq

To infer the effect to be produced in future by observing a
present cause is called Pirvadanumana. This is also called Karnat
Karyanumana. e.g., By seeing the seed the forthcoming fruit is in-
ferred. The forthcoming rain is inferred by seeing the clouds.

2. Sesavadanumana (Inference of effect by cause)

T AT HRUT qPEd A e

It is otherwise called as Atitakalikanumana. Sesa means ef-
fect and purva means cause. Cause always exists before effect.
Where cause is inferred by effect it is called Sesavadanumana. It
is other wise known as Karyat Karananumana.

e.g., By seeing the pregnancy the act of sexual intércourse

performed in the previous period is inferred.
P.V. 19
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2. Inference of seed through fruit.

3. Looking at the volume and rapidity of water ﬂowmg of a
river one infers that it has rained.

3. Samanyato drstanumana
(Inference by General observation)

wrat g8 w1 &R fEfeg

Inference of the objects other than the cause and effect by
general observation is called Samanyatodrsta. It is otherwise
known as Ubhayatodrsta. It indicates Vartamana kala. eg.,

1. Inference of indirectly existed Agni through Dhuima.

2. Observing the moon and stars as arrived from one place to
another place one infers that the moon and stars are moving.

Thus Caraka in Ayurveda adopted the three fold inference
from Nyaya Dar§ana.

YA I A

Other types of inference as per other schools

of Indian Philesophy

According to various Indian Philosophies the classification
of Anumana or Inference is as follows.

I fe fafad Faemadt Faw Afategag d@falts V| |
TAsHE faue: Hhaemadt | 3Wq GUy: Hae sAfatal g "y faua:
yrgq Afat -y

According to Muktavali Anumana is of three fold. (I)
Kevalanvayi, (2) Kevala Vyatireki and (3) Anvaya Vyatireki.

The above varieties of Anumana are based on the varieties of
concomitance.

1. Non existence of Vipaksa is called Kevalanvayi or posi-

tive Inference.

2. Non-existence of Sapaksa is called Kevalavyatireki or

Negative Inference.
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3. Presence of Sapaksa and Vipaksais called Anvaya Vy-
atireki or positive and negative inference.

According to Sankhya and Vai$esika Dar§anas Anumana is
of three types viz. (1) Pirvavat Anumana (2) Sesavatanumana and
(3) Samanyatodrstanumana already described.

According to Tarka Sangraha Anumana is of two types 1.
Swarthanumana (for one self) and (2) Pararthanumana (for others)

1. Swarthanumana (One's own Inference)

T wnd wraigfafa &g | aon f wade gt v a9 9= g o
= fufifa werarE) snfia: i vda @l e o el wfaE: |
vER U qyEq S WRfd 9% 9% gu: ax aasfulfa | agaw afgeana
guamd vda gha wgea eraiy foy wowd yegeeR 1 Ao e
afgmiafa Fewgfafa: 3oy, Haﬂ?[mm—ﬁoﬁo

Inference for self is the cause of one's own inferential knowl-
edge. There are six stages to get the inferential knowledge for
one's own (for him self)

Stage 1 --Ascertainment of concomitance (Vyapti graha)
Stage 2--Getting doubt of the existence of Sadhya.
Stage 3--Finding the Hetu on Paksa.

Stage 4--Recollection of the invariable concomitance by
finding Hetu on Paksa.

Stage S5-- Linga ParamarSa (consideration) which combines
the knowledge of invariable concomitance (Vyapti) and the
knowledge of reason (Paksa Dharmata Jiianam)

Stage 6--Getting inferential knowledge for himself that the
Paksa is associated with sadhya or Sadhya is existed on Paksa.

In the first stage a person ascertains himself the invariable
association or Vyapti, that wherever smoke exists there fire exists
always by frequent observation in things like kitchen (Mahanasa).
Later on when the person reaches a mountain he gets doubt wheth-
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er the fire is existed there or not. He happened to see continuous
smoke on the mountain. After seeing the smoke on mountain he
recollects the Vyapti Jiiana (Invariable concomitance). Then he
considers the knowledge of Vyapti (invariable concomitance) and
the knowledge of the Hetu. Later on the knowledge occurs that
the mountain has the smoke accompained by fire. ! This is called
Paramar$a or consideration. From it a person gets himself his own
inferential knowledge that the mountain is fiery.

TOEiAE U@ 9gEad qoHY
Inference for others and five syllogisms

After attaining inferential knowledge a person for his own he.
tries to bring about the same knowledge to others. The process of
bringing the Anumana Jiiana to other persons is called Parartha-
numana. Paficavayava Vakyas or five syllogisms play an impror-
tant role in Pararthanumana. Paficavayava Vakyas are (1) Pratijiia
(2) Hetu (3) Drstanta (4) Upanaya and (5) Nigamana.
1. Pratijiia (Proposition)

R. Wi AregEeH -Fofo

3. Wi af wreaen fader: ua: wgae $E@@&: ~dodo

Declaration of the thing to be proved in an object. Namely
that the object has a thing to be proved is Pratijia. )

e.g., 99a: afgA The mountain is fiery.

2. Hetu (Reason)

R. B e wRUR] —Fofdo

R. forgwfues v o=+ &g

Instrument for attaining the knowledge (observing the ob-
ject) is cause or Hetu.

A word denoting the cause in the ablative case is the reason
(Hetu).

eg., YATq Becuase of smoke.
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3. Dristanta (Example)

i wfued qET Wi SEgETEony

Construction denoting the invariable concomitance and ac-
compained by an illustration is example.

e.g., I g9 ¥ 3fgarH (=fia:)

797 AHY: (A=)

That which is smoky that is fiery (Invariable concomitance

or Vyapti, such as kitchen (Example)

4. Upanaya (Application)

=i fafyre Ww ﬂmz LECRCELH

A sentence denoting to the reason of a cause accompanied by
invariable concomitance is Upanaya or application.

e.g., vda: (afg =nfa fafers:)

The mountain has smoke as distinguished by invariable con-
comitance with fire.

5. A Conclusion
Repetition of proposition or declaration is Nigamana or con-
clusion.

e.g., YAaEN] Tdd: afgd
The mountain is fiery on account of smokiness.

Caraka while describing Vadamargas enlighten the
Paficavayava Vakyas in detail.
1. ufasw Pratijiia (Proposition)

wieamm wer oo qou: fea gfa

The statement of the object which is to be proved is called as
Pratijiia. It is also called proposition or declaration. For example-
The soul is eternal.

In the above example eternality of the soul is to be proved.
Hence it is known as Pratijiia.
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2. 84 Hetu (Reason)
¥ suEfes wRU SFAwEE
The cause for attaining of the knowledge is called Hetu.’
Example- As he is not created by any one with the above rea-
son the eternality of the soul is to be proved

3. qETa (3Iq18TuT) Example
gera AW w3 qu fagei gfe a9 qud qudyafa gameefafe
The statement given, which gives the knowledge equally to
scholars and illeterate people is Udaharana or Drstanta.
Example-Like the sky. The sky is also not created by any-
one.

4. 3097 Comparision
The object present on Paksa is similar to the object or statement of
Drstanta or Sapaksa.

Example-agregae 3Ry a9 fiey agnges 3fd

As sky is not created by anyone and is eternal in such a way
Purusa (soul) is also not created by anyone.

5. frm= (vamae) Justification
TG T T € Wi ¥ qE S feme: v
Establishment of proposition with the help of Hetu, Drstanta
and Upanaya is Sthapana or Nigamana (conclusion).
Ex.- TR To8: fe7 sfa

Hence the soul is eternal.

fag wrmf:
Consideration of a sign to establish the fact
For Swarthdnumana jfiana and Pararthanumana Jiiana Linga

Paramar§a is the lone causé. The consideration that the Hetu qual-
ified with Vyapti present on Paksa is essential to prove the pres-

ence of Sadhya on Paksa. (it faf¥s werendar s+ wmel)
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The judgement Sadhya is due to the knowledge of Hetu on
Paksa. Here two fold character of Hetu is existed (1) Pervasion of
Hetu by Sadhya (2) Existence of Hetu on Paksa. Hetu is Vyapya
(Pervasive) and the Sadhya is Vyapaka (pervading) and the rela-
tion between these two is concomitance. The Sadhya pervades the
Hetu, and the Hetu is pervaded by Sadhya. The Sadhya has con-
comitance with the Hetu; Hence the Hetu is qualified with con-
comitance of Sadhya. Hetu is the pervasive of the object to be
proved. The qualification of the concomitance is pervasiveness.
If the Hetu is not visible on Paksa proving of Sadhya is impossi-
ble. The knowledge of the presence of Hetu on the Paksa is essen-
tial for proving of Sadhya on the Paksa. The presence of the Hetu
on the Paksa is called Paksa Dharmata. '

Two things, pervasion of the Hetu by the Sadhya and pres-
ence of Hetu on Paksa are essential to prove the existence of Sad-
hya on Paksa. Because of the pervasiveness of Hetu by Sadhya
we know the definite association of Hetu with Sadhya i.e. the
thing to be proved. When we know that the same Hetu presents
on the Paksa, as the Hetu, then the relation of the Hetu with Paksa
is ascertained. Thus, the knowledge of the Hetu qualified with
concomitance is called consideration or Paramar§a. Technically

Paramarsa is described as =i fafyry geredar 39 Tt

In Paramar$a (consideration), the association of the Hetu
with Sadhya on Paksa is ascertained and that causes for proving of
the presence of Sadhya on Paksa. The concomitance of Hetu with
the Sadhya alone can not cépable of proving Sadhya. Even
though we see the Hetu on Paksa, without knowing the concomi-
tance of Hetu and Sadhya,simply seeing of the Hetu alone does
not give any result. Hence, the two things viz. the invariable asso-
ciation of Hetu with Sadhya and the existence of Hetu on the Pa-
ksa as Hetu are essential for proving. Because of consideration
one knows two things, the concomitane of Hetu and its existence
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as Hetu. Thus the knowledge of the existence of reason qualified
with concomitance leads to judgement. Consideration is the cause
of judgement and the mean for attaining inferential knowledge is

Anumana.: Hence it stated as ‘3 98 gidc geuear sanfafaryms

In the example "the mountain is fiery", the relation between
the smoke and fire is called Vyapti. In this knowledge of Vyipti,
the knowledge has to be produced that smoke is existed on the
mountain in the form of Paksa Dharmata, and it is pervasive of
fire. This specific knowledge "where there is smoke there is fire"
is called Paramar§a In this example smoke is the reason or instru-
ment or Sadhana or Linga or Vyapya (pervasive), fire (Agni) is
Lingi or Sadhya or Vyapaka (pervading). Hence it is called Linga
Paramar§a. As this Linga ParamirS$a i.e. consideration of Hetu is
the mean of Anumiti, so it is called Anumina.

According to Tarka Sangraha the Linga is of three kinds (1)
Anvaya Vyatireki (Positive and negative) (2) Kevalanvayi (only
positive) and (3) Kevalavyatireki (only negative)

fog fafad srag =fatel, Haerad, Fae afaiat -dodo

The correlation between Hetu and Sadhya is called Anvaya
{positive), which means wherever Hgtu exists there always Sad-
hya also exists. Contrary to this neé‘a}ive co-relation is that, if
Sadhya is absent Hetu is also absent. Anvaya exist in Sapaksa
whereas Vyatireka exists in Vipaksa. As alredy stated 'Sapaksa is
that, where the existence of Sadhya is definite.

e.g., Mahanasa or kitchen,

As in the kitchen both Hetu i.e. Dhooma and Sadhya i.e.
Agni exist, this example stands for Anvaya Vyapti.

Contrary to this in negative correlation both Hetu and Sad-
hya never present.

e.g., A lake.
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In a lake neither Sadhya t.e. Agni nor Hetu i.e. Dhooma ex-
ist. Hence the knowledge of Agni never arises in the lake. Hence
it is called negative correlation or Vyatireka Vyapti.

As already mentioned Linga is of three types

A. =9 =falsw sfa (Positive Negative Correlation)

The Vyapti which pervades both positively and negatively is
Anvaya Vyatireka (positive negative)

sradu suafrRdn sfa we=ag Afaiat | a1 99 99 gu; 7 alg:
A WEHE: (FAG =) | 7 afg: fa a7 gu: | a9 aeRe:
(AfRF &) -Fodo

e.g., In the declaration "Where ever there is smoke there al-
ways fire exists as in the kitchen" is the positive correlation (An-
vaya Vyapti).

In the absence of fire, smoke is also absent like a lake is Vy-
atireka Vyapti (negative correlation)

B. &aaradt (Only positive correlation)

3T WX Aftad Faeradt | ad 9 AfET: THIE e |
I wigeE At sfris sf: T | wEty wikwar afadg-
g —doqo

If only positive correlation exists and negative correlation is
absent then it is knownas only positive corelation. Negative or
contrary statement is not possible in this.

e.g., As Ghata is knowable it is namable like a pata (cloth).
In this statement.

Ghata - Paksa
Abhidheya - Sadhya
(Namable)

Prameyatwat - Sadhana
(Knowable)

Pata - Drstanta
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We are trying to prove the Abhidheyatwa in Paksa i.e. Ghata
through the Hetu i.e. Prameyatwat.

Wherever Prameyatwa exists Abhidheyatwa also exits there
like in Ghata. But there is no negative correlation between Pram-
eyatwa and Abhidheyatwa, only positive correlation occurs be-
cause all the knowable things in the universe are namable. Hence
here the Hetu is Kevalanvayi (only positive).

C. %aat |faiat (Only negative)

fatsw WA wifaes: hdel d@faiat | qar gigdtasa faeas
TN | afgaisa Ao T agTaag 991 A | T 99 adr |
TETAqAfd I qETHEd afgad WAy =g quTal i get e
QeI -dodo

The Hetu which has only a negative concomitance is called
only negative Hetu (Kevalavyatireka Linga).

e.g., 3feE: 3T i TEq

In the above statement.

Prthvi - Paksa
Itarabhinna - Sadhya
Gandhatwat - Hetu

Because of the Hetu "Gandhatwat Prthvi" is different from
other Bhutas. In this statement it is assumed or understood that
the Bhiitas other than Prthvi do not have Gandha. Gandha is ab-
sent in Bhutas except Prthvi. Hence here Drstanta (example) is
available only for negative concomitance but not for positive con-
comitance. Hence it is called Kevalavyatireki. Nothing is availa-
ble to show the example in Sapaksa.

[qRRE A A
Types of Inference According to Nyaya Darsana
Anumana is of three fold according Nyiya DarS§ana. viz. (1)
Poorvavadanumana (2) Sesavadanumana and (3) Samanyatodrsta-
numana.
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2. YHERTAF-TT HOH F ST T
3. VYEETAA—TT FIAUT FROWTAIIE qe e
3. QIR ATl 8 & o1 fafes

The above three are already discribed previously.

gl WET Wary
Types and Swarupa of Hetu

In getting inferential knowledge Hetu or Sadhana is very
important. Cognition of inferential knowledge depends on Hetu.
Without Hetu we can not get inferential knowledge. Hence Hetu
has an imporant place in Anumana Pramana. Significantly in Paii-
cavayava vakyas, the Dhooma or smoke is the visible Hetu in the
statement “Tesd A g

Caraka described that the state of Jatharagni and strength of
the patient can be inferred through the digestive power and exer-
cise power of the individual. The digestive power and exercise
power are the Hetus.

In Ayurveda it is mentioned that innumerable factors are
there in the body which can be inferred through Hetu. Hence the
Hetu in Ayurveda is defined as obtaining the knowledge of an ob-
ject A IqEAfE FRUN is a proper definition.

Hetu is of two types viz. (1) Sad Hetu and (2) Asad Hetu.

1. Sad Hetu (Valid Reason)
Hetu, capable of attaining inferential knowledge is Sad Hetu
or valid reason. The Sad Hetu has five characters

1. 9& W& (Existence on Paksa)

2. g’ ¥q (Existence on Sapaksa)

3. fqust =gy (Non-existence on a contrary instance)
4. 318q wfauere (Non-existence of contradicting Hetus)
5. Jafgae (Un obstructiveness with other Pramanas)
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1. 98 @ Existence on the Paksa

Because of Hetu only attaining of inferential knowledge is
possible.

e.g., After seeing Dhiima on Parvata, then only a person gets
the inferential knowledge of Agni. Hence it is proved that exist-
ence of Hetu on Parvata i.e. Paksa is one of the qualities of Sad
Hetu.

2. 9 & @& Existence of Hetu on Sapaksa as well

Attainment of the knowledge of the existence of Hetu on
similar instance or Sapaksa also, leads to attain the knowledge of
existence of Hetu on Paksa (Subject or place)

After attaining the knowledge of Dhiima in Mahanasa (kitch-
en) , we get the knowledge that Hetu i.e. Dhuima is present in the-
Sapaksa also. Hence Sapaksa Satwa is also one of the qualities of
Sad Hetu. h

3. faugt =arga@ (fausl rw@q) Absence in Vipaksa or Contra-
ry instance

As Dhooma and Agni never present in a lake, attaining the
knowledge of Dhiima in a lake is impossible. Here the lake stands
for Vipaksa, which is never a base to either Dhuima or Agni.
Hence 'Vipaksa Asatwa' also stands as one of the qualities of Sad
Hetu.

4. 3rwq wfaage Non existence of contradicting reason

In the inferential knowledge, if one Hetu proves the exist-
ence of the Sadhya on Paksa, at the same time another Hetu should
not contradict it. If the Sadhya is contradicted with another Hetu
it is called Sat Pratipaksa (presence or existence of contradicting
reason). In other words if one Hetu proves the existence and an-
other Hetu at the same time proves the absence of Sadhya it is
called Satpratipaksa. (Existence of contradiction. Absence of
pratipaksa is the quality of Sad Hetu.)
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5. amrfaasa Un-obstruction with other Pramanas

The inferential knowledge should not be contradicted by
other Pramanas like Pratyaksa etc.

RY:, AQ RY: FAWI:
Fallacy

¢. TYECVITE TATHIE:

3. gal: TRWE: —Fofdo ¢

3. WAV T g Tfas a4

? g fafe daa: yad:

The reason which does not possess one or more of the above
mentioned qualities of Sad Hetu, is an invalid reason. It is other-
wise called Ahetu, or Asad Hetu (Fallacy). Because of false know-
ledge one considers an invalid reason as a valid reason in infer-
ence. Such invalid reason is called Hetvabhasa or fallacy.

Though the Hetu is not real it looks like a real Hetu. Itis a
delusive Hetu. As it looks like a real Hetu it is called Hetwabha-
sa. Itis also called Asiddha Hetu and Dusta Hetu.

A valid reason leads to establish fact, while invalid reason
(Fallacy or Hetwabhasa) prevents it.

For example-3td M: faumferemg
"This is a cow because it has horns'.

_ In the above statement there is no concomitance among
Visanitwa and Gotwa. The quality (reason) Visanitwa finds in
buffaloes and other animals also. Here the knowledge of Visanit-
wa obsructs the establishement of fact. Hence the Visanitwa in
the above statement is Asad Hetu or Hetwabhasa or Fallacy.

T & W
Varieties of Fallacy

According Nyaya Dar§ana Hetwabhasas are five fold viz.
1. Savyabhicara (Discrepant)
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2. Viruddha (Contradictory)
3. Sat Pratipaksa (Opposable)
4. Asiddha (Futile)
5. Badhita (False)
I. Weafwet @ Discrepant reason
W A T SwTasw: —doHo

If the same Hetu exists in more than one place, such type of
Hetwabhasa is Savyabhicara. This type of Hetu is available both
in Sadhya and Sadhya Abhava places also. Hence it is called
Anaikantika.

Such type of Hetu some times available in Sadhya Bhava
and some times in Sadhya Abhava.

It is of three fold.

A. Sadharana Savyabhicara (overwide)

B. Asadharana Savyabhicara (Uncommon or peculiar)

C. Anupasamhari Savyabhicara (Non-conclusive)

A. Sadharana Savyabhicﬁra (Over wide)

& AervrEara i faug aft adwe: {3 wawn: shefas:

If the Hetu is available in such a place also where Sadhya is
absent is Sadharana Savyabhichdra. As already mentioned Hetu
should exist in Paksa and Sapaksa only. But in this the Hetu exists
in Vipaksa also where the Sadhya is absent. Hence it is called
Sadharana Savyabhicara Hetwabhasa.

e.g., 34 T faufTeErg

This is a cow because it has horns
In the above statment

34 = This - is I

M: =is a cow - is WA

feraTfoTeaTe] = because of its horns - is 8¢
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The Hetu visanitwa exists not only in cows, but also in the
buffaloes etc. where Sadhya (cow) is absent. Hence it is called as
Savyabhicara Hetwabhasa.

Examples in Ayurveda
3 o wat: IWTEN
Because of Usnatwa this is Pitta Jwara.

In the above statement

K1 - i3
faw s - qre:
IWEN, - 'Y

In the above statement Pitta Jwara is the Sadhya and Usnat-
wa is the Hetu. But in this the Hetu Usnatwa is available not only
in Pittajwara but in other types of Jwaras also. Hence it is called
Savyabhigcara Hetwabhasa.

B. Asadharana Savyabhicara (Uncommon or Peculiar)

- wd gugfauy sage: Hae 9 giv: SrEEr:

If the Hetu is absent both in Sapaksa and Vipaksa, and avail-
able only in Paksa, is called Asadharana Savyabhicara Hetwabha-.
sa. . -

e.g., =) e RIEHS IR

Sound is eternal because of soundness (<)

In the above statement the eternity of sound is to be proved.
The Hetu Sabdatwa does not exist in the soul (Atma) etc. having
eternity or on a Ghata etc., which are non eternal. So Sabatwa the
Hetu found neither in Sapaksa nor in Vipaksa. It exists in Sabda
only.

C. Anupasambhari Savyabhicari Hetwabhisa (Non-Con-
clusive)

g Jie e Wgalsuagrd

e.g., 9 Jfaed Wi
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Hetu without positive example or negative example is Anu-
pasambhari Savyabhicari Hetwabhasa.

e.g., Every thing is non-eternal because of knowability.

(YT

In the above statement

Sarvam - Paksa
Anityam - Sadhya
Prameyatwa - Hetu

Because of the Hetu Prameyatwa the Sadhya i.e. Anityatwa
is proved on the Paksa Sarvam.

Here neither positive nor negative example is available be-
cause Sarvam is included in Paksa. Hence the quality Sadhetu.
‘G9& T’ is not available in this. Hence it is called Anupasam-
hari Savyabhicara Hetwabhasa.

I1. fas® g (Contradictory reason)

e Al gfdee: 99 {3 9 wievE: 93 A o
Wﬂ'ﬁ:

The reason which is contradictory to the thing to be proved
is Virudha Hetwabhasa. According to Tarka Sanghraha the Hetu
which with negation of Sadhya is Viruddha Hetwabhasa. This
Hetwabhasa proves the negation, but not existence of Sadhya, in-
variable concomitance (Vyapti) should be there between Hetu and
Sadhya. No such invariable concomitance available in this Het-
wabhadsa. Sadhya does not exist where Hetu is available, and Hetu
does not exist where Sadhya is present. Both are contradictory.
Hence it is called Viruddha Hetwabhasa.

e.g., I HY: famivrenq

This is a Horse because of Horns.
In the above statement.

<0 - q
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Hq - qy
But the Hetu Visanitwa never available in horses. Moreover

the invariable concomitance (Vyapti) between the Hetu and the
Sadhya is also not available.

Ayurvedic Example-
3T T T AACTEAT
This is Vata jwara because of Netra Daha.

In the above statement,

i - w™
qrasal - e
W TeE - g

But in Vita Jwara Netra Daha (Burning sensation in eyes)
never present. Hence it is called Viruddha Hetwabhasa..
III. Sat Pratipaksa Hetwabhasa (Opposable reason)

TR WSIE W P faud § wetg:

If another reason is available which proves the non-existence
of Sadhya, that type of Hetwabhasa is called as Satpratipaksa Het-
wabhasa or opposable reason.

In this, one Hetu proves the existence of Sadhya at the same
time another Hetu opposes it and it proves the non existence of
Sadhya.

e.g., TRI-cd: HEUIET Veawdd YeaIsHed: Hdm Teaq.

1. Sound is eternal because it is Audible like soundness.-

2. Sound is non-eternal, because it is a product like Ghata.

In the above statements the Sadhya Sabda Nityatwa is
proved with the Hetu, Sabdatwat.

At the same time Anityatwa of Sabda is also proved with an-

other hetu, Karyatwat.
P.V. 20
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Here Sabda Nityatwa is proved with one Hetu, and at the
same time Anityatwa is also proved with another Hetu.

Hence it is called Sat Pratipaksa Hetwabhasa. e.g. ,

Q. g & Tream: afravmrarq

R. @Y =l: afean: Wﬁm—ﬁo’do

1. The pre molar teeth are eternal as they are the parts of

Asthi.

2. As they fall naturally, the pre-molor teeth are non-eternal.

In the above two statements one Hetu i.e. Asthi Bhagatwat is
proving the eternity of the pre-molar teeth and at the same time
another Hetu, falling naturally or PatanaSeelatwat is proving non-
eternity of the pre molar teeth. Hence it is called Sat Pratipaksa
Hetwabhasa.

IV. Asiddha Hetwéabhasa (Futile reason) (Non-Availability)
If the Paksa is non available for Hetu it is called. Asiddha
Hetwabhasa. It is of three fold. viz.
A. Asraya Asiddha (Non-existent Paksa)
'B. Swarupasiddha (Non-existent Reason)
C. Vyapyatwasiddha (Non-existent concomitance)

A. ASraya Asiddha Hetwibhisa (NOI\I existent reason)
Twg gl IMAG: ual: omfaw: W RY: My AR  -Aodo

In this context ASraya means Paksa. The reason is futile
(useless), when the Paksa itself non-existent. In a futile Hetu the
Paksa is absent; so existence on Paksa is also futile. One of the
qualities of Sadhetu is absent.'Hence it is a fallacy. In this Paksa
Dharmata is obstructed. This results in the absence of Paramar$a
and ultimately prevention of establishment.

e.g., TR fig: Uy srfaean vﬂwrﬁzaﬂ 3 TR

q9g: g 9 A4d -doHo
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Skylotus is fragrant, because it is a lotus like a lotus in a lake.
In the above statement sky lotus is Paksa (subject) which is non-
existant. Hence Aravindatwa is a futile reason.

B. Swarupasiddha Hetwabhasa

@ A A U} T A °: WEutEg: ~dodo

The Hetu which never exists on Paksa is Swarupa asiddha
Hetwabhasa. In Swarupasiddha Hetu, existence on Paksa, the
quality of Sad Hetu is absent so it is a fallacy. The non-existent
Hetu prevents the knowledge of Paksa Dharmata and finally the
judgement.

e.g., T TUT: fe: g
Sound is an attribute because it is visible like.colour. Here
the Hetu visibility never exist on the Paksa i.e. sound.

C. Vyapyatwa Asiddha Hetwabhasa
(Non Existent concomitance)

wifast ¥ SEE AfG: | G SIS 9ii §reR e
urfe:  —do¥o

The Hetu which has non existent concomitance (Vyapyatwa
Asiddha), with limitation or condition (Upadhi). Upadhi or condi-
tion is that which pervades the thing to be proved, but does not
pervade the reason. A Hetu which is qualified with Upadhi or
condition is Sopadhika Hetwabhasa. Upadhi may be pervading
Sadhyabut not Sadhna or Hetu. Because there is no concomitane
in it. Upadhi (condition) can not pervade the reason. Non-perva-
sion of reason or Hetu having absolute negation co-existing with
the reason.

e.g., Tdlsd yHaH afgeEn
This mountain is smoky because it is fiery.

In the above example Agni is Hetu. Parvata is Paksa and
Dhiima is Sadhya.
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Agni - Hetu
Parvata - Paksa
Dhtima - Sadhya.

It can not be said that wherever there is Agni there always
Dhuma exists.

Dhiima need not exist definitely, where the Agni exists.

In Aayah Tapta Gola (The red hot Iron ball) Dhiima is absent
even though Agni exists. Hence here the Vyapyatwa is not
proved.

Dhuima is produced with the contact of wet fuel (Ardra Ind-
hana Sarhyoga). But wetness never exists in red hot iron ball.
Hence Dhooma is also absent. Hence it is called Vyapyatwa Asid-
dha Hetwabhasa.

V. Badhita Hetwabhasa (False reason)

(Contradicted/obstructed reason)

e greqraTE: wwnsaket fafya: | afue:

If the Sadhyabhava (non-existence of Sadhya) is established
by another Pramana it is called Badhita Hetu or contradicted or
obstructed reason.

e.g., GV KA Feaq,

Fire is not hot because it is a substance like water. In the
above statement:-

afg: - T, W - WA

The non-hotness of Agni is to be proved with the Hetu Dra-
vyatwa. Here the example is "like water" (Jalavat). But hotness
the absent of non-hotness is perceived by SparSana Pratyaksa
(Tactile perception). Moreover it is already confirmed that Agni is
hot. The remaining Dravyas are non-hot. Hence the above Hetu
‘Dravyatwa is contradicted. Hence it is called Badhita Hetwabhasa.
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TWE & WAER A~ AW BY R =g Tl #
T & g 'wad
‘Caraka's Ahetu-Identical with Hetwabhasa of Nyaya
Caraka described in Vimana Sthana the terms Ahetu, Het-
wantara and Savyabhicara. These are all similar and are identical
to Hetwabhasa of Nyaya DarSana.

1. Ahetu
Invalid reason is called Ahetu.

2. Hetwantara

R W WA gt ared fagwa ®GAM —Fofdo ¢

If an irrelevant reason is given in the place of a relevant rea-
son that is called ey Hetwantara or Fallacy of reasoning.

3. Savyabhicara ‘

¥ sfwar am ggafeet —Fofqo ¢

Statement with some exception is known as: Savyabhicara.
This type of statement leads to doubt.

e.g., Wafeg wwemfer sm dfiwmaar A 2 -=ofa ¢

Whether a medicine is effective in a particular disease or
not? As this statement creates doubt it is defective.

1. Ahetu-

IR WHIUT WW: WYT WW: qvdERGT  -Fofqo ¢

Ahetu is of three types viz. 1. Prakarana sama 2. Sarn$aya
sama and 3. Varnya sama.

A.Prakarana Sama Ahetu-Identical to Paksa :Stultfied
reasoning : In the present context Prakarana means Paksa. If the
Paksa itself becomes a Hetu it is Prakarana Sama Ahetu.

st yriTen e 3f | WY ST aeE: e, e,
ik Ty ifieawat faafifor e wigee ficdy adg:, 7 ft 7 ¥ ag:
w @ gftfa | —gofdo ¢

If some body says that The Atma is Nitya because it is differ-
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ent fom the body; then the opponent argues that Hetwabhasa ex-
ists in the above statement. Sariranyatwa or different from of the
body is already mentioned. It is clear that Sarira is Anitya. But
Atma is Nitya. Both Sarira and Atma are having opposite quali-
ties. Here the Paksa and Hetu are identical to each other.

This Hetwabhasa is identical to that of Gautama Nyaya
Satra. It appears to be the same as that of Satpratipaksa (opposa-
ble). \

B. Sarmsaya Sama Hetwabhasa (Doubtful reason) :

g q €Y 3G; W UG WIEWE ¥ | I Ingde uw v fhad
fafeas: @ T a1 3fa 9y U JaM TERgEgads J9HIE a8
fafematsafufa 1| ~Fofao ¢

A doubtful reason itself used to remove the doubt is called
Sarhsaya Sama Hetwabhasa. In this a reason putforth to establish
the thing to be proved also proves the negation of the thing to be
proved.

e.g., Can a person who knows only a part of Ayurveda be
considered as a physician? The opponent argues "As he knows
only a part of Ayurveda though he is a physician. Here the point
of doubt itself clears the doubt. This is the fallacy of doubtful rea-
soning.

C.Varanyasama Hetwabhasa (Fallacy of Insignificant
Casuality) :

qud A WA,

Varnya means Sadhya

Fud gt A AR 4@ ggAvaifaive: |« qur Hiyg garq sraviEg
gfegafear wegafefn, 3% avd: yt yfaafa auaf agwa avaifafeaed
WHiswRy; —Fofde ¢

The Varnya Sama Ahetu is that where Sadhya is doubtful
even in Sapaksa just as it is so in the Paksa. For example 391 9f&:

Afear vyl ¥seaq knowledge is non-eternal because of un-
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touchability like sound. Here Anitya is doubtful in Buddhi i.e. the
Paksa. So also it is a doubtful instance ie.in Sapaksa as a matter
of fact existerice of the thing to be proved (Sadhya) is Sapaksa
(similar instance) ought to be definite. On account of this defect
of Sapaksa, Varnyasama is a Hetwabhasa.

Classification of Hetwabhasa

[ l I I |
Savyabhicari Viruddha Satpratipaksa Asiddha  Badhita

Hetwabhasa Hetwabhasa Hetwabhiasa Hetwabhasa Hetwabhasa

|
| | |

Sadharana  Asadharana Anupasarhhari

| | l
Asraya Swarupa  Vyapyatwa
Asiddha Asiddha  Asiddha

Vyapti Vimarsa-Invariable Concomitance

Vyapti is very important in Anumana Pramana. Without
Vyapti inferential knowledge is not possible. Vyapti is the root of
Anumana. The term Vyapti born out of the combination of two
words Vi + Apti = Vyapti which means ViSesanaptihi = which
generally means available in specific manner. But in the present
context Vyapti means correlation or concomitance. We know the
relation between two objects through Vyapti. When two things
are present on Paksa, the relation between two things in which one
must necessarily exist wherever the other is present.

Basing on this alone in Tarka Sangraha it is described as
7T TN g T aF afghiy wwwd it anftr: -gowo

The invariable concomitance of Dhooma and Agni is that
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where there is Dhiima there must unexceptionally be Agni.

In the above statement Dhiima the Hetu is Vyapya (Perva-
sive), Agni the Sadhya is Vyapaka (pervading). Which is pervad-
ed is Vyapya. Which pervades is Vyapaka. Dhtima is pervaded
by Agni, because where there is Dhiima there is Agni. Hence
Dhuima is pervasive. Agni pervades Dhiima, because where there
is Agni there is not necessarily Dhiima, such as a- Ayahtapta gola
(hot iron ball). Hence Agni is pervading. Vyapti means invaria-
ble association of Vydpya and Vyapaka. There is an invariable
‘association between Dhiima and Agni, because Dhiima never ex-
ists in the absence of Agni.

Vyapti has two qualities as follows (1) Non-existence of
Sadhana in absence of Sadhya.

(2) Existence of Sadhana in existence of Sadhya alone. This
Vyapti is of two fold.

1. Anvaya Vyapti (Positive concomitance)
2. Vyatireka Vyapti (Negative concomitance)

e.g., 99 9 yH: 0 77 afg: 3f4 =g =wf@

Wherever Dhiima exists there always Agni also exists is the
-example for Anvaya Vyapti (Positive concomitance).

The nature of Anvaya Vyapti is that wherever there is reason
there exists the thing to be proved.

The Vyapti which is shown in a negative manner is Vyatire-
ka Vyapti (Negative concomitance), for example 33 afg: =ifq a3
yu: A& where Agni is absent there Dhiima is also absent. Where
the thing to be proved i.e. Sadhya is absent, there the reason i.e.
Hetu is also absent.

Drstanta Swarupa - Nature or Definition

of Example or Illustration
To bring the knowledge of an object to others, citing anoth-
er object is called Drstanta, or Udaharana. Drstanta is one of the
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‘Paiicavayava Vikyas of Pararthinumana.

The description of an object which is suitable for description
and gives identical knowledge to the intellectuals or scholars and
illeterates as well is called Drstanta. To simplify, Drstanta means
example.

Caraka defines Drstanta as follows

qErt Am o7 qd fagui g wrnd @ avd aviafa gonfa wwit:
vaes, fean geft anfees: wererh: gfd 1 aen anfee: weererafa, Aar
RiGy F9d FHWIEHET ~Fofdo ¢

e.g., Agni is Hot, Jala is Drava, Prthv1 is Sthira, Sun gives
light to objects and illuminates. The teachings of Sankhya, illumi-
nates knowledge, as Surya illuminates the objects.

Here the identical or equal knowledge to the illeterates and
scholars means, how an illeterate gets the knowledge of an object,
a wise also should get the knowledge in the same way. This is
called as Drstanta.

While proving inferential knowledge popular factors may be
given as examples. Mahanasa is mentioned as example in proving
the inferential knowledge of existence of Agni on Paravata. Ma-
hanasa is so popular that wise and illeterate equally get the same
knowledge about it.

This example is of two types viz (1) Sadharmya Drstanta and
(2) Vaidharmya Drstanta.

Mahanasa stands for Sadharmya Drstanta and Jalasaya
stands for Vaidharmya Drstanta.

Nyaya DarSana also expressed the same view in the follow-
ing statement.

wifrs whgemn afamnd gig wrnad @ @t qud gufafa qer:

The ordinary people and the investigator who investigates
the objects with the investigation get the knowledge in a similar
manner is Drstinta.
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@ @W&Y Confutation or Disputation

In Dar§anas Tarka has been given an important place. Deep-.
reasonable and hypothetical thinking or argument of wisemen re-
garding some topics for establishing facts is called Tarka. Tarka
proves the existence of indirect objects. Nyaya Dar§ana among
other Dar§anas has given an important place to Tarka. Tarka does
not depend on other Pramands like Pratyaksa etc. Tarka leads us
to valid cognition indirectly. Vatsyayana states that even though
Tarka does not attain determinative knowlege it discloses the con-
trary and improbability of the present context. Acarya Udyotaka-
ra states that Tarka produces the knowledge that the Atma might
be Anadi.

Even though Tarka it self is not a mean in producing the
Authentic knowledge of an object, it helps to prove the imaginé-
tion and Hypothetical reasonabilities of an object.

THT{ME®: h: -fagrEr §18

Benediction to Prama is called Tarka.

Some Acaryas opine that "knowledge of Vyapti" is called
Tarka. Sadhana does not exist in the absence of Sadhya and Sad-
hyaexists when Sadhana exists is Tarka. Itis otherwise known as
Uha (conjunction by imagination or reasonable thinking).

Mimansakas opine that Tarka is a process of Hypothetical
consideration. According to Piirva Mimarmsa Dar$ana "Tarka is
not a Pramana. But it helps to Pramana.”

Hypothetical thoughts to clarify the doubt in perceiving the
valid knowledge of an object is Tarka. It is otherwise known as
'EEHA and OOHA'. Tarka, Pariksa, Vicarana arc all synonyms.
Though Nyaya DarSana mentioned Tarka as one of the sixteen
Padarthas it has been considered as Pramana.

Jayanta Bhatta in Nyaya Manjari while describing Tarka
states that the arguments to substantiate one's own views and es-
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tablish one's principles showing certain reasonable evidences and
weaker counter argument of the opponent is called Tarka. As such
even though the tarka itself is not a Pramana it leads to attain the
valid knowledge of an object.

e.g., If Agni is not present Dhiima also does not exist.

By showing Vyapya (Hetu) proving the Vyapaka (Sadhya) is
called Tarka.

Hence Tarka Sangraha defined tarka as

AT ROHRITEAE:

Tarka is the deduction of a more extentive thing by the Hy-
pothetnical assumption of a less extentive one as in the example. If
there was no Agni then there would be no Dhiima.

Kanada Goutamiya defined Tarka as

sfagra ad sad wRvivala: a@ qd qg: ah:

The imaginary or hypothetical process (activity) in getting
the knowledge of an unknown real objetcs, by showing some
causes is called Tarka.

a6 Wgd -Importance of Tarka
Tarka is very important because
1. Itis an important subject matter in Nyaya Dar$ana.
2. It helps in Pramanas for attaining valid knowledge.

3. It causes for strengthening the arguments of both the par-
ticipants (Plaintiff and deffendant).

4. It removes Mithya Jiiana or illusion.
5. It is the cause for clearing the doubt.

6. It is useful for imaginary, hypothetical or reasonable
thinking in the cognition of valid apprehension.

7. Itis the cause to differentiate between Prama and Aprama.
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Tarka Bheda-Types of Tarka
According to Nyaya DarSana Tarka are eleven types viz.
1. Vyahata 2. Atmasraya 3. ItaretaraSraya 4. Cakraka$raya
5. Anavastha 6. Pratibandha Kalpana 7. Kalpana Laghava 8. Ka-
Ipana Gowrava 9. Utsarga 10. Apavada and 11. Vaijatya.

rgde U TR ufd

Utility or Implication of Inference in Ayurveda
It is already stated that the factors in the body which are per-
ceived through Anumana Pramana are more in number than that
of Pratyaksa Pramana. Through all the Indriyas except Rasanen-
driya, a physician can perceive the knowledge through direct per-
ception. But the following factors can be known by interrogation
only.
1. The taste in the mouth of the patient can be ascertained by
interrogation.
2. If lice etc. go away from the body it can be infered that the
taste of the body is changed.
3. When flies and other insects are attracted towards the
body the sweet taste of the body can be inferred.
In addition to the above the following factors are also can be
infered.

1. | Jatharagni Through | The power of Digestion

2. | Strength Through | The power of excercise

3. {The Through | Ability in perceiving the knowledge
condition of of their respective objects like Rupa
Indriyas etc.

4. | Presence of | Through | Perception of specific objects
Mind through Indriyas without any defect

-
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(Recognition)

5. | Knowledge | Through [ His Profession and activities
of a Person
6. | Rajoguna Through | His attachments with women etc
7. | Moha Through | Lack of knowledge and
understanding
8. | Krodha Through { Revenging attitude
9. | Grief (Soka) Through | Sorrowful expression
[ 10. | Harsa Through | Accepting, viz. participating in
Dancing and other cultural activities
etc.
11. | Priti Through | Facial expression of joy and
(Pleasure) satisfaction
12. | Bhayam Through | Distress or dejection
(Fear)
13. | Dhairyam Through | Strength of the mind even in
dangerous situation
14. | Veeryam Through | Intiation in performing difficult
(Vigour) activities
Heroism
15. | Avasthana Through | Avoidance of any mistake
stable mind
16. | Shraddha Through | Intention.
(attention)
17. | Medha Through | Power of comprehension
intellegence
18. | Sanjiia Through | Recollection of the names, objects

etc.
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19. | Smrti (Reco- | Through | Reminiscence or Remembrance
llecticn)

20. | Hryam Through | Diffidence
(Bashfulness)

21. | Sila Through | Behaviour, repeated practice
(Character,
habits)

22. | Dwesa Through | Prohibiting forbiding
(Dislike or
Repugnance
aversion)

23. | Upadhi Through | Subsequent results
(Deception
fraud)

24. | Dhrti (Strong | Through | Non-fickleness
will firmness)

25. | Vasyata Through | Obedience to others
(Submissive-
ness)

Apart from the above mentioned factors certain other factors
are also described in the 8th chapter of Caraka Vimana Sthana,
which can be perceived through Anumana Pramina.

&k %k



Chapter-1V
IRy yTeT ey
Consideration of Verbal Testimony or
Scriptual testimony

gde ¥ MUY ST HraTan
Importance of Authoritative Instruction

in Ayurveda

Though all the other Darsanas gave first ;;lace to Pratyaksa
Prmana, Ayurveda has given first place to Aptopades$a, because in
Ayurveda it plays an important role than other Pramanas.

Caraka stated about three types of means for examination of
the patient and diseases as follows.

fafad wea FREYEEAA qd aiied i qdar gdngeREeme-
FEANEE Wafd, T f§ armawads s {18 aeqead | Bifed @fee
FrEEd gd ATEedyng {9 a9 NegEEl adaiuead (1 &
e qd qoq Wagrgumeai ahtemmon faa 1 weq fefaw oden
| FHEAl WeEE WA |1 ~Fofdo ¥/y

First of all the disease should be examined and diagnosed
with the help of the three types of knowledge to attain the determi-
native and undefective knowledge. One can never get complete
knowledge with the help of only any one of the means. Among
these collective means, first of all one should attain the scriptual
knowledge by Aptopadesa and:later on examine the patients and
disease with Pratyaksa and Anumana.

With the above statement of Caraka it should be understood
that Aptopades$a plays an imporant role in Ayurveda.
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Knowledge is the only source for an examiner for Investiga-
tion. If a patient approaches a lay man instead of a Vaidya, even
though the lay man examines the patient with Pratyaksa and
Anumana, he can not get the knowledge of the disease. On the
other hand if the patient approaches a Vaidya who is already hav-
ing good knowledge about the diseases and treatment, he exam-
ines the patient, diagnose the disease and gives proper treatment.
For all these, a person should be well acquainted with scriptual
knowledge

When students enter the college, get the knowledge of Ay-
urveda through the teachings of the preceptors first, later on get
the theoretical, practical and clinical knowledge of diseases also
from the preceptors and the great books. Then only they will be
able to examine the patients and diagnose the disease through var-
ious clinical examinations, clinical investigations, like blood,
urine, stools etc., with the help of Pratyaksa and Anumina
Pramanas independently. Aptopadesa is the primary source for the
entire knowledge.

A person gets the knowledge of Gems from Aptas, i.e. from
elderly persons who know the complete knowledge about gems.
Then only he can examine the Gems and comes to know about the
merits, demerits and defects of Gems. If he is not well acquainted
with the knowledge of gems he can not decide the Authenticity of
the gems properly. In such a way a person who does not get the
proper clinical knowledge of diseases from preceptors, he can not
examine a patient, diagnose the disease and give the treatment
properly. Hence Aptopadesa is an important Pramana in Ayurve-
da. ' _

The following statements of Caraka in various contexts sub-
stantiate the above statement.

¢, fafad @ Onfavisfags wafa: ow-n@ieRy:, weasy,
FpEE A gl —Fofdo ¥/3
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?. fafau ¥ @) vd wq omq @ @ agfdd odan, smE:,
weag, IWH giwmafa -qoFo 23

1. Three means viz Aptopadesa, Pratyaksa, and Anumana
are present for acquiring the distinct knowledge of the diseases.

2. There are four types of investigations viz. (1) Aptopadesa,
(2) Pratyaksa, (3) Anumana and (4) Yukti for attaining the knowl-
edge of existent and non existent factors of the universe,

By observing all these views of Caraka it is understood that
the utility of Aptopadesa is of two fold in Ayurveda (1) Apto-
padeSa as a mean for acquiring the proper knowledge and (2)
- Source of knowledge.

ATERY & WY |/ AfT {1 align
leferent aspects of the Examination through

Aptopadesa
UmMiFEHid FHhiquid Qifaid I 0 qrea ®a afgseRea
gAY WEH Td Yyl WU T TARE qUEaid giea g9 SRfaaid
IghAd AME WE 9rt faad, afefsd wdteroaf wgfgar fagha
frgquevemas | -Fofdo ¥/&

. Agrrevating factors like Snigdha Dravyas etc.
. Involvement of source of Dosas.

. Mode of manifestation of the disease.

AW N -

. Nature of the disease like seriousness and acuteness of the
disease.

. Location etc. of the organs of the body and the mind.
. Pain.
. Symptoms.

0 ~J N W

. Association with specific sounds, touch, colours, tastes
and smell.

9. Complications.

10. Association with aggrevation, neutrality and decreasing.
P.V. 21
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11. Prognosis.

12. Names.

13. Accompanying factors.

14. Prescribing wholesome and unwholesome for various
diseases.

. The knowledge of the above factors can be attained through
Aptopadesa or Authoritative testimony.

AMEYSYIE AQUT, EEY o
Definition and Feature of Authoritative Instruction
L. IAIY 9N AW @ qu+1 Aran fy Afgad wfa fawmlas
frefiquame gy | i urErTEagS AWl | SHIv 99 uW

s e & gur gE aed fufe -gofgo ¥/3
R. Tl fafwn: a@t @ wew @
Ayl HreTer woel F+ reaTed Wl |
aman: forer: fage: A Awi aERwEYRY
wed qeaf< @ seEwd S W@ 1 -Fogo ¢

The authoritative instructions of trust worthy persons (Apta)
are known as Aptopade$a. The trustworthy persons are free from
Rajoguna and Tamoguna and they are worthy of reason, argument
discussion and determinative knowledge. They are well acquaint-
ed with remembrance and knowledge about what ought to do and
ought not to do. They are impartial, free from attachment and
grief. The persons having the above qualities are Aptas and their
instructions are authentic.

In another context Caraka explained the qualities of Apta as
follows.

The person :

1. Who is well acquainted with Tapobala and Tapojiiana and

free from Raja and Tama.
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2. Who has always in possesion of non-defective and unob-
structive knowledge of past, present and future
3. Whose statements are doubtless.
4. Who always speaks the truth as he is free from Rajo Dosa
and Tamodosa.

The Aptas are known as Sista and Vibuddha also.
Apti

Comprehension or Visualisation of all the matters is called
Apti and the person who indulges in activities with Apti is called
Apta. Asthe Apta are free from Raja and Tama they eliminate the
defects arising from the predominance of Raja and Tama.
Sista

Due to his Tapobala and Tapojiiana, who directs the entire
world that what to do and what not do is called Sista.
Vibuddha

The person who performs his activities after attaining the
knowledge of the objects with intellect is called Vibuddha.

The words of such eminent sages are always true beyond all
doubts; and they can be followed without any hesitation.

The judgements of the judges and opinions of the Super-spe-
cialists and scientists can be considered as Aptopadesa.

ey ¥l awi-Apta people always speak truth

ana: aend. Af:—Apta who knows the knowledge of the
realms is called as Apta.

geqdeyll ffagat wafa—The person who always sees the
truth and free from defects viz. Raja and Tama is Apta.

The Vedas, Upanisads, Puranas, Dharmasastra Smrti
Granthas and Sarmmhitas come under Aptopade$a. As the above
mentioned are authentic Aptopadesa is considered as Pramana.
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MY WHIUT Sacred Scripture
Susruta used the term Agama instead of Aptopadesa.
Though he mentioned the term Agama he did not describe its def-
inition.
As these advices and instructions are like Aptopade$a and
profounders of some Dar§anas accepted Agama as a Pramana.

Acarya Dalhana the commentator of Su$ruta confirmed the

Agma Pramana and considered it as Sabda Pramana or Apto-
/

/ _
He states that the subject matter of veda is Agama. Instruc-

tions laid down in Vedas and Sastras written by Ancient seers and
other learned people come under Agama Pramana.
fag fad: wwmitg fed o o =
AOW: yrEHeaEEnd afgt: 11 -Sw
Cakrapani in his Bhanumati commentary of SuSruta Sutra

Sthana states as SaAfd ryafa geq fawgs sgffafa smm:.

Which enlightens or reveals the analytical knowledge of
minute and distant matters is called Agama. It is cleared that Ap-
topadesa is always free from defects. As Vedas are Apouruseya,
they are free from defects. Gangadhara, commentator of Caraka
Sarhhita hence opines that, the hymns of Vedas alone are the
Aptavacana. The teachings and instructions of Apta Purusas,
which are in the form of various Tantras, Sastras or science are
also come under Agama Pramina. As the Apta Purusas wish the
welfare of the entire universe the various Sastras written by them
are authentic and called Agamas.

padesa.

The subject matter and various topics described in yarious
Agamas or Sastras are true and are respectable like Apta. Hence
some Dar$anas accept Agama as a Pramana.

As there is no difference between Agama Pramana and Apto-
padesa, it is included in Aptopadesa.
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A S
Feature of Sacred Book

Learning of various topics are worthwhile knowledge. Such
topics were described in an order in various books. By reading
those books a person can possess complete and valid knowledge
about the worthy topics. Hence such Books are trustworthy to
read and such books are called Sastra or sacred books and they are
trustworthy to the desciples for learning. The students develop
their Sastra Jiana and get talented by reading such sacred books.

In olden days a number of sacred books were written by many
scholars on various topics. Those Sastras are eitghteen in number
viz. (1) Siksé (2) Kalpa (3) Vyakarana (4) Nirukta (5) Jyotisa (6)
Chandas (7) Rgveda (8) Yajurveda (9) Samaveda (10) Atharvave-
da (11) Mimarnsa (12) Nyaya (13) Dharmasastra (14) Purdna (15)
Ayurveda (16) Dhanurveda (17) Gandharva veda and (18) Artha
Sastra.

Profound thinkers of some Dar§anas state that valid appre-
hension is possible through sacred books alike Pramanas. Hence

2

Sastras are also Pramanas.

In addition to that they are also come under Aptopadesa.
Hence they are included in Aptopadesa.

Ayurveda is also one of the eighteen Sastras mentioned
above. Hence the treatises of Caraka, Su$ruta, Vagbhata and oth-
ers are also Sastras.

Caraka enumerates some specific features for a sacred book,
which is trustworthy for learning by a disciple.

Such Sastra illuminates the knowledge and increases intelli-
gence of the person, as the clear sun removes the darkness and il-
luminates the object. It removes the ignorance hence such types
of Satra is worthy for collection and learning.
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1. | Sumahat YaSaswi Dhira Worshipped by best, glorious
Purusa Sevitam scholastic and learned people.
2. | Artha Bahulam Full of abundant meanings.
3. | Aptajana Pujitam Respected by reputed experts.
4. | Trividha Sisya Buddhi Hitam | Beneficial to the. three types
of disciples, viz. highly,
moderately and less
intellegent students.
5. | Apagata Punarukta Dosam Free from defects of
repetition.
6. | ArSam Derived from Rishis or Seers.
7. | Supranita, Sttra, Bhasya Well written §lokas,
Sangraha Kramam. commentary and summary in
an orderly manner.
8. | Swadharam Well versed ideas for
conveying.
9. | Anavapatita §abdam Free from vulgar expressions.
10. | Akashta Sabdam Free from difficult
expressions,
11. | Pushkalabhi dhanam Clear and unambiguous
expressions.
12. | Arthatatwa Vinichaya Convey ideas and meanings
Pradhanam in a determinative way.
13. | Kramagatardham Provides knowledge in an
orderly manner.
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14. | Sangatardham Relevant to the subject.

15. | Asankula Prakaranam Without confusion in relating
contexts.

16. | Asu Prabodhakam Quickly attainable.

17. | Laksanavat Rich in definition and
captions

18. | Udaharanavat Rich in examples,
illustrations similies etc.

Bfa@ w=OT Words of the Divine Origin
In Pouranikas view Itihasa is an independent Pramana. They
did not include it in any other Pramana. But other philosophers
did not accept Itihasa as an independent Pramana, instead they in-
clude it in Aptopadesa.

Both Aitihya and Aptopadesa are identical terms of meaning.

According to Pouranikas two varieties of statements general-
ly found in Aitihya.

1. The teachings based on the valid knowlede apprehended
by great saints and sages in ancient times, for the welfare of the
entire society in the form of treatises preserved. Now a days, the
ideas, aims and scholastic approach towards various topics and
teachings of the ancient great saints and sages which are preserved
are available in the form of treatises. As they are in written form
these can be accepted as Authentic.

Basing on this alone some opine that Aitihya is none other
than Aptavacana or Aptopadesa.

The statements, and authoritative instructions which are
spread for the welfare of the entire society by great personalities
who are free from Kama, Krodha, Lobha etc. are authentic. If we
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keep the above view in mind, we find no difference between Ap-
topadesa and Aitihya.

2. The history of hereditary families and dynasties which
ruled the country for several centuries also can be included in Aiti-
hya Pramana. As such it can be understood that Aitihya is a suc-
cession or an uninterrupted series. '

Most of the present day customs, and beliefs are existed till
to day basing on the successive blind beliefs. Keeping this in view
Pouranikas accepted Aitihya as an independent Pramana. /

But these successions, blind beliefs, illusionary customs are
based on unauthentic statemets. Hence it can not be considered as
an independent Pramana. As the authenticity of such statements is
doubtful they are not considered as Pramanas. Hence it is better to
consider Aitihya as Aptavacana. Caraka also did not consider it as
an independent Pramana instead he includes it in Aptopadesa by

stating

Qﬁr{dmm%ﬁm —gofgo ¢

But the profounders of Nyaya Dar§ana did not accept Aiti-
hya as a Pramana as they opine that the statements made about
Aihitya are illusionary thus Aihitya is a kind of term but not a
Pramana. In Amarko$a the term Itihasa was defined as ‘Sfdgr@:
YUg:” which means old, past and legendery events are called Iti-
hasa or History. The history texts try to bring together the past
events with the present events.

The developments in various fields from ancient times to
present are revealed through Itihasa or history. Different cultures,
behaviours, fashions, arts, education system, customs, economical
developments etc. of the society and various races are revealed
through Itihasa.

The statements like 3 g8 EH MAcAl wg¥d: (In this
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way the great seers like Lord Atreya etc. stated) of the sacred Sam-
hitas like Caraka, Su$ruta and Vagbhata also substantiate the
above views regarding Historical events.

Based on the following factors Itihasa was considered as an
important topic.

1. The authenticity of evolution process can be proved

through Itihdsa.

2. The administration, dynasties of the rulers of olden days

etc. are known through Itihasa.

3. Financial Growth, development of the society, social ac-

tivities are known through Itihasa.

4. Dietary habits of ancient times also known through Itiha-

sa.

5. Law and order systems, Punishments to criminals, Poli-

tics etc. of ancient times. and |

6. Customs, Habits, Cultures of those ancient days are also

known through Itihasa.
fraug Nighantu : Lexicon

The word 'Nighantu' is popular since vedic period. In the
vedic period and later on the term 'Nighantu' is used in the sense
that which explains (reveal) the meanings of the vedic Hymns
(quotations) and their synonyms. But in the present days Nighantu
means the text which contains the Rasa, Guna, Virya, Vipaka, Pra-
bhava of the Ausadha Dravyas (Medicinal Herbs).

f@ a1 mafa (Feafa, sgaf) sfa fom:

As per the above definiton, that which explain in detail the
concealed meanings of the Vedic quotations are called as Nighan-
tu. In this context the word ‘Nigama' means quotations from Veda.
. In the present days the dictionaries and KoSas are in usage.

Similarly in the ancient period collection of the Vedic hymns,
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their synonyms, comments and their meanings were explained in
detail in Nighantus or Lexicons. ‘

The words in Vedic hymns and their meanings are very dif-
ficult to understand. For easy understanding of those words and
meanings 'Yaska Mabharsi' has written a book named 'Nirukta'. In
that book he commented about Nighantu as follows

FUTETE: SUTER: | ¥ SEAed: | e aum fraved: gam-
g -y

That which reveals the knowledge of the concealed mean-
ings of the Vedic Hymnes is called Nighantu or Nigantu. This is
other wise known as 'Nigamana' means which gives determinative
knowledge.

With the above definition it can be understood that the com-
pilation and collection of the Vedic teachings is called Nighantu.
A person can attain determinative knowledge of the concealed
meanings of the Vedic words through Nighantu.

As time passes the meaning of the word 'Nighantu' is chan-
ged gradually. The books which explains the Rasa, Guna, Virya,
Vipaka, Prabhava of Ausadha Dravyas (medicinal Herbs) men-
tioned in Atharva Veda is Nighantu.

Later on some books were written in which synonyms and
attributes etc of the mendicinal Herbs etc. were explained in detail
and named them are considered as 'Nighantu'.

e.g., Raja Nighantu, Dhanvantari Nighantu, Kaiyadeva Ni-
ghantu, Sodhala Ni ghantu, Madanapala Nighantu, Bhava Prakasa
Nighantu etc.

Now a days Ayurveda Nighantu means that which explains
Rasa, Guna, Virya, Vipaka, Prabhava of the Ausadha Dravyas
(Medicinal Herbs, Plants)'.

In Ayurveda various synonyms were used for a particular
word in different contexts. Hence the knowledge of the synonyms
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of each and every drug is essential. e.g., Raja Vrksa, Aragawadha,
Samyaka. Chaturangula, Arevata, Vyadhighata, Kritamala, Su-
varnaka are the synonyms of Aragwadha (Casuio Fistula). These
terms were used in various contexts by Caraka for Aragwadha.
yIeg WATOT
Verbal Testimony, Scriptures

Some philosophers opine Sabda as a Pramina in place of
Aptopadesa and Itihasa. They consider Sabda as an independent
Pramana. But all the Sabdas can not give valid knowledge.
Nyaya Darsana difined 39 <¥1: ¥1&&:, which means the state-
ments or teachings made by Aptas is Sabda. Hence there is no dif-
ference between Aptopadesa and Sabda.

Th AETIARYT V& wgoi
Definition of Word according Tarka Sangraha

A V- AY a1 | e UE WYE: | 69l
THATT | 9I°R U | JTRWTY UeTq Irawdl ares: Ffa $u wdha: wife: |

~tdoYo

According to Tarka Sangraha a sentence spoken by a trust-
worthy person or Apta is called Sabda. Apta always speaks truth.
His knowledge is real and he speakes what he really knows. Sen-
tence is a group of words and word is a thing having power of con-
veying a meaning. That potency is a convention made by God
that a specific concept be understood from a specific word.

This is the opinion of the ancient people regarding Sabda.
But modern scholars opine that power is desire whether it is ex-
pressed by God or man; so a convention made by man is also
power.

The authoritative persons or Aptas, get the real knowledge of
the objects themselves and promulgated in the society for the wel-
fare of the society in the form of teachings, or advices or instruc-
tions. Those sentences are the internal parts of Sabda Pramana.
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THE VG AGU ALY quia
Definition and Types of Word according Caraka
Sabda generally of three kinds viz.
1. Loukika Sabda
2. Vaidika Sabda and
3. Sadharana Sabda.

1. Loukika Sabda

The words pronounced by worldly persons are Loukika Sab-
da. The persons who always speaks truth is Loukika Purusa.
Hence the words pronounced by such authoritative persons are
called Loukika Sabda.

2. Vaidika Sabda
The Hymnes and sentences of Vedas only called as Vaidika
Sabda.

3. Sadharana Sabda
The words pronounced by common man in his daily usage
are called Sadharana Sabdas.

As the sentences and teachings pronounced by authoritative
persons and hymnes of Vedas reveal the reality of the objects the
former two types of words only are considered as Sabda Pramana
by Nyaya DarSana.

Nyaya Dar$ana is one of the main Dar§anas in accepting
Sabda as Pramana. Though all the other DarSanas like Sarnkhya,
Vedanta, Yoga and VaiSesika etc. substantiate the view of Nyaya
Darsana there are some differences of opinion. As the Vedas are
Isvara Krta, Anadi, Apauruseya and self illuminaries, the above
Dar$anas considered Hymnes of Vedas as a Pramana.

Caraka defines Sabda as the combination of syllables or var-
nas. They are four fold (1) Drstartha (2) Adrstartha (3) Satya and
(4) Anrta. ‘
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V! 9 qui TIwE: § Sgida: qudy, spEdy, ded Ird-
gft)  -Fofao ¢

A.Drstartha :

goglam fafa: ggfa: S wgwfa sigweusd: womafq | wfa
gife @ wiErfgufafa -Fofdo ¢/3¢ :

If the meaning of the sentences is experienced by direct ob-
servation or Pratyaksa Pramana it is called Drstartha.

e.g., Dosas get aggrevated because of three causes like Asat-
mya Indriyartha Sarhyoga etc., and the Dosas reaches to normalcy
by six types of treatments viz Langhana and Brrhana etc. Sabda
and other objects will be perceived in the existence of Srotrendri-
ya and other Indiryas.

B. Adrstartha :

geral: q: it deawma: | e Wy gfa —=ofdo ¢/3¢

If the meaning of the sentences or words is based on infer-
ence, but not through direct observation is Adrstartha.

e.g., Rebirth is there after death, Moksa is there.

C.Satya :

W - g, wargdad wm: afa g wreEmi
=T, AR WIEHi —Fofdo ¢/3¢

The facts and factual statements are called Satya. Teachings
of Ayurveda are there, treatment is there for curable diseases, and
treatments give result.

D.Anrta :

we fawdargag -gofae ¢/3¢

Contrary to facts or false statements.

e.g., No Ayurvedic teachings, no treatment for curable dis-
eases, no result for treatment.

Cakrapani in his commentary described Sabda is of two fold
viz. (a) Parama Apta Brahmadi Pranita and (b) Loukika Apta
Pranita.
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(a) Parama Apta Brahmadi Pranita-Brahma and other Sa-
cred people are greatest authoritative persons. The words pro-
nounced by such highly intellegent persons are Parama Apta
Brahmadi Pranita. Vedic Hymnes and other Sabdas are come un-
der this category.

(b) Loukika Apta Pranita-The persons having qualities of
Apta such as free from Raja etc. like Caraka are called as Loukika
Apta. The words pronounced by enlightened persons are Loukika
Apta Pranita Sabda.

el e ght Ao

Power of the word signifying the particular meaning

The technical terminology which conveys the meanings of
the words pronounced by the common people are called as Sab-
dartha Bodhaka Vrtti. Each word has so many meanings and
some words have specific meanings. While speaking in some
contexts, the words used by us convey the proper meaning, some
times they can not convey‘the proper meaning. It depends on the
context of the word used. -To get the proper knowledge Sabdartha
Bodhaka Vrtti is very useful. Vrtti means a relation by which a
word signifies a particular thing or meaning. Sabdartha Bodhaka
Vrtti is four fold.

1. Abhidha Vrtti 2. Laksana Vrtti

3. Vyanjana Vrtti 4. Tatparyakhya Vrtti
1. Abhidha Vrtti (Direct Relation)

sfusfiad qur wr s

The Vrtti which conveys a direct meaning of a word or a sen-
tence in an easy way is called as Abhidhavrtti. Because of this
Vrtti, meaning of the word or sentence can be understood directly
and very useful.
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e.g., (1) Rama is going to School. (2) Krsna is studying in
school.

In the above sentences the meaning is very easily understood
with the help of Abhidha only.

Abhidha is of three fold.

(1) Rudha (ii) Yougika and (iii) Yogariidha

i) Rudha (Power of A group of component parts)

wige wiw: ofe:, 9% wear ugwd ad: goad o ug W yegeaq
Tue 3fd ug -FrefaR gofdo

The power of the whole word is called Riidha. The meaning
of the word which is known by Riidhi is called Radha. e.g., Ghata,
Pata. ’

Specific word conveys a particular meaning. Division of
this word can not give any meaning.

ii) Yougika (Power of a component part)

a9y vifwh: dANT: | AR 9 U AY: geEd aq 4R 98 | a
urEE: 3 9 | -Feiet gofdo

The power of a component part of word is called Yoga.
Yoga is that where the meaning is known from the root (verb) etc.
e.g. Pacaka.

The meaning of the word Pacaka (a cook) is known by the
etymology. The person who cooks is a cook or Pacaka.

iif) Yoga Riidha (Power of Yoga and Riidha)

T A A TSIy ¥ quAd a9 U dRTeRH, 99T Yahety | GaRT
e ¥ sqraen wew DTy | aaTe WS VIR O UE GEe AT
THYR | I §E AT TGRS -FRER Tofdo |

If the whole meaning of the word is known both by Yoga
and Rudha is Yoga Rudha. e.g. &<l (Pankaja). It is a Yougika
word because its etymology is 'One that grows in mud is Pankaja.
By Riidhi the word denotes a Paiikaja blooming by day, but not
Kumuda which blooms in night. +So it is a Yoga Riidha word.
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2. Laksana Vrtti (Implication)

VST HEHl AYUM-doHo

Laksana or implication denotes the relation between a word
and the meaning of that word. Laksana is related to the direct
meaning of that word. ‘

Ex. T0mai &@ie:—There is a hamlet on the Ganges. In the
above statement a person can get the knowledge of the implied
meaning "on the bank of river Ganga, as the relation between the
flow of the water and the bank is signified by the word Ganga.
The hamlet never exists in the stream, but it exists on the bank of
the river Ganga. Because of the connection of the bank with river
Ganga, one knows that the hamlet is on the bank of the Ganga.
Thus the connection between bank and Ganga is called Laksana
Vrtti.

Laksana Vrtti is of three types

1. Jahallaksana

2. Ajahallaksana

3. Jagadajahallaksana

i) Jahallaksana

TAAETTNNG: TF AGTAYUN —doFo

If the primary meaning is completely changed and a new one
is substituted it is Jahallaksana.

e.g. wan: wivit<a—The Cots are crying.

In the above statement, the cots never cry. It is quite absurd.
This can be avoided with adding an implied meaning which the
statement yields through its association with the first meaning. By
implication, the above statement means "The children on the cots
are crying.

In the above statement the primary meaning is discarded and
substituted it by implied meanings.
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ii) Ajahallaksana

TR aEAdRATad: 9 SWglefd ~doTo

If another meaning is obtained, without leaving out-the pri-
mary meaning is called Ajaha laksana)

e.g.- dIhWA! gfer vaiai—Save the curd from crows.

In the above statement the purpose of the speaker is to save
the curds from not only crows, but from other birds and animals
also. Here the word crow implies the word crow as well as other
birds, animals etc., which attack the curd.

iii) Jahadajahallaksana

T aTelds Y N UHRVIA: aF ATeWgeitd -ToHo

If only a part of the statement is discarded it is called as
Jagadajahallaksana.

e.g., a@mfd Thou art That- You are God.

In the above statement 'That' means Paramatma Twam
means Jivatma.

Here the attributes, Anadi, Ananta, Eka of Paramatma i.e.
Tat are contradicted with the attributes of Jivatma which is cov-
ered with Maya.

Some opine that Gauni is also one kind of Laksana. .Because
of its relation with the qualities in the thing which is apprehended
through application.

Ty FEgE TEAAT UT HEY @EAT ~doHo

e.g., fa®t smura®: ~The Boy is a Lion.

In this statement the term 'Lion' implies a person qualified
with the qualities of a lion. The implication here relates to the
qualities of the thing to be implied.

3. Vyanjana Vrtti (Suggestive mode of expression)

The power of the word, by virtue of which it conveys a spec-
ified way, or a meaning different from and in addition to its ordi-
PV. 22
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nary etymological sense is called Vyanjanavrtti.

Through which suggestive meaning is obtained is known as
Vyanjana.

If the pronounced word gives figurative meaning it is called
as Vyanjana. ‘

e.g., Mother says to son "Come here I will give bread to
you". In a figurative meaning it expresses an anger expression
from his mother, he understands that his mother will not give
bread, contrary to this, he thinks that his mother beats him.

Vyanjana is of two fold (1) Arthi Vyanjana and (2) Sabdi
Vyanjana
4. Tatparyakhya Vrtti (Intention)

Some words have more than one meaning. When such type
of words are pronounced, the intended meaning can not be under-
stood either through Abhidha, Laksana, or Vyanjana Vrtti. Then
the meaning (Sense) of such word is known by the knowledge of
Tatparya or Purport.

e.g., The word 'Sandhana’ is used in many contexts in Ay-
urveda. While in manufacturing of Asavas and Aristas 'Sandhana’
means a process of preparation while in the context of Salya Tan-
tra Sandhana means uniting of fractured bones.

e.g.,The word 'Saindhava' has also two meanings Salt and
Horse. There is no relation between the two meanings. In the case
of a word having more than one meaning one may get doubt about
the meaning to be understood. The meaning of a word is known
by the knowledge of Tatparya. If the word Saindhava is used &y-
gAY’. Bring Saindhava in the context of preparing food, its in-
tention is Salt and if it is used in the battle field the meaning of
Saindhava is Horse.
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Sabdartha Bodhaka Vrtti

I | l I 1
Abhidhavrtti Laksanavrtti Vyanjanavrtti Tatparyakhya Vrtti
|
1 | |
Rudha Yougika Yoga Rudha

l I |
Jahallaksana  Ajahallaksana Jagadajahallaksana

qrEd 7 ':
Cause of the knowledge of meaning of sentence
T[MEF Ug WYE: WA -dodo
According to the above statement of Tarka Sangraha sen-
tence is a group of words. For example-Bring a Cow.
Akanksa, Yogyata and Sannidhi are the causes of the knowl-
edge of the meaning of a sentence.

A. &g Expectancy desire contention

U GER Afaid WHIAaRIugEE A&ign  —dodo

Inability of a word to convey the complete meaning of the
sentence in the absence of some other word. In a sentence one
word is related to another word. If one word is not Pronounced
the relation of the other word is not known. So mutual expecta-
tion of words is STeHTET

e.g., The two words Cow, Horse, do not make a sentence nor
do they together yield any meaning. To the contrary to this if it is
pronounced as cow is not Horse, then the mutual relation between
cow and horse is realized and by the negative term, it can be easi-
ly known that cow is different from horse. Knowledge of the
meaning of a sentence is not possible in absence of 3THian (Ex-
pectancy).
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B. grrgat Compatibility
If the meaning of a sentence is not contradicted by a word it
is called Yogyata or compatability.

Srgfarar drgat
e.g., afgn fagfa
Spray or Sprinkle with fire.

In the above sentence the meaning is contradicted or op-
posed as Sprinkling or spraying can not be done with fire. So no
compatibility is there in this sentence, because of contradiction of
meaning S fdEfd or sprinkle with water is the correct sentence.
Hence it should be 'Jalena Sificati' instead of Vahnina Sificati.

C. ufafd Proximity Juxta position

weAmfaeaT I=nul |fafa: ~foHo

WEL WEt AWEDIRan ‘Wa’ gels ugife T Wi wiwernang

—FEMRL Yodto

Pronouncing or usage of words without any delay; with
quick succession is called Sannidhi or Proximity. There should
not be any long interval or gap between two words. Because of
gap the meaning of the sentence is not graspable.

For example if one says Gam and after a long interval pro-
nounces Anaya, (Bring ........... the .......... cow) the impression
made by such word does not remain fresh till the combination of
the words in the sentence is effected. Thus delayed pronouncia-
tion neither gives valid apprehension nor forms a sentence. Hence
pronouncing of words of a sentence in quick succession is neces-
sary. This is called proximity or Juxtaposition. '

Vakyartha Jiana Hetu
|
| ] R

Akanksa Yogyata Sannidhi
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Saktigraha-Power of apprehending the meaning
Sakti Grahaka- Power of determining the meaning

The power of a word or a sentence exists in its meaning only.
The meaning of the word can be ascertained from grammar and
such things. The ascertainment of the power of a sentence or word
is called Saktigraha (Power of apprehending the meaning). The
technical term that which determines the meaning of a word or a
sentence is called Sakti grahaska. (Power of determining the
meaning). They are eight in number.

WIfRUE STV FINE AHAT AGERAY

A Yo frgadefa wfvem: fogwea g

1. Vyakarana 2. Upamana 3. Kosa

4. Apta Vakya 5. Vyavahara 6. Vakya Sesa

7. Vivrti 8. Siddha Pada Sannidhya

1. Vyakarana (Grammer)

The power of verb, root, termination etc. ascertained by
Vyakarna. Through Vyakarna a person can get the knowledge of
Dhatu, Prakrti, Vikrti, Pratyaya of a word properly. Moreover the
Vibhakti, Sandhi, Samasa of a sentence are also attained through
Vyakarana. The proper arrangement of words in a sentence also is
possible through grammer only. Hence Vyakarana is accepted as
one of the Saktigraha.

2. Upamaina (Comparison)

Comparative knowledge of an object or sentence or word
can be apprehended by Upamana (Similie)

e.g., With the comparative knowledge of a bow, the Dhanus-
tambha disease can be diagnosed. Similarly with the comparative
knowledge of a stick the Dandaka disease is diagnosed.

Hence Upamana is included in Sakti Grahaka.
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3. Kosa (Dictionary)

The books containing the synonyms and various meanings
of words are called KoSa or dictionary. The knowledge of various
unknown meanings and proper meanings of the words can be ap-
prehended by the Ko$a or dictionary.

e.g.-The general meaning of the word 'Amrta’ is person not
dead. Butin Kosa Amrta is one of the synonym of Guduci. In the
treatment aspect if the word Amrta is used it can be apprehended
as Guduci. As such in the medcinal context Ni§a means Haridra,
instead of night in general meaning, Kana means Pippali instead
of piece.

Hence Kosa is also included as one of the Sakti graha.

4. Apta Vakya (Usages of Elders)

The Apta Vakya is entirly different from Aptopades$a. In the
present context, the words, teachings and sentences of the persons
well acquainted with the knowledge, elderly people, father, moth-
er, teachers etc. are called Aptya Vakya.

As the teacher teaches the entire subject to the students who
are new to that particular subject, the teachings of the teacher are
called Apta Vakya. Similarly the father, mother and elderly per-
sons teaches about so many matters to their children or young-
sters. So the teachings of those persons are also come under Apta
Vakya. Hence Apta Vakya is also considered as one of the Sakti
Graha.

5. Vyavahara (Profession or Occupation)

Ascertainment of or apprehension of a word through occupa-
tion or profession of a person is called Vyavahara.

For example-The person who makes wooden furniture is
called as carpenter; who performs the iron work is called Black
smith, Gold work is called Gold smith. Person who makes the
pots is called as potter. Similarly, Doctors, Engineers and Scien-
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tists are recognised by their profession or occupation. Hence Vya-
vahara is also considered as a Sakti grahaka.

6. Vikya Sesa (Completion of a Sentence)

¢. ¥ R ATHT A AOTER W T 9w: g L, wifon, uie,
urd, g8 STwIAeeh geT weui famns i wad qevefa-go3odo gy

R. AT VSt AW 9fe ared UE 3w T srearaTags et
swEmafd |

The proper meaning of an incomplete sentence is ascertained
by Vikya Sesa or completion of sentence.

If the sentence is completed with unuttered word, it is called
Vakya Sesa.

e.g.-If it is stated only, Hasta, Pada, Par§wa, Prstha, Udara it
can be understood as human being even though the word Purusa is
not added.

In another context even though if one word is not used orig-
inally, if the sentence is completed with the unused word, while
commenting is called Vikya Sesa.

In the sixteenth chapter of Stuitrasthana Caraka describes that,
causes are existed for the production of Bhava Padrarthas. But no
such cause for their destruction.

Even though the word existed is not used second time in the
sentence, the word existed is implied in the sentence.

Similarly if it is mentioned as Jangala Rasa, it should be con-
sidered as Jangala Marhsa Rasa. Here the word Marhsa is implied.

7. Vivrti or Elaboration
If the meaning of a word is understood clearly and elaborate-
ly with a specific word it is called as Vivrti or Elaboration.
e.g.-The word Pacati means cooking. Its complete meaning
is Pakam Karoti (He is cooking the food). Here the word Pacati is
used in the sense of cooking the food.
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8. Siddhapada Sannidhya (Contiguity or contact adjacency)

If the meaning of a word is apprehended on account of its
nearness to a well known word is called as Siddhhapada Sannid-
hya or contiguity.

e.g.-fomfaa @ wyt fasfa

A Bee in Bloomed lotus.

In the above statement the meaning of unknown word Mad-
hukara (Bhramara) is apprehended by means of its nearness or
Adjacency or contiguity to the, popular word Vikasita Padma or
Bloomed Lotus.

Hence it is called Siddha Pada Sannidhya.

Similarly through the above mentioned eight Sakti Grahas
proper meaning of the significant potency (Sakti graha) of a word
can be apprehended.

Sakti Graha
< c ~ > < < <
El -8 8\ -90 § %" 2 :
= 3 & & < < =3
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Chapter V

e swror frwaury
Consideration of Yukti Pramana or

Rational Application
gfes ymmor & e 3R @y ik frefe

Meaning and Definition of Yukti Pramana or

Rational application

Ayurveda, particularly Caraka only accepted Yukti (Reason-
ing) as a Pramana. Even though Yukti has not been given equal
importance, with Pratyaksa, Anumana and Aptopade§a, in Aurve-
da it is considered as an instrument for attaining valid knowledge
and production of Karya.

Caraka though accepted Yukti as an independent Pramana in
one context, and in another context stated that Yukti helps in infer-
ential knowledge.

IFTAH T WY T FeRaem:

So, most of the scholars opine that Yukti is not an independ-
ent Pramana. They included it in Anumana Pramana, as it acts as
a helper for inferential knowledge. It helps in inference in the
form of Vyapti or invariable concomitance.

i @wa iR wgor
Characteristic feature of Rational application
Tt giw: fafa: gt wfafiear -gogo
Therapeutic successes depend on rational applicaiton and ra-
tional application depends on dose and time.
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The word Yukti is formed when 'Ktin' Pratyaya is joined
with "Yuj' Dhatu. It means, performing the duties with proper
planning in proper order, and in proper manner. Caraka has also
substantiated this view by stating

e A AT JRA -ToHo 36

Gangadhara commented in Caraka Sarhhita about Yukti as
proper thinking/application of the unknown factors, in the mani-
festation of unknown products after getting the complete knowl-
edge of various factors in the manifestation of a known product is
called Yukti.

fagmas & wrviufa geimg, sfawasfa agaaru gfw: —7mR
g yamore frde
Definition of Rational application
Fqig: Tvafd A1 W AgHERUERTE |
Jfera: frwten w1 {ar faet: wmomd 9 4@n 11 —Fogo 2e/34
The wisdom which perceives objects as the result of the
combination of multiple causative factors is called Yukti. Through
Yukti (Reasoning) a person can attain the valid knowledge of the
objects in past present and future. Yukti helps in the fulfilment of
the three Purusarthas of human life, i.e. Dharma, Artha and Kama.

Yukti helps in determining an event or effect related to vari-
ous causative factors responsxble thereof.

"Caraka further clarified the Yukti as Pr amina by citing the
following examples.

FRYUEIEEnT, W Gva: |
gfth:. geaTgHATTANIUT W |
NS WHFAEGTEiEE: |
e aqEIRHIETERTR (1 —FoFo %
If the land is properly irrigated, ploughed and seeded, in
proper seasons, crops are grown. Crops cannot grow in the ab-
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sence of any of the above factors. Crops grow only in combina-
tion 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, the
Garbha (Embryo) is formed with the combination of six Dhatus
viz Paiica Mahabhiitas and Atma.

2. Fire is produced from the combination of the Madhya
(Lower-Fire Drill), Mandhaka (act of churming) and Mandhana
(Upper-fire Drill). As such it can be imagined that all the curable
diseases are cured with the combination of fourfold efficient treat-
ment.

According to the second example cited above the 'Arani' sac-
rificial fire is produced by churning two sacred woods. A wood
which is like a socket placed below and another wood which is
like a cylinder is placed above it. By churning these two wobden
pieces 'Arani' (Sacred fire) is produced, with which Homa (an ob-
lation to Gods) is performed.

The production of Arani by churning is a known matter. In
this, multiple factors, like Madhya, Mandhaka and Mandhana are
the causative factors for the production of fire. Keeping this in
view it is imagined or think reasonably, that the multiple factors
like four fold type of treatment would alleviate the diseases. This
is based on Yukti Pramana. o

Cakrapani while commenting about Yukti as Guna states
that

1 wew At @ W g giwesaa
srdifit § weasTradigfmafeaa 11 —Tofdo ¢, amufir

Which means the imagination if it is-in a proper manner is
called Yukti (Reasoning), if it is improper imagination it is not
considered as Yukti.



330 Padartha Vijiian

RIS ICILSRC R
Consideration of Yukti as an Independent Pramana
Neither of the Astika nor or Nastika Dar§anas mentioned

Yukti as one of the Pramanas. But in Ayurveda, it is accepted as
one of the Pramanas and described its utility.

More than fifty sacred seers, sages and other prominent per-
sons in those days were assembled for a seminar and discussed
about the origin of Ayurveda, and stated the fundamentals of Ay-
urveda through Samanyadisat Padarthas and gave importance to
Yukti in applied medicine in the practice of Ayurvedic treatment.

By citing the following causes Caraka described it as one of
the independent Pramana, and established and proved its efficacy
and scientific approach in Ayurveda.

1. Caraka described Yukti as one of the Pramanas in estab-
lishing the principle of the existence of Rebirth. The field of Pra-
tyaksa or direct perception is limited. Whereas the field of Apar-
tyaksa is unlimited. The knowledge of the indirect objects can not
be attained through Pratyaksa. Whereas the knowledge of such
indirect objects can be had either through Agama (Aptopades$a),
Anumana or Yukti.

Even though the knowledge of indirect object is perceived
through Anumana, Anumana depends on Pratyaksa. As already
discussed in Anumana Pramana, the knowledge of indirect objects
can be attained through Anumana Pramana (inference), when pre-
viously they are perceived through direct perception only. The
knowledge of the indirect objects can be had either through Apto-
pade$a, or Anumana Pramana. But some such objects are there,
even though they are indirectly existed, their knowledge can be
had after viewing specific combination of the causative factors,
such type of knowledge can be attained through Yukti only.

As already explained the fire in the stick is not directly visi-
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ble. Asitis not visible, the existence of fire in the stick can not be
infered also, because the field of Anumana is limited to the symp-
tom and the object which contains that symptom only.

The fire which is existed in the wood is not visible unil it is
churned with another wood. When two woods are united and
churned with each other (Madhya, Mandhaka Mandhana Sarhyo-
ga), then the fire is produced.

Similarly the knowledge of a fruit is inferred after seeing a
seed. But it is beyond the field of Anumana that through the com-
bination of which factors the crop is produced from the seed. Itis
possible through Yukti only. Crop is existed indirectly in the
seed. But it is not visible until specific factors are combined. The
knowledge of combination of such factors can be attained through
which the knowledge of the combination of various specific fac-
tors is attained is called Yukti. ‘

Yukti is a process which depicts the proper mechanism and
its component in generating situations.

2. Caraka accepted the utility of Yukti not only in proving
the Sat and Asat Padarhas, but in another context also. In the
Drug research and in research of the attributing and actions the
Yukti Pramana is very useful.

Caraka describes as follows

3T FURV At wmﬁﬁqmmmmgmda
@ @ sfwlie —gogo &/

Nothing is existed in the universe, without medicinal value
and at the same time every thing is not useful in every disease.
The drugs can be selected basing on the propriety of its adminis-
tration and therapeutic needs.

Further Caraka in another context mentioned that Yukti is
useful in research methodology.

He states that "A wise physician discards such drugs from a
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group which are not found useful in the treatment of a particular
disease. But at the same time some drugs which are not men-
tioned in the particular groups and which are found useful in the
treatment of a disease can be added, by utilising his reasoning
power i.e. Yukti” In this context Caraka has given importance to
Yukti Pramana only. Hence the Yukti as a Pramana and is very
useful in research methodology.

3. Like in Anumana Pramaina, previous knowledge is not
necessary for Yukti Pramana. All the experimental knowledge of
Ayurveda is possible through Yukti Pramana only. Hence Yukti
stands as experimental evidence (FATHE ).

4. The knowledge of the Pathogenesis of the disease (Y
Gl F) can be had from Yukti Pramana.

Due to the above cited reasons Yukti can be considered as an
independent Pramana.

gfewmmorer afvesd @
Special significance of Rational application
in Ayurveda

1. In the modern scientific era Yukti is useful as an experi-

mental evidence.

2. It is useful as an instrument in getting the knowledge of

non-existent (Asat) matters.

3. Experiment of the new drugs are being conducted with

the help of Yukti Pramana.

4. It is useful as a Scientific method in getting inferential

knowledge.

Cakrapani did not accept Yukti as an independent Pramdna.
He opines that the knowledge through which a person gets is sim-
ply inference, not a Pramana apart from inference. He also sug-
gests that Yukti means invariable association of the things to be
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proved and the reason (Vyapti). Hence Yukti may be included in
Anuméana. Nyaya DarSana also did not accept Yukti as an inde-
pendent Pramana.

Santaraksita accepted Yukti as an independent Pramana and
substantiates the view of Caraka. He stated that there is a similar
instance (Sapaksa) in Anumana but not in Yukti. Since a certain
combination of causes is different from another combination of
causes, the effect produced by one combination must be varient
from that of another. Thus, each combination has its own individ-
uality. Hence it has no similar instance. Hence, in his opinion
Yukti is entirely difffernt from Anumana.

Some scholars opine that Yukti means an experiment be-
cause the experiment in modern sciences appear similar to Yukti.

Some scholars did not accept Yukti as an independent
Pramana, instead they included it in Anumana Pramana by citing
the following points.

Alike in Anumana Pramana in Yukti Pramana also objects
are apprehended with the help of example or Drstanta only. In the
examination of a patient the knowledge of the objects related to
Yukti are determined only by Anumana Pramana (inference). The
importance of Anumana Pramana is seen only with the help of
Yukti. Hence it can be understood that Yukti is a part and parcel
of Anumana only.

But some scholars opine that the knowledge of Paiicavayava
Vakya are essential for inferential knowledge, whereas in Yukti
such type of Paficivayava Vakyas are not needed. Hence they did
not accept the inclusion of Yukti in Ayurveda. Instead they opine

- that Yukti acts as a helping factor for Anumina Jiiana or inferen-

tial knowledge.

%ok ok



Chapter-VI
Iqa ywToT feuut

Consideraton of Analogy or Comparison
According to Nyaya DarS§ana, Upamana (Analogy or Com-
parison) is the third Pramana. Comparison is the immediate cause
of Upamana or Analogy. In Tarka Sangraha it has been stated as
follows ‘
Iqfife 0T IuMT - | Wiy |Ey weatafa; - -dodo
Upamana is the instrument of assimilative knowledge. Up-
amana is the knowledge of the correlation present between a name
and the object denoted.

The knowledge of similarity or Sadrsya is its proximate
cause. Sanjfia means name Sanjfii means object. The relation is a
potency or power. By analogy or Upamana Pramana one can get
the knowledge of similarity or Sadrsya of a name with the object.

IEHtAd R i Iwwr

Which gives the comparative knowledge is called Upamana.

Sufafa Yol JUWH | WATHTR e FAguifa: | @ w0 anv
A | ARy e womErR ®=uR: | aan Ty sl Em
TR FAAE ANUTE qOur, N wgE T g g o
TiFd 'R nrage fug uyafa | agaR wet Taw v arew §fa
sufafaemed |1 ~do¥o

The mean for Upamana Jiiana is Upamana. The relation be-
tween the name and the object denoted by it is called Upamiti.
Memorising the knowledge previously had from others and apply
it on a similar object and gets the knowledge of the obejct is called
Upamana.  Here recollection of previously heard is the cause
for Upamana Jfiana or comparative knowledge. This act of recol-
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lection is the intermediary activity. In other words it can be stat-
ed that Upamiti is the perceptual knowledge.

For Example-A person is ignorant about "Gavaya”. He
learnt that Gavaya is identical to cow from a forester. Later on
when he goes to the forest and finds a strange animal which is like
a cow and memorises the previously heard knowledge about
Gavaya and attains the knowledge of Gavaya.

In the above example Gavaya is a name. The animal is the
object. The knowledge of similarity with cow is comparison. The
recollection of an authoritative instruction is the intermediate ac-
tivity or operation. This animal is denotable by the name
"Gavaya" is the analogy.

In other Sastras also Upamana has been described identical-
ly.

TASH WG MRS TSI STHY

Enlightenment of an unknown object by comparing with a
known object is called' Upamana.

Tieg Wi wrey A -=r e

According to the above statement of Nyaya DarSana the
knowledge of an unknown or unfamiliar object by comparifig with
a familiar and identical object.

wfee oy Wl Imfeew wEa Il e qd

Tnfer@ar 11 -YEEYA 9

With the above statement Sat Dar§ana Sangraha also con-

firmed the view of Nyaya DarSana.

APHAZ A I AHUT AT a8 IqAT
Application and Utility of Analogy in Ayurveda
In Ayruveda, Upamana Pramana is considered as a diagnos-

tic method of the disease. Caraka described Upamana as one of

the Vada Margas. Whereas Susruta described it as in independent
PV. 23
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Pramana for attaining valid knowledge of an object or a disease.

In Dalhana's view "the mean for possessing the knowledge
of minute, rejected and distant (unfamiliar) objects, by comparing
with familiar objects is called Upamina. For example the Masaka
disease is compared with Masa and Tila Kalaka disease is com-
pared with Tila as they are identical or similar to Masa and Tila .
respectively. He expressed it in the following statement.

Wit wawiq gau wafea faugerder wad 3uamy | qur aeaq,
s faemmafaases: gafg -geu

UEYT Wfad@ IR WHSA IS TSRy SR

In Carakopaskara it is described that "Acquiring the determi-
native knowledge of unfamiliar object, basing on the knowledge
of similar or identical familiar object is called Upamana."

Caraka while enumerating Vada Margas described Upamana
as follows

ey ftuwd AT A AATEEE AIgYd WAged WRTH | 99T
TUST TUTHE G G TR Qa -Fofgo ¢

Aupamya is the cognition of likeness of one thing with an-
other thing. e.g. the likeness of the disease Dandaka with a Stick
(Danda), of the disease "Dhanustambha™ with a bow (Dhanus), a
physiciah with a fighter.

Though in Ayurveda the Pratyaksa, Anumana and Apto-
pade$a Pramanas have an important role, in some contexts Yukti
and in some other contexts Upamana Pramana are also given im-
portance in attaining the valid knowledge of various objects. Up-
amana is useful in diagnosing the disease, by comparing with a fa-
miliar object. It is useful without any doubt in the treatment also.
The identical Dosas and Dhatus are increased if the drugs are iden-
tical with Dosas and Dhatus are used because of the similarity.
When Rakta Dhatu is decreased Rakta is given to the patient.” This
is based only on Upamana Pramana.
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A. Upamana in Embryiological concept

Susruta while describing the qualities of Sukra and Artava
states as follows

R. hfemte x4 feme wet vy nfw =

yehfuesta &faq d& gefd aar 11-Fowmo ¢

R. Vi, S W T oA e wed syata-gowo

In the above example the colour, smell, consistency of Sukra
Dhatu is compared with Sphatika (Alum), Honey (Madhu) and
Taila, Ksoudra (Oil and Honey) respectively.

Similarly in the second example the Artava is compared with
the blood of Hare (I1¥r) and Laksa Rasa.

B. Anatomical concept

In the oesteology the Nalakashthi and Kapalasthi are com-
pared with Nalaka and kapala respectively. The Hrdaya is com-
pared with Pundarika in anatomy.

C. Physiological Concept

The Rakta Sarhhanana (Blood circulation) is compared with,
Sabda, Archi and Jala. The blood circulates like Sabda in all the
directions, upwards like fire and downwards like water.
D. Pahological concept

In Tamaka Swisa the respiration of the patient is compared
with the warbling of Kapota.

In Mahaswasa the Swasa is compared with that of Matta
Risabha (Furious Bull).

Similarly so many examples are available in' Ayurveda bas-
ing on Upamana Pramana.

The profounders of Nyaya Dar§ana accepted Upamana as
third Pramana and supported by citing the following causes.

1. In the example already explained the cow only is visible
but Gavaya is not visible. Gavaya Jiiana is attained after possess-
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ing the identica] knowledge of the cow. Hence it can be included
in Pratyaksa Pramana. If the cow is not visible Gavaya Jiiana is
not possible. For attainment this Jfiana, the thorough contact of
the Indirya with Indriyartha is necessary.

Because of the absence of remembrance or recollection of
knowledge of similarity, the knowledge of Gavaya is not attained.
Hence remembrance of similarity is very important in it. The re-
membrance is the cause for Upamana. Pratyaksa Jiiana is essential
in the first half of the Upamana Jiiana, but the later half of Upama-
na Jiiana is not apprehended through direct perception. Hence
Upamana is considered as independent Pramana.

2. Inferential knowledge is based on Direct perceptual
knowledge. For possessing inferentential knowlede, the Vyapti
Jiiana is essential. For Upamana Jiiana, knowledge of Vyapti is
not necessary. Sahacarya Niyama (Vyapti) is not present between
cow and Gavaya. Hence Upamana Pramana can not be included
in Anumana Pramana.

3. Sabda'and other Pramanas are also not capable of getting
the knowledge of similarity. Hence it can not be included in oth-
er Pramanas. _

But most of the scholars and philosophers did not accept
Upamana as an independent Pramana. Dingnagacarya included it in
Pratyaksa Pramana; VaiSesika, included it in Anumané Pramana
Sankhya included it in Pratyaksa Pramana. In such a way other
Dar$anas also not accepted Upamana as an independent Pramana,
but they included it in various other Pramanas. Nyaya Dar$ana
only accepted Upamana as an-independent Pramana.

*k ok



Chapter-VII

I wHTOT frequTy
Consideration of other Means of
Knowledge

In ancient times the advocates of the different sciences ap-
pear to have adopted Pramanas suitable to their respective theo-
ries. Thus profounders of Mimarhsa Dar§ana adopted Arthapatti
or Arthaprapti (Presumption) as an independent Pramana. Some
of the Mimarhsakas and Vedantas accepted Anupalabdhi or Abha-
va as a Pramana. Tantrikas accepted Cesta (gesture) as a Pramana;
while some others considered PariSesa also as a Pramana.
Pouranikas included Aitihya as a Pramana.

srgfafe T faeaot

Presumption, Implied Meaning
Though Ayurveda did not accept Arthapatti as a Pramana, it
is mentioned as one of the Vada Margas (Logical terms for di-
bates) by Caraka.

Vedantins and Mimarnsakas accepted it as fifth Pramana.
They accepted its existence as an independent Pramana. Accord-
ing to the view of Vedantins and Mimarhsakas it is understood
that the independency of Arthapatti as Pramana is essential for at-
taining valid knowledge. Unknown knowledge of an object is
possible with this Pramana. If a person speaks about sorne thing,
the knowledge of unspoken object, and related to the first object if
attained is called Arthapatti or Arthapratti.

For example-Though Devadatta does not consume food in
day time, he is obese. In this statement it is implied that though De-
vadatta is not consuming food in day time, he is consuming food
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at night time. The meaning of consuming food at night times is
known through Arthapatti Pramana.

Caraka in Vada Marga explained about Arthapatti as fol-
lows-

aid witeAw ax g N7 I I Sy fafe: aar-
T dadur Wt anfy fiegeh, wad@d wita: - swader wredsgfufa, 1 e
Famvirmaataes wamd wiia: ffn diwafafa 1-g0fgo ¢/¥¢

If some thing is spoken keeping in view of some meaning,
the other person understood other meaning or thing which is not
stated is called Arthapatti or Arthaprapti or implied meaning.

For example-If it is said that a disease is not curable by
curable by Apatarpana cikitsa. In such a way if it is said that a
particular patient should not eat during day time, it implies that he
should eat at night times. In another statement that curd should
not be used at night times, it implies that curd can be given in day
time.

Nyaya Dar§ana did not accept Arthapatti as an independent
Pramana, instead it included it in Anumana Pramana.

STUefe:; AW Y=o
Non-Existence-Negation

Non availability of an intended object in the intended place
in the present time is known as Abhava. Non-existence of a par-
ticular object at a particular place is called Anupalabdhi or Abha-
va. The followers of Kumarila Bhatta of Mimarnsa Darana and
the Vedantins accepted it as sixth and independent Pramana. Ab-
hava Jiiana possessed through this Pramana.

Example-There is no Ink bottle here. In this statement the
knowledge of non-existence of ink-bottle is attained. The ink-bot-
tle might be elsewhere, and it can be taken from elsewhere, but at
present ink-bottle is not existed at that particular place. Hence the
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ink bottle is not available or negation of ink bottle is present.
Hence the knowledge about the negation or non-availability of
Ink-bottle is attaining through Abhava Pramana.

‘But the profounders of Nyaya Dar§ana did not consider it as
an independent Pramana, instead they included it in Pratyaksa
Pramana. The knowledge of existence or non-existence can be at-
tained with the same Indriya. As the knowledge of non-availabil-
ity (negation) is Abhavatmaka, it is produced through contact of
Indriya and Indriyartha. As itis produced with Indirya Indriyartha
Sannikarsa it stays together with Pratyaksa. The knowledge at-
tains through the contact of Indriyas is none other than Pratyaksa.
As Abhava is not useful as a Pramana, it is not éccepted as a
Pramana in Ayurveda.

HWa ywr
Instrument of Source

Pouranikas described Sarhbhava (Source) as seventh inde-
pendent Pramana. But other scholars, and philosophers did not
accept Sarhbhava as a Pramana, instead they included it in Pra-
tyaksa Pramana.

Caraka even though did not accept Sarhbhava as a Pramana,
he described it as one of the Vada Margas.

It g@; W9afd ¥ o Gwa: g4 8 graat s wnd e fgawn-
WAl | -Fofao ¢

If something is created from another thing it is regarded as
Sarmbhava or source. As a matter of fact, a thing created is already
present in its source. The source is nothing but the effect in its
unmanifested stage.

For example-Sat Dhatus are the source of Garbha, Apathya
Ahdra Vihara is the source of a disease, and Pathya Ahara Vihara
is the source of Swasthya.

The Garbha is already present in the six Dhatus, and disease
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in unwholesome regimen all in their unmanifested forms. Later
on they are manifested as effects. -

But in Puranas it was described in another way. When one
object is described, if the knowledge of all other parts related to
that object is attained is called Sammbhava.

For example-1. If knife is mentioned, the knowledge of met-
al blade, wooden handle and other parts related to the knife are
also attained.

2. Similarly if the Pen is mentioned, the knowledge of pen
cap, Tube, Nib, tongue etc. parts related to pen will also be ob-
tained.

Cestapramana (Gestures, Actions Miming)

Tantrika philosophers consider Cesta as one of the Independ-
ent Pramana. The other philosophers rejected it and included it in
Anumana Pramana (Inference). Valid knowledge attained through
facial expressions, bodily activities and feelings expressed by the
patients is Cesta Pramana. The feelings of the anger, satisfaction
and happiness etc. are expressed on the face. Basing on that it can
be understood that, whether the person is in happy mood or in un-
happy mood. Facial expression changes when Katu and Kasaya
Rasas are swallowed. Similarly a dumb man expresses his views
through his face and actions etc. Miming also come under Cesta
Pramana. ‘\

Ayurvedists did not accept this as a Pramana.

Remaining Factor
Some opine PariSesa as one of the Independent Pramanas as
other people did not accept this as a Pramana, instead they includ-
ed it in Pratyaksa Pramana, as in this Pramana the knowledge is
attained through the contact of Indriya and Indriyartha only.
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Picking up of an objeet, or picking out of a particular object
from a group of objects is called as PariSesa Pramana.

Separating of stones from rice, picking out a wanted person
after searching from a group of people also called PariSesa
Pramana.

Ayurveda did not accept it as an independent Pramana.

gfagra o
History

Chandogyopanisad has accepted Itihasa (History) as an inde-
pendent Pramana. Pouranika people and some other scholars also
expressed the same view, as Itihasa gives appropriate knowledge
of the past events. In Ayurveda Itihasa has been mentioned as one
of the Vada Margas. But the other people included it in Sabda
Pramana. In their view the subject matter and topics descnbed in
Itihasa are completely depended on reality only. The word Itiha-
sa is formed with the combination of Iti + Ha + As which means,
thus determinatively told. As it is told with determination. Itiha-
sa can be considered as an independent Pramana.

Another meaning of the word 'Itihasa’ is the teachings of the
successive matters of the dynasties families etc. In Itihasa all the
successive matters of families, dynasties are compiled at one
place. With the help of these ancient books and the medium of the
stories the Caturvidha Purusarthas are explaind. The important
events in the lives of historical people, great scholars, kings, seers
and other great people etc. are explained in the historical books.
All the above books come under History or Itihasa Pramana.

The knowledge about the three cardinal Pramanas viz., Pra-
tyaksa Pramana, Anumana Pramana and Aptopadesa, alongwith
the supportive Pramanas, such as Upamana Pramana, Sabda
- Pramana. Yukti Pramana etc., which are propounded both by the
Darsans and Ayurveda is necessarily important to arrive at the un-
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disputed cognition and conclusions regarding the Sapta Padarthas,
Nava Dravyas as well as to make the faultless diagnosis of disease,
to prescribe the suitable medicine and to recommend correct dos-
age thereon.

Thus the knowledge obtained from the Dar§anas and Ay-
urveda of the said Pramanas helps in critical and thorough exami-
nation of a case and the flawless remedy to restore the equilibrium
of Dosas and maintain balance in Dhatus of human body; mind
and the soul.

*kok



Paper-II Part B
Chapter-VIII

FR&HRUT wE: fafag aery

Consideration of the Theory of Cause
and Effect

Various views and theories regarding the concept of

cause and effect

Equal importance has been given for Karya Karana Vada
both in Ayurveda and Dar§anas. Without Karana, Karya never be
produced. It is quite natural that Karya is produced from Karana
only. According to Ayurveda diseases seek various causes for
~ their manifestation. The causes which manifest the di%eases are
known as Hetu or Nidana. Without Hetu or Nidana diseases never
manifest. Dosas get vitiated by consuming Mithyahara and
Vihara and because of Dosaprakopa the effect, i.e. diseases are
manifested. Alleviation of the disease also Karya. Ausadha
dravyas are the causative factors for the effect i.e. alleviation of
the diseases. By following the daily and scasonal regimen etc. hea-
Ithy regulations cause the effect i.e. healthy state. Due to the cause
i.e. union of Sukra and §onita, the effect Garbha is manifested.
Hence the union of Sukra and Sonita is the Karana and the origin
of Garbha is Karya. As such various examples are available in
Ayurveda to substantiate the theory of Karana and Karya (Cause
and effect).

A number of theories and concepts are described both in
Dar$anas and Ayurveda to substantiate the theory of Karana and
karya. Satkaryavada (Theory of causation), Asatkarya (Theory of
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non-existant), Paramanu Vada (Atomic theory); Vivarta Vada
(Theory of appearance); Ksana Bhangura Vada (Theroy of imper-
manence); Peelu Paka (Molecular combustion), Pithara Paka
(combustion of mass), Anekanta Vada (Theory of Invariability or
uncertainity) are the theories discussed about cause and effect in
detail.

HUTE EEY Y
Feature of Karana and its types
It is already stated that Karya is manifested from Karana and

without Karana, Karya never manifests. According to Nyaya
Dars§ana Karna is that which invariably preceeds the effect.

It is stated that the object, in which absence Karya never
manifest is Karana. '
FTfEHE HRUTEH -
According to Sapta padarthi producing or manifesting nature
is the Karanatwa.
wrde Trafa gd gfa &rel -qodo
Inevitable existence prior to Karya effect is Karana.
& ymwa wfEift —dodo
Karya is the counter-correlative of its own antecedent non-
existent (in its inherent cause). e.g., Clay, earth, soil or mud in-
variably exists before the manifestation (production) of a Pot.
Hence earth is the cause for pot. €loth is produced from threads.
Threads invariably exist before the production of cloth. Hence
threads are cause of the cloth.

Generally Karana is of three fold viz. Samavayi Karana or
Upadana Karana, (Material cause or intimae cause), Asmavayi
Karana (Efficient cause), and Nimitta Karana (Instrumental cause
or occassioning cause)

Fui fafae awarmave fifim 9g|. ~dodo
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A. Samavayi Karana - Upadana Karana
(Inherent Material; Intimate cause)
I GWad &4 AU a9 WHArE SR |
JUT dAE: GeW, WY W TUR: |I-Ho¥o

Samavayi Karana is also called as Upadana Karana.
Insperable union with which the effect is produced is called
Samavayi Karana. This Samvayi Karana is existed in Karya
which is produced from Karana itself in the form of Samaveta.
This is very important in the production or manifestation of Karya
‘and always exists with Karya. e.g., Mrttika is the Samavayi
Karana for Ghata and Tantu are Samvayi Karana for Vastra.
Ghata exists in Mrttika and Vastra exists in Tantu with intimate
relation respectively.

In Nyaya DarSana it is stated that destruction of Karya takes
place due to destruction of its Upadana Karana.

The attributes (Gunas) present in the Dravya (substance) and
are produced in it by intimate relation so, Dravya (substance) is
the Samvayi Karana (Intimate cause) of Guna (attributes). For ex-
ample Vastra is the Samavayi Karana (Intimate cause) of the
Varna (Colour of the Vastra).

Even though other causes like, Kulala, (potter), weavers etc
are existed, without Mrttika and Tantu Ghata and Pata are never to
be manifested. Secondly though the other causes leave the Karya
after its production the Mrttika and Tantu exist in Ghata and Pata
respectively until their destruction. Hence the cause which is not
seggfegated until destruction is called Samavayi Karana.

B. Asamavayi Karana- Non intimate or Non inherent cause

HIAUT HRUA G WE TSRS aaddaa |id aeivi agawana
RO ~FoHo

The cause which is inseperably united in the same object
with the effect is called Asmavayi Karana. This Asamavayi
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Karana exists in the same object alongwith the Samavaya Karana
of its own effect.

In Tarka Sangraha it has been stated that the cause which is
inseperably united with the same object either with the effect or
with the cause is Asamavayi Karana.

Though Asamavayi Karana it self is not Samavayi Karana, it
is closely connected with the cause (Karana).

e.g., 99T 4 WA YW, A<] U UE €I

Conjunction of threads (Tantu) produces Vastra (cloth) and
Varna (colour) of the Tantu produces Varna of the Vastra. If the
Tantus are not united in an orderly manner Vastra is never pro-

duced. Hence the conjunction of the Tantu and the Varna of the
Tantu to Vastra is the Asamavaya Karana.

Another example is that the conjuction of Kapala Dwaya
makes the Ghata and the Varna of the Kapala Dwaya forms the
Varna of the Ghata. Hence the Kapala Dwaya Sarhyoga and
Varna of the Kapala is the Asamavaya Karana for Ghata.

Kasikar in his book Padartha Vijiian explains it as follows

"Conjunction of any other quality existing on the intimate
cause is the non-intimate cause of effect e.g. The conjunction of
threads, is the non-intimate cause of cloth, because the conjunc-
tion of threads is intimately connected with the threads and cloth is
also intimately connected with the threads. Thus the effect i.e.
cloth and non-intmate cause i.e. conjunction of threads exist on
the same object i.e. threads. Hence, the definition of non-intimate
cause as given above suits the conjunction of threads."

A quality existing on a cause produces a quality of its effect.
Black coloured cloth is produced from black coloured threads.
Here the black colour of threads becomes the cause of the black
colour of cloth. It is a non-intimate cause. Non-intimate cause is
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that which exists on the same object alongwith the intimate cause
of its own effect. The black colour of the cloth is an effect of the
non-intiamte cause of which is the black colour of threads. Cloth
is intimately related to the threads, which in their turn are the inti-
mate cause of the black colour of the threads. The colour of
threads, while being the non-intimate cause of the colour of the
cloth, is intimately related to threads. Thus the colour of threads is
intimately related to threads alongwith the cloth which is the inti-
mate cause of colour of the cloth, i.e. its own effect. The second
definiton of non-intimate cause, therefore applies to the colour of
the cloth.

C. Nimitta Karana- Instrumantal cause or occassional cause
agvafus fafire s g gidarfes vew@

Nimitta Karana is different from Samavayi and Asamavayi
Karanas and is the instrumental cause only. It helps the Samavayi
and Asamavayi Karana in the production (creation of Karya). Af-
ter production of Karya these Karanas detach from Karya. Such
type of cause is called Nimitta Karana.

e.g., In the production of cloth, shuttle, and the loom are in-
strumental causes. Here the relation among cloth loom and shut-
tle is detached after production of the cloth. Hence it is called
Nimitta Karana.

Another-example:- In the Production/manifestation of the
Ghata, wheel, stick or potter is the Nimitta Karana (Instrumental
cause). After production of Ghata, the relation among Ghata stick,
wheel and the potter is detached.

The person who produces Karya also comes under Nimitta
Karana.

Karya in its production seeks three types of Karanas. This is
called Karya Karana Siddhanta.
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Ayurveda Kirya Karana Bhava Mahatwam-Impor-
tance of the theory of cause and effect in Ayurveda
Ayurvedists have given much importance to cause and effect
theory. In their view the manifestation and alleviation of the dis-
eases, healthy state etc. are all depend on this cause and effect
theory.

As already stated earlier the three* causes (1) Samavayi, (2)
Asamavayi and (3) Nimitta Karana are essential for production of
Karya. Similarly the manifestation of the diseases also seeks the
Samavayi, Asamavayi and Nimitta Karana. In the manifestation
of the disease, Dosa VaiSamya. Dosa Dusya Sammurchana and
Mithyahara Vihara are the Samavayi, Asamavayi and Nimitta are
the Karanas respectively.

Caraka described certain terms for the knowledge of the phy-

sician. He states that Karana, Karana, Karya Yoni, Karya, Karya

~Phala, Anubandha, DeS§a, Kala, Pravrtti and Upaya are the means
of attaining knowledge by a physician.

g HHOT AU YAt FHeTe; | Frn @ s, &,
FRiAT, Fd BREEA, AT, 9T A TGEGUE, TR - A
FEfAgaTas BAa SrEauiEdata TgadeEdal 1-gofo ¢/g¢
1. Karana

X U AW qg_ qq G @ G G W1 &al —Fofgo ¢/&%

TRt fawg ~Fofdo ¢/ex

The person who performs action independently is the doer

and cause of action.

As the physician is the causative factor for alleviation of the
diseases through treatment, the physician is Karana.

2. Karanam
L3u] mumﬁﬁumﬂ &q: wEitwig @A
~gofgo¢/wo
&7 qAdest - -Fofo c/cx
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The mean which helps the doer (here the physician) in per-
forming of his action and the mean for the treatment is medicine.

3. Karya Yoni
FHrfaifg W a1 fafsmaramon srfEwead -gofdo ¢/wg
Frdaitatg dn-Jofdo ¢/¢x
The intimate cause of effect is KaryaYoni. It turns itself into
effect.
Dhiatu Vaisamya i.e., vitiation of Dosas in a disease.
4. Karya
w14 g auetatgi afveama &t yadd —Fofio ¢/9R
& aig wnd -Fofq ¢/¢x
Karya or effect is that which the agent proceeds e.g. nor-
malcy of the Dosas is the effect in treatment.
5. Karya Phala
& e [ IoEe SEffagaieas ~gofdo ¢/93
& we gamEta: -gofdo ¢/¢x
Karya Phala is the aim of effect. It is otherwiseknown as
fruits of action. The aim of effect is Karya Phala.
Attainment of happiness, i.e. relieving from the disease is
Karya Phala.
6. Anubandha
IH: VY R : HAHATIHIAATG Hraigal wret wrd i
Y arEAgHivE: -Fofdo ¢/v¥
IPEA: FEY:  -Fofgo ¢/¢¥
The result whether good or bad which the agent gets after the
effect. ‘It leaves impact on the péfsonordoer after he has per-
formed his action.
Long life is the distant result (Anubandha)
7. Desa

Ayreafaey ~Fofdo ¢/0y

PV. 24 -
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N yfiragry —Tofdo ¢/¢¥

Desa means place. It indicates both region and patient.
8. Kala
Hel: QA: afom: -Fofdo ¢/9g
HTA: Y: HARUYTEET q —Fofdo ¢/¢¥
Time is that which transforms in to seasons, Ayanas etc.
The year consisting of seasons or stage of the disease is Kala.
9. Pravrtti
wgiaeg @] auT &Etal, 9 fwar, &, oo sy
—Jofdo ¢/
wgfa: wfa &HauRs:  -Fofdo ¢/¢¥
Initiation of an action towards the effect is Pravrtti. Action,
(Karma) beginning of action are the synonyms. Therapuetic ac-
tion
10. Upaya
JurE: Y XA HRONEHT Aivaniyiaay a vas sreeay-
Teaidi, srEafvmiafAdds, gaawua: —-gofdo ¢/w9e
suray] faemdiar dheanfufaas @ w@s,  -"ofdo ¢/¢x
The quality of Karta, Karana and Karya Yoni and their exist-
ence favourable to the effect is Upaya.
Good quality of the physician etc. and the equipment is
called Upaya or means of action.
frer i *Y:, e srufaeemm
The cause for the manifestation of the disease is called
Nidana. So, the effect, i.e. alleviation of the disease is due to the
cause i.e. treatment. By following the health regimen, the effect
health is produced.
In Ayurveda four types of causes for the manifestation of
disease are described viz. (1) Sannikrsta Nidana (2) Viprakrsta
Nidana (3) Vyabhicari Nidana and (4) Pradhanika Nidana.
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1. Sannikrsta Nidana-Instant causes

The instant or immediate causes for the vitiation of.Dosas
are called Sannikrsta Nidana. Such type of Dosas never seek Sari-
caya etc.

e.g. TAST A FHHI ATq WAL THH -3TogoYo

According to the above statement of Vagbhata, the first half
of the day and night, middle of the day and night, last half of the
day and night Kapha, Pitta and Vata aggrevate respectively. So, in
the beginning, middle and at the end ofi\the day and night the food
consumed will aggrevate Kapha, Pitta, and Vata respectively.
This is called Sannikrsta Hetu.
2. Viprakrsta Hetu - Distant cause

The Kapha accumulated in Hemanta and Sisira Rtu, aggre-
vates in Vasanta Rtu and manifests Kaphaja Vyadhis. Similarly
the Vata accumulated in Grisma Rtu aggrevates in Varsa Rtu and
manifests Vatika diseases. Similarly the Pitta accumulated in
Varsa Rtu aggrevates in Sarad Rtu and manifests Pittaja diseases.
Such type of Nidana is called Viprakrsta Nidana or distant cause.

3. Vyabhicari Hetu (Unable cause)

The Hetu which is not capable to produce diseases is called
Vyabhicari Hetu. When the causes are weak, such weak causes
can not aggrevate the Dosas and are not capable of manifesting the
diseases. Such type of Dosas wait for more strengthéned cause to
manifest the disease.

4. Pradhanika Hetu- Prominent Cause

The Hetu which aggrevates Dosas and produces diseases in
an instant manner immediately is due to its ferocious nature. Cor-
rosive poison contains ten attributes such as Vyavayi, Vikasi etc.
spreads all over the body very fast and kills the patient.

Another three types of causes also were described viz.
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(1) Asatmya Indriyardha Sarhyoga (2) Prajiiaparadha and (3)
Parinama.

Further (1) Dosa Hetu (2) Vyadhi Hetu and (3) Ubhaya Hetu
were also described.

According to Ayurveda because of various causes, a number
of diseases will manifest. It is evidently proved, by the above rea-
sons: the existence of Karya Karana theory. In the absence of
Nidana (Karana) Karya i.e. diseases never manifest. In the ab-
sence of the cause i.e. Cikitsa Catuspada the Karya i.e., alleviation
of the disease never takes place. Hence it is clear that Karya pro-
duces, when Karana exists only.

Satkarya Vada - Theory of Causation

According to Sankhya DarSana this is an important theory.
Profounders of Sannkhya DarSana state that there is no difference
between Karana and Karya (cause and effect). Sat Karya Vada
means "Existence of Karya in Karana before its manifestation”. In
Sankhya's view the Karya which is manifested is existed in
Karana in an unmanifested invisible state prior to its manifesta-
tion. If Karya is not existed in Karana in invisible state, the Kirya
never be manifested from that Karana.

e.g., Though butter is always existed in milk, it is not visible.
Butter is produced by churning the milk. Hence there is no basic
difference between Karana and Karya. Sankhya philosophers say
that it is a Theory of Satkaryavada. This is also known as
Parinamavada. According to this theory Karya is nothing but a
subsequent stage of Karana. To strengthen this theory Saiikhya
has introduced a five fold argument.

TEHTUN_ IUTET AFUN, 6 HWEATNTET] VIhed Vi Ul
FRUHIETY T FEY -FioZo

Which ever exists prior to its creation/manifestation is called
Sat and it is proved by the following
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(a) Asadakaranat (b) Upadanagrahanat
(c) Sarva Sarhbhava Abhavat (d) Saktasya Sakya Karanat
(e) Karana Bhavat.

a. Asadakaranat

Asat means non-existent, Karana means production. Hence
Asat Akarana means Non-existent is not produced. For example
Taila is not produced from Sikata (Sand); so also oil is not present
in sand. Tila Taila is produced only from Tila. Hence it can be
stated that, which exists is produced and not existed is never pro-
duced. '

TSHEARY JYTrad ~Frogo

Growing of Horns on Human head is impossible, similarly

production of non existent Karya is also not possible.

Similarly the realms (Tatwas) such as Mahat etc. which are
produced from Avyakta are also come under Satkarya. Mrttika is
the Samavayi Karana for the production of Ghata. If the Karya in
the form (state) of Ghata is not existed in the Karana in the form
(state) of Mrttika, Ghata never be produced from Mrttika® Hence
non existent Karya can not be produced like horns on the human
head.

b. Upadana Grahanat - Procuring Inherent/Material Cause

To produce a particular Karya its inherent cause (F9a/&IT)
can only be procured. Sankhya Dar§ana said, "By procuring the
Samavayi Karana only the Karya can be manifested. This is
called as rule of inherent".

A person who procures Tila can produce Tila Taila, because
Tila is the Samavaya Karana of Tila Taila. Similarly a person who
wants to produce curd procures milk, but not water, as curd is ab-
sent in water. Curd exists in milk in a different state. Hence milk
is Samavaya Karana for curd. Hence the person who wants to pro-
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duce curd should procure milk only. Hence Karya exists in its
Samavaya Karana only.
c. Sarva Sambhava Abhavat

Every thing can not be produced from every thing. A par-
ticular thing is produced from a particular Karana. Neither gold is
produced form silver nor milk is produced from water. It is not
possible that any thing is produced from any thing. The Sama-
vaya Karana only is taken into consideration, to produce a particu-
lar Karya. Hence Karya presents in its Samavay1 Karana.

d. Saktasya Sakya Karanit- Effective cause produces effective
Karya

An effective cause only can produce an effective Karya. For
example Ghata is produced from Mrttika but not from Tantu.
Even a wise and able gold smith is not capable in making a gold
ornament from Iron. Similarly even a capable person can produce
a particular Karya from a particular Karana only. Hence Karya
exists in its Samavaya Karana only.

e. Karana Bhavat - Existence of Karana

It is generally observed that features of Karana are invariably
transferred into Karya. Yava is produced only from Yava seed and
$uka Dhanya is produced from Suka Dhanya. If Kirya is not ex-
isted, then Suka Dhanya ought to be produced even from Kodrava
also. Butitis not true. So the effect is existent because of the same
features of Karana and Karya.

As regards the above reasons, Sankhya DarS§ana maintains
that Karya exists before its manifestation. Karana when, evolved
is tranformed into Karya like a bud, when evolved becomes a
flower. In such a way Mrttika while operation becomes a Ghata.
Tantus if properly arranged become as Vastra. Karya is nothing
but another state or form of Karana. Hence according to the opin-
ion of Sankhya Dar§ana Karana and Karya are identical.



Consideration of the Theory of Cause and Effect 357
 wat fqed W At faee w@a: -wotfo

As per the above statement of Bhagavad Gita "There is no
destruction for Sat and production for Asat".

In another context Bhagavad Gita says that The objects
which are visible in the day light are not visible in the nights, be-
cause they mixed with the darkness in the nights. Likewise all the
manifested objects which are born out from Avayakta, are again
absorbed in Avyakta ultimately.

Ayurveda accepts Sat karya Vada.

Asatkarya Vada - Theory of Non-Existent

This is also called  Arambha Vada. It was postulated by
VaiSesika Dar§ana. This Vada is entirely different and quite oppo-
site to Satkarya Vada. The profounders of Nyaya and VaiSesika
Dar§anas contradicted Satkarya Vada and established Asat karya
Vada. In their opinion Karya does not exist in its Karana before
its manifestation. Hence it is called as Arambhavada. Though
Karya does not exist in Karana in the beginning, it proclaimed af-
ter its production only. Acccording to Nyaya and VaiSesika
DarSanas every Karya is entifely different from its Samavaya
Karana (Upadana Karana or basic cause). Karta (doer) and other
Nimitta Karanas (instrumental causes) are essential for its
revelation. Production of Karya is impossible in the absence of
such instrumental causes. Hence it is not proper that Karya itself
exists in the Karana from the beginning.

For example Kundala (Ear rings) are made of Swarna, gold
is the causative factor for the production of ear rings, Swarna itself
is not Kundala. Similarly though the Ghata is produced from
Mrttika and Mrttika is the cause for the production of Ghata,
Mirttika, itself is not Ghata. Hence Kundala and Ghata are differ-
ent for ever from Swarna and Mrttika respectively. Accordingly
Karya even though non-existent it is manifested or produced.
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They strengthen their argument by citing the following
causes.

A. Buddhi Bhedha (Difference in knowledge)

B. Sanjiia Bheda (Difference in nomenclature)

C. Karya Bheda (Difference in action or activity)

D. Akara Bheda (Difference in form/shape)

E. Sankhya Bheda (Difference in number)

A. Buddhi Bheda (Difference in knowledge)
Knowledge Differentiation

Distinction between Karana and Karya is existed. Because
of distinction a person can get differentiative knowledge of
* Karana as Karana and Karya as Karya. For example in the pro-
duction of Vastra (Cloth), Tantu (threads) are the cause and Vastra
is an effect, because it is produced from the Tantus.

B. Sanjiia bheda (Difference in Nomenclature)

Before the manifestation Kirana is designated as Karana and
Karya is designated as Karya. None calls Karya as Karana and
Krana as Karya before its manifestation. None calls Tantu as
Vastra before the making of Vastra. Vastra is called Vastra and
Tantu as Tantu before the making of Vastra. Hence it is called
Sanjiia Bheda.

C. Kiarya Bheda (Difference in Activity)

The purpose or activity of Karya is entirely different than
that of Karana. No one tries to get rid of cold by wearing Tantu in
place of Vastra. By wearing Vastra only they try to get rid of coldness.
D. Akdra Bheda (Difference in shape)

The shape or form of Vastra'is entirely different from that of
Tantu.

E. Sankhya Bheda (Difference in number)
Difference in number is existed in Karana and Karya. For
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example the Karana i.e. Tantus are more in number, while Vastra,
the Karya is one only. Hence difference in number arises.

Thus there is a difference between the Tantu and Vastra re-
garding Buddhi (knowledge), Sanjiia (Nomenclature, designa-
tion), Karya (Purpose or action), Akara (Form or Shape) and
Sankhya (Number). Hence the Nyaya and VaiSesika Dar§anas
have taken Tantu and Vastra as two distinct objects. According to
this theory, Karya does not exist prior to its production. The
Karya i.e. Ghata, Vastra etc. which is Asat or non-existent is pro-
duced anew. Hence this theory is called Asat Karya Vada. Itis
otherwise known as Arambha Vida because the Samavay1 Karana
like Tantu produce totally a new Karya, Vastra which is entirely
different from Tantu. In view of the distinction of Karya from
Kairana, the relation of the one with the other has also to be taken
as granted. Intimate union (Samavaya) is that relation. Intimate
union means invariable relation of the Samavayi Karana With
Karya. Nyaya and VaiSesika philosophers opine that Vastra is
produced from the Tantu by intimate union.

Ayurveda did not accept Asat Karya Vada. As the main aim
of Ayurveda is TR WY TV L. faehIitem=9 can not be
fulfilled in the absence of Satkdrya Vada. The above mentioned
aim of Ayurveda is the Karya. Without Karana, Karya does not
fulfil. Hence Ayurvedists did not accept Asatkarya Viada or
Arambha Vada.

Paramanu Vada (Atomic Theory)

In view of VaiSesika DarSana it is an important theory. Ac-
cording to this theory all the Dravyas (substances/objects) in the
universe have anyone of the following four dimensions viz 1. Anu
2. Mahat 3. Hraswa and 4. Dirgha. None of the Dravyas can cross
these dimensions. Generally the Dravya is in the form of any one
of the above four dimensions. A Dravya is either in Anupari-
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mina or in Mahat Parimana than other Dravyas. If a smaller
Ghata is compared with a bigger Ghata, that particular Ghata looks
like smaller. But if the same Ghata is compared with a much
smaller Ghata it looks bigger in size (Mahat Parimana). Likewise
distinction exists if two Dravyas are compared with each other.

If a Dravya increases continuously, at some stage the in-
crease may be either ended or stopped naturally. Which means
there is an end for increase of Dravya. It can not grow further,
thus forever by not exceeding its limits. That limit is called as
Mahat Parimana. Akasa is the Dravya which is in Mahat
Parimana. It has Mahat Parimana than all other Dravyas. Simi-
larly if a Dravya is divided continuously it divides into multiple
and minute particles. Ultimately it becomes as the minutest parti-
cle which is not visible. That minutest dimension is called as
Anuparimana. The particle which is indivisible and minute is
called "Paramanu".

It is Niravayava (which has no parts) Acaksusa (Invisible).
As it has no parts it is further not divisible. Hence it is called as
Niravayava or Ekavayavee. As it is too minute to be perceived
with the eyes, it is called Acaksusa or invisible. Vatsyayana in
Nyaya Bhasya states that when a lump of mud is ground continu-
ously for a certain period, it is divided into small, smaller and
smalest particles. Ultimately or finally that division stops-or ends
at one stage, and it can not be divided into particles any more.
That is called the end part or the Antyavayava and Niravayava.

As it is the minutest particle it is called "Paramanu” and it is
eternal. As the Karya Dravyas are innumerable, the Paramanus
are also innumerable.

According to Vai$esika view, Prthvi, Ap, Teja and Viyu i.e.
former four of the Nava karana Dravyas are Anu in form.

In Yoga DarS§ana Bhasya, Swami Omananda defines Para-
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manu as follows
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One sixth part of the Dhilikana (Raja or dust particles)
which we see in the sun beam entering through the window is
called Paramanu or Atom.

Usually, the dust particles which exist in the sun rays enter-
ing through a window are visible. One sixth part of that dust par-
ticle is not visible and called Paramanu.

Vaisesikas defined Paramanu (Atoms) in the following way.
Every Caksusa Dravya (visible matter) is of Savayava (Made of
particles) e.g. Vastra. The little mote seen in the sun beam coming
through the window is a visible matter, so it is also made of parti-
cles. The little mote is called Trasarenu, Trayanuka and Truti.
Trasarenu is made up of three Dwayanukas. Dwayanuka is made
of two Paramanu. Paramanu is the least particle because further
division of it is not possible. Hence Paramanu (Atom) is Nitya i.e.
eternal as it is neither visible, nor dividable.

But Sarangadhara defines Paraminu in another way.

ST T4 WAL qogew gvad T
TRyl WM W g -Wowo

The dust particle which is visible in the sun beam enters
through a window contains thirty Paramanus. Hence one by thir-
tieth part (1/30) of the dust particle is Paramanu.

Whereas Swami Omananda opines that Dhuli Kana contains
six Paramanu only.

According to VaiSesika Dar§ana Dwayanuka forms with the
combination of two paramanus, six Paramanus form as Tarnuka
which is visible. Such type of four Trayanukas combine and form
a Caturanuka. A Caturanuka contains twenty four Paramanu.
Such type of five Caturanukas combine and form as Paficanuka,
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and it contains one Hundred twenty Paramanu. All the other cat-
egories from Dwyanuka onwards are Karya Dravyas, as they are
visible in nature.
Dwayanuka-Combination of Two Paraminu - 2
Trayanuka- Combination of Three Dwayanuka-2x3=6
Caturanuka- Combination of Four Trayanuka - 6 x 4 =24
Paficanuka- Combination of Five Caturanuka - 5 x 24 = 120

The paramanus are the basic components in the manifesta-
tion of matter. The basic components of Paramanu of a Dravya is
distinct from that of another Dravya. Hence each Dravya is
formed with the combination of its specific basic components.

Destruction of Karya Dravya is of two fold viz 1. Avayava
Vibhaga (Division of particles) and 2. Avayava Vinasa (Destruc-
tion of the particles)

If it is assumed that Paramanu is one in number, it can not be
divided further; moreover as it is eternal, Paramanu can not be de-
structed also. Every Karya Dravya is a combination of the group
of specific'Paramanu. The Paramanus of each and every Karya
Dravya are seperate from one another.

Various philosophers according to their view named
Paramanu differently. Though all the philosophers accept the ex-
istence of Paramanu, they mentioned it with different names. But
there is no fundamental difference among their views.

In Sankhya Yoga and Vedanta Dar§anas Paramanus are dif-
ferentiated as Satwa, Raja and Tama. Nyaya, VaiSesika and Piirva
Mimarhsa Dar§anas mentioned them as Paramanu. Whereas
Upanisats mentioned them as Lohita (Raja), Sukla (Satwa) and
Krsna (Tama or Dark), or Prakasa, Kriya Janaka and Avaraka re-
spectively. Similary the other DarSanas and other sciences also
named Paramanu by different names. |
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Modern scientists also state that the entire evolution and uni-
verse is full of atoms. But they opine that the atoms which are the
causative factors for evolution are divisible and non-eternal. But
the view of Indian philosophers is completely contrary from the
view of modern scientists. Nyaya and VaiSesika Dar§anas opine
that Paramanus are eternal and indivisible. Modern scholars men-
tioned Paramanus as Paficabhautika whereas VaiSesika Dar$ana
opines that Paramanus produce Mahabhiitas. Four Mahabhutas
viz. Prthvi, Jala, Teja and Vayu of Paficamahabhiitas are present in
Paramanu Ripa and Akasa as alpervasive, act the as causative fuc-
tors for the production of Karya Dravyas. The part of Dravya
which is not divisible is Paramanu.

Ayurveda and Paramanu Vada

Caraka accepted Paramanu Vada of VaiSesika DarSana.
Caraka says that the parts of the body are innumerable and in the
form of atoms.

YRTEaTERg WS EeAar: vaf[, sfaageanafatamaed-
Feamares | 9 GaRfawR WEVET SR a: SHEEy |
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The bodily parts are innumerable. They are the minutest par-
ticles. Hence they are not visible as they are minute ones. Vayu
is the cause for the conjunction or disjunction of the Paramanu.
Caraka discribed the characteristic features of the Paramanus
as follows.
1. As they are uncountable, they are innumerable.
2. As they are minute, they are Atindriya or invisible.
3. The parts of Dravya are manifested from Paramanus.
They are Niravayava.

4. Increasing and decreasing of the parts (Avayava) of
Dravya are due to the conjunction and the disjunction of
the Paramanus.
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Vagbhata also strengthens the view of Caraka and accepted
the existence of Paramanus by stating-
ThIl TS UTE: Wawrq hfugeyfn: —3Togofao
Some of the Krimis reside in blood are invisible as they are
in Parmazu Ropa (Minute Form)

In the same way a number of examples are available in
Ayurveda to strengthen the theory of Paramanuvada.

Vivarta Vada (Theory of Appearance)

Vivarta means illusion or wrong notion or erroneous belief
or delusion. Unreal or false knowledge is called Vivarta. The
definition of Vivarta is faeg ad+ sraer: 3fq faad:,

The theory of imaginary and illusive knowledge about the
objects which are present as absent, and absent as present is called
Vivarta Vada. Advaita Vedantins postulates this view. San-
karacarya established and substantiated this theory.

This.is a theory of appearance and reality, because the pro-
duce is the effect without undergoing any change itself. What is
really God appears to our limited intelligence as the universe, just
as a piece of rope appears in the dawn as a snake. We come to re-
alise God, when Avidya or the devil of misapprehension is re-
moved by Vidya or divine knowledge. This is a matter of spiritual
‘experience. We are not in the present state of our knowledge able
to see how exactly the reality is connected with the appearance.
Indefinable God, by his Maya brings about this wonderful phe-
nomenon of creation.

According to this theory Karana never changing into Karya,
as in Parinama Vada, Karana is to be imagined as Karya.

1. wpud wrf=a—False/Illusive knowledge of rope as snake

2. Doubtful knowledge whether a man or a statue (Sthanu).

In the above two statements neither the rope changes into
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snake nor the Sthanu changes into man. The imagination of snake
in rope and man in statue is an illusion. In such a way the cogni-
tion of illusionary knowledge without any change in the form
(shape) of an object is a false knowledge.

In Vedanta Darsana it has been stated that, & g ST,
and mentioned further that the entire universe is an illusion, only
the Brahma Padartha is real. Hence all the objects in the universe,
and the universe itself is in illusionary state. Brahma is the Karana
and universe is the Karya. Likewise the Karya which is the entire
universe is the illusionary state of the cause i.e. Brahma.

Advaita philosophers state that "Brahma only is real and the
entire universe is illusionary, and because of Maya$akti, the entire
universe looks like real".

Ayurveda did not accept or support Vivarta Vada.

Ksana Bhangura Vada (Theory of Impermanence)

Theory of Ksana Bhangura or theory of impermanence is an
important theory in Bouddha Dar$na. According to this theory
everything of this universe is not static and eternal. Instead every-
thing is momentary. Every thing will be destructed in a moment.
Every thing is produced in the first moment and exists in second
moment and gets destructed in the next moment. Similarly all the
matters get changes in every moment. Bouddhists accepted the
production of a new thing in every moment. They opine that
Vartamana (present) is never related to Bhuta (Past) and Bhavisya
(Future). The object existed at a particular place and time gets
destructed at the same time. Yadrccha (Accident) controls the ac-
tivities of Karana and Karya. Mutual and actual relation never
exists between two moments. Thus in the view of Bouddha phi-
losophy, the existence of Dravya is momentary. Hence this is
called Ksana Bhangura Vada.

Bouddha Dar$ana further states that some cause is there for
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creation or production of matter. But there is no such cause for its
destruction. Destruction is natural. The human life is also mo-
mentary like a bubble of water (Sfifae §eg& ¥1a9), which lasts only
for a moment.

The objects produced get changes in every moment-very
fastly, which can not be visible. Hence it looks like as it is in pre-
vious form. But it is not true.

All the objects created in this universe are momentary. Each
object is distinct from another object.

The production, existence and destruction of all the objects
is a continuous process for ever. It is understandable that the
present object is the same as the former object, even though the
former object is destructed and a new object is produced. In such
a way in every second moment the same object which is identical
with the former object is produced. In future also same will be
produced identically with the past.

According to this theory the Cetana from Cetana, human be-
ing from human being and cow from cow are produced for ever.

Buddhists accept twenty four Tatwas. As they are Niratma
vadins, they did not accept twenty Fifth Tatwa, the Atma. They
opine that Atma is neither Karta (doer) nor Bhokta (enjoyer). But
the production, existence and destruction of the components of the
body/universe continue for ever through the identical knowledge
of the past object occured.

Caraka while describing the opinions of some scholars about
Ksana Bhangura Vada states as follows

T q deEgwEER grRuday e
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The existent Padarthas of the universe do not exist for ever.
Because of the chain of process they produce (manifest) in the first
moment, existed in the second mement and destructed in the third
moment. In that place newer and newer ( afresh) Bhava Padarthas
are produced, which are identical with the former Bhava
Padarthas. Hence it is understood that the former Bhava Padartha
is still existed. As such the process of production, existence and
destruction in the first, second and third moments respectively
without any obstruction. In Buddhists view Atma is neither the
Karta (doer) nor the Bhokta (enjoyer). Hence the followers of
Ksana Bhangura Vada did not accept the Atma as Karana.

Caraka accepted Ksana Bhangura Vada and based on this
theory he framed another theory i.e. Swabhavoparama Vada (The-
ory of natural destruction) which is identical with Ksanabhangura
Vada.

Swabhavoparama Vada

Theory of Natural Destruction
Basing on the above theory of Ksanabhangura of Bouddh
Darsana, Caraka described Swabhavoparama Vada which is iden-
tical with Ksanabhangura Vada. It is the important and specific
theory of Ayurveda and one of the fundamental principles of
Ayurvedic treatment.

The term Swabhavoparama is the conjuction of two words
Swabhava and Uparama. Swabhava means natural or without
seeking any cause. Uparama means descruction. The meaning of
the term Swabhavoparama is natural destruction with out seeking
any cause i.e., natural destruction of an object is called
Swabhavoparama. All the Bhava Padarthas of the entire universe
get destructed naturally. Cause is existed for the production and
development of the Bhava Padarthas. But no cause is there for
destruction as destruction takes place naturally.

P.V. 25
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If the equilibrium of the causative factors is disturbed, then it

causes imbalance of Dhatus (Tissue elements) of the body. Con-
versely the maintenance of the former's equilibrium maintains the
latters balance. However, the Dhatus come to normal state auto-
matically irrespective of any external causative factor; that is to
say both the imbalanced and balanced Dhatus tend to fade away
immediately after they are caused.

Increase and decrease of Dhatus of the body take place con-
tinuously for ever. The Dhatus, the Dosas and the Malas increase
continuously by consuming identical substances (3f: A w6
fauddfduda:) to the above.

According to the above statement of Vagbhata if the Ahara
Rasa is identical with the Sariraka Dhatus, that particular Dhatu
increases, contrary to this effect of the Ahara Rasa is dissimilar to
the particular Sarirka Dhatus, that Dhatus decrease.

Though the increase and decrease of the Sarira Dhatus take
place, because of Samanya, ViSesa Siddhanta, Dhatu Ksaya takes
place with some specific causes also. The Ksaya (decrease) of the
Dhatus filled through Ahara Rasa for Vrddhi (increase). Rasa
Dhatu filted from Rasa, Rakta filled with Rakta, Marmsa filled
with Marhsa respectively.

After consuming food; due to Madhura Vipaka Kapha pro-
duces from Madhura Rasa; due to Amla Vipaka Pitta produces
from Amla Rasa and due to Katuvipaka Vata produces from Katu
Rasa. Similarly the Dosas and Dhatus which are naturally de-
structed or decreased, produced or increased with Ahara Rasa.
Thus there is cause for their production.

Caraka further states that

wgfadgwiamt 3 fadsfa srong |
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There is a cause for the production of Bhava Padarthas, but
there is no such cause for the destruction. But some opine absence
of Karana is the cause for destruction.

As it is already mentioned, Ahdra Rasa is the cause for the
production of Rasadi Dhatu. But there is no such cause for their:
destruction. Destruction takes place naturally. In this way
Visamatwa produced in Dhatus due to consuming Visama Ahara;
but there is no cause for the destruction of Dosa Vai§amya. Bas-
ing on this theory it is stated that Madhura, Amla and Lavana
Rasas reduce Vata (Madhura Amla Lavanaha Vatam Samayanti).
Madhura Rasa, Amla Rasa and Lavana Rasa increase such Dosa
and Dhatus which are identical with them. At the same time they
decrease the Dosas and Dhatus which are naturally dissimilar to
them. Hence these Rasas are called . Vata Samaka. Hence it is
understandable that there is a cause for production, but there is no
such cause for destruction, as destruction is natural.

Caraka in the same context described as follows.
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The Kala has the quality of movement for ever naturally. It
goes on changing or destroying itself. No specific cause is there
for the movement, the change and the destruction of Kala. So all
the things are destroyed naturally without seeking any cause.

As there is no causative factor existed for the destruction of
a being, there is no possibility of bringing out a change in the de-
struction process of a being.

In this way the Sariraka Dhatus in the body also get de-
structed and transformated in every moment. There is no specific
cause exists in the transformation and destruction. The shape or
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form of the object cannot be changed under any circumstances.
The object which is in its form produces another object in the sec-
ond moment identical with it and get destructed itself naturally,
which means in the first moment produce it self naturally, in the
second moment produces same thing identical with it and in the
third moment it destroys itself naturally, without seeking any
cause. These activities take place very fast which are not noticed
by us.

Similarly it is understood by the above statement that dis-
eases are manifested because of vitiation of Dosas. Thus
Visamatwa or vitiation of Dosas produce in the first moment an
produce same vitiation in the second moment and gets destructed
naturally in the third moment. This cycle of production of vitiated
Dosa continues until the chain breaks down by the treatment.

If it is seen scientifically, it can be concluded briefly that the
wear and tear (production/development and destruction) phenom-
ena goes on for ever in the body. Ahara is the cause for wear (pro-
duction) phenomena. But the tear phenomena i.e. Uparama (des-
truciton) is natural. The R.B.C. in the blood which is produced
through the Ahara, gets destructed naturally in One Hundred
Twenty days. This theory of modern scientists«is identical with
Swabhavoparama Vada.

Parinamavada (Theory of Transformation)

Parinama means change or transformation. When an object
changes its original form and transformed into another form it is
called Parinama. This is otherwise called Rupantara or Vikara.
When milk is fermented it changes into curd. Hence curd is the
transformation/changed form of milk. Likewise when water is
cooled and clotted it changes inte solid and becomes ice. The cha-
nge in the form of water is also called Parinama. Parinama Vada
was postulated by Sankhya philosophers. Basing on this Parinama



Consideration of the Theory of Cause and Effect 371

Vada they described the evolution process of the universe. Ac-
cording to this theory Prakrtti or primordial nature is the causative
factor for evolution. Transformation or change of Mulaprakrti
into the Vikrtis like Mahat etc. is the Srsti.
Ayurvedists also accept Parinamavada in various contexts.
The food consumed every day gets digested and changes into
Sarabhaga and Kitta Bhaga. Sara Bhaga is called Rasa and Kitta
Bhaga as Mala. Similarly the consumed food changes into the
form of Rasa and Purisa. Some part of Ahidra Rasa again changes
into Rasa Dhatus; some part of Rasa Dhatus change into Rakta
Dhatu, and in similar way some part of the former Dhatu changes
into successive Dhatu. The change of former Dhatu into later
Dhatu is based on Parinama. Su$ruta strengthens Parinama Vida
by stating,
WE® AW AEHE: W |
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Vagbhata while explaining the Vipaka states as follows
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The transformation and end product of consumed Ahara, af-
ter digestion with the association of Jatharagni is called Vipaka.
Hence the Parinama or the end product of consumed Ahara is
Vipaka.
Further Caraka while describing srotases states as follows.
WA @ S o M AT aAmisErtT wasaaaredT
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The channels which carry the transformated, Rasa, Raktadi
Dhatus are called Srotases. Here Chakrapani on Parinamam Apa-
dyamananam described as it indicates that the channels carry such
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Dhatus as are undergoing change (transformation) from their
former Dhatus.

e.g., Rasa to its subsequent Dhatu Rakta and so on.

By close observation of the above statements it is understood
that Ayurvedic scholars accepted and followed the Parinama vada
of Sankhya DarSana.

This Parinama is of two fold 1. Dharma Parinpama and
2. Laksana Parinama.

1. Dharma Parinama

If the transformation in an object takes place in its attributes
and in form also it is called Dharma Parinama

e.g., The food consumed transformed into Ahara Rasa and
Rasa into Rakta and so on. In this change in both attributes and
form of the object also taking place in the subsequent Dhatus.
Hence it is called Dharma Parinama.

2. Laksana Parinama ‘

Contrary to the Dharma Parindma if this transformation
takes place in the form (shape) of the object, but not in the at-
tributes is called Laksana Parinama. e.g., Transformation of milk
into cream or curd comes under this category. In this type of
transformation the Riupa (form or shape) only changes, but no
change takes place in the attribute of the milk. It is called as
Laksana Parinama.

Susruta states that nature and influence of the time also cause
for the changes in the Human body.

WA q9: Wgwiar gemgwid wafa -Fowmo ¢

Sukra is produced/formed, because of change in the age of
the body. This is called as transformation due to change in Age.

Dhatu Parinama Vada mentioned in Ayurveda is also based
on Parinama Vada of Sainkhya.
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Pilu Paka Vada (Molecular Combustion)
Pilupaka Vada and Pithara Paka Vada are postulated by
VaiSesika DarS§ana and Nyaya Dar§ana respectively.

Both these theories are related to Paka Kriya. Peelu means
Paramanus or Atom; Pithara means the Karya Dravyas which are
manifested with the combination of Paramanus or Pilu. Paka
means transformation in the Dravyas due to application of specific
temperature of heat (Vilaksana Tejassamhyoga).

Prthvi has the attributes of Ripa, Rasa, Gandha and Spar$a.
These attributes of Prthvi are Anitya (Non-eternal). They are
Nitya (eternal) in the Paramanus of Jala, Teja and Vayu. These at-
tributes both in the Paramanus and the Karya Dravya of Prthvi are
changed under certain conditions. By contact with Agni (Tejas),
Change (transformation) takes place is called Paka. With Paka
when the attributes of Prthvi are disappeared and other new at-
tributes are produced, itis called Pakajotpatti. This Pakajotpatti
is caused by Heat. Spar§a, Riipa, Rasa and Gandha of an object
change because of Paka. For example Mrdu or Slaksna Sparsa of
the Dravyas change into Kathina, Khara Spar§a after Paka and
vice versa. The colour of a Dravya and the taste of a Dravya also
change after Paka.

e.g., The mango which is grey in colour and Kasaya in Rasa
when just formed change into green in clour, amla in rasa in its
unriped stage, after Paka in the natural climate. And in the final
~ stage the unriped fruit changes after Paka into gold/yellow in col-
our and sweet in its taste when riped.

Though the Vaisesika philosophers and Nyaya philosophers
accept the Paka of the Dravyas, they differ regardng the Prakriya
of Paka. '
~ Vai$esika philosophers opine that, because of Paka, the
change takes place at the Paramanu level of specific Dravya as all
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the Dravyas are produced with the combination of Paramanus, the
change also takes place at the Paramanu level only.

e.g., Ghata is black in colour till unbaked and when it is
baked in the fire the old Ghata is destructed and a new Ghata is
produced because of Vilaksana Tejassarhyoga (contact with spe-
cific temperature of heat). When the Ghata contacts with Agni
Nodana or Abhighata takes place in Ghata; as a result the Ghata

“breaks itself and the Arambhaka Paramanu (Primary Atoms) of
Ghata gets destructed. As a result of destruction of conjunction
the Ghata Dravya gets destructed and returns into its Paraminu
Riupa. With the contact of Agni the Varna of Paramanu changes
into red. Again the broken Paramanus get together and combine
with one another . As a result of it a red coloured new pot is pro-
duced. In Vaisesika philosophers' view first of all the units of the
Dravyas are broken into Paramanus and such Paramanus reunite
again. This union results into the production of a new Dravya.
The VaiSesika philosophers opine that the heat applied to the
Dravya reaches upto the level of Paramanu and the change takes
place at the Paramanu level. The process of breaking down and
reproduction takes place very quickly in nine moments, which is
impossible to notice with visual perception.

This is called the theory of Pilupaka.

Pithara Paka Vada (Combustion of Mass)

Naiyyayikas (Nyaya philosophers) did not accept the
Pilupaka theory of VaiSesika. Instead they postulated Pithara
Paka theory. Pithara means Pinda or a ball which is formed by the
combination of Paramanus or molecules. Pinda is a group of
members/parts or Avayavin. Nayyayikas opine that change due to
Paka takes place in the Pithara only but not at the Paramanu level.
They rejected the argument of VaiSesikas "that the two stages i.e.
breaking down and recombining or reproduction of the Dravya".
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Instead they opine that the Paka takes place in the whole Dravya
simultaneously in this Paka Prakriya.

No direct reference in Ayurveda is available about Pilupaka
and Pithara Paka. Ayurveda says that Jatharagni digests Ahara in
the AmasSaya. Jathardgni digests the Paficabhoutika and Sadrasa
Ahara which is of four fold i.e. Khiadya, Peya, Lehya and
Choosya. After digestion the Ahdra is divided into Sara and Kitta
Bhagas. Sara or Ahara Rasa again digested by Dhatwagnis and
transformed into Sapta Dhatus such as Rasa etc. During this proc-
ess the existing qualities of food vanishes and new ones are pro-
duced. Ayurveda opines that Ahara changes its Varna and Rasa

by contact with Jatharagni, which could be identical to the
VaiSesika theory.

It can be understood that Ayurvedists correlated the Pilupika
and Pitharapaka indirectly as mentioned above.

The three fold Agni i.e. (1) Jatharagni (2) Bhutagni and (.‘i)
Dhatwagni are responsible for Paka Prakriya. Because of this
Paka Prakriya the consumed Ahira transforms into various forms
at various stages. The innumerable Paficabhoutika parts (organs)
of the body are in Paraminu form. As the parts or organs of the
body are Paiicabhoutika they have Paficabhoutika Agnis accord-
ing to their predominant Bhoutikatwa.

In the first stage of Paka Prakriya Jatharagni unites with
Ahdra and digests the Ahara. It is called Sthula Pdka; in which
both Pilu and Pithara Paka take place, simultaneously. By diges-
tion Ahdra transforms into Ahdra Rasa, which is called Sthiila
Paka or Pithara Paka. When the basic components of Sadrasas of
Ahara undergo Peelupaka then Kapha, Pitta and Vita are pro-
duced respectively. Then the Ahara transforms into Pinda Rupa
and lastly it is divided into Sarabhaga and Kittabhaga with the
help of Samana-Vayu.



376 Padartha Vijiian

Caraka describes the Jirna Prakriya as follow
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The four types of Sad Rasa Riipa Ahara which is consumed,
gets digested in Amasaya and transforms into Pinda Rupa (Lump
form), as a result Madhura Bhava is produced and the Ahara trans-
forms into Madhura Rasa, as a result Kapha Bhava is increased
and chages into foam or froth shape. Afterwards the Ahara further
gets digested and changes into Amlarasa, as a result Pitta in-
creases. Later on Ahara enters into Pakwasaya and changes into
Pinda Riipa, wth association of Agni, as a result Katurasa is pro-
duced and Vata-increases. After this process has undergone,
Dhatwagnis act, on Ahdra, as a result the Ahara Rasa changes into
Sapta Dhatus viz. Rasa, Rakta, Marhsa. Meda, Asthi, Majja and
Sukra through Kseera Dadhi Nyaya. This process of transforma-
tion of Ahara into Sapta Dhatu is called Pithara Paka.
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Because of Dhatwagni Paka, the Pinda‘Ripa Ahara divides
again into Sara Bhaga (essence) and Kitta Bhaga. Sara Bhaga
changes into Sapta Dhatus by the action of Rasagni, Raktigni etc.
respectively. This process is Pithara Paka.
Caraka further described the Bhiitagni Paka as follows.
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The Paiica Bhiitagnis viz. Pz'lrthivﬁgni, Apyagni, Agneyagni
Vayavagni and Nabhasagni act on consumed Paificabhoutika
Ahara and digest their respective parts (attributes) of Ahara. The
attribtes of Parthivadi Ahara Dravyas thus digested, nourish their
respective part of the body significantly. Parthiva factors of Ahara
nourish the Parthiva factors of the body and so on so that the entire
body is nourished.

In this process of Bhiitagni components of Ahara gets di-
gested at Paramanu level and as a result changes into components
of the body, through which all the organs are n\ourished.

By observing the.above statements it is understood that
Jathragni Paka and Dhatwagni Paka of consumed Ahara is com-
pared with Pithara Paka, and the Bhutagni Paka is compared with
Peelu Paka.

IAHTAAS:
Anekanta Vada

Except Jain philosophers, and Ayurvedists, no other Dar§ana
discussed about Anekanta Vada. In the opinion of Jain philoso-
phers every object has many qualities of its own. These qualities
of the object should be observed from various directions, but shall
not be given importance to a particular quality or some qualities,
or all qualities and an object or its qualities shall not be concluded
by saying "it's it" and "that is all". ,

Ayurveda accepts Anekantavada except the theory of incon-
clusiveness of it, because it uses the theory to determine various
qualities of an object through multi-diregtional observation.

In Ayurveda Caraka only mentioned Anekanta Vada. Ane-
kanta Vada means accepting or adopting other arguments, i.e. the
arguments which are proposed by others also may be accepted, in
case such arguments do not contradict the originally concluded
argument. Hence it may be considered that Anekantavida at times
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a supportive or suppliment to Ekanta Vada. Some scholars opine
that Anekanta Vada is opposite to Ekantavada. This kind of opin-
ions can not withstand because these propositions lead to give the
wrong impression, that Caraka has accepted two mutually oppos-
ing arguments. Accepting two opposite arguments is never possible.

So that, which agrees with Ekintavada and gives extra
strength to it, through other attributes or qualities by different
kinds of presentations is Anekantavada. For example when it is
said that aggrevation of Dosas causes diseases and the conclusion
sticks on the argument, while refuting the argument that
aggrevation of Rakta also causes diseases, hence Rakta shall also
be a Dosa is called Ekanta Vada. But when it is said that the at-
tribute of Vata is movement is Ekantavada and the argument that
Vata has the other qualities like, subtle, rough, lightness, cold, dry
is Anekanta Vada. The main attribute of Pitta is Visra which
comes under Ekanta Vada, the other qualities of Pitta like, Sneha,
Tiksna, Usna, Sara, Dravya comes under Anekanta Vada. The at-
tribute of Kapha is Sthira (Stableness) is Ekantavada and that
Kapha has the other qualities like, Guru, Manda, Hima, Snigdha,
Slaksna, etc. is Anekanta Vada. Similarly, the Dhatus, Ausadha
Dravya, Cikitsa, etc. can be clearly and completely understood
with the help of Ekanta and Anekanta Vadas.

Accordingly the main properties of Dosas, Dhatus, Dravyas
etc. can be identified by Ekanta Vada and the other properties can
be accepted through Anekanta Vada.

The above view is strengthened by the following definitions
of the Anekanta Vada.
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Ekanta Vada makes the arguments one-sided and Anekanta
Vada gives the complete knowledge about another object not in



Consideration of the Theory of Cause and Effect 379

one angle, but in various angles also. In the statement "Devadatta
is the father of a son", even though the statement is correct, it is
implied (understood) that Devadatta is not only a father to his son,
but he is a son to his father, brother to his brothers and sisters,
grand father to his grand children, husband to his wife. Similarly
the same Devadatta has many qualities regarding his relation.
Such type of knowledge can be had only through Anekantavada.

Hence in Ayurveda various theories and principles basing on
Anekanta Vada were established. The Vyadhyutpatti Siddhanta,
Rasa Sankhya Nirde§atwa Siddhanta and various other Siddhantas
were established after due discussions and arguments in seminars,
in which the prominent seers, saints and other pious and holy per-
sons, etc. participated in those days.

To establish the concept of Purusa and Vyiadhyutpatti, a
seminar was held, in which many prominent Vaidyas, great schol-
ars, Seers and other personalities of those days participated.

The participants expressed their opinions regarding the ori-
gin of Purusa and Vyadhyutpatti. After listening to all their opin-
ions, Punarvasu Atreya advised the participants not to give contra-
dictory statements. Partial opinions can never lead to establish the
truth, like a person who is on the oil press or oil mill goes on
round without a pause. He compared the participants who made
contradictory statements, with the person sitting on oil press.

The above example from Caraka Sarhhita to strengthen the
view that Anekanta Vada is supportive in argument to Ekanta
Vada in order to come to a flawless conclusion through its multi-
directional system of argument is as follows
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Naturally visha kills a person, who consumes it particularly
Ghataka Visa (deadly poison) immediately kills a person. But the
truth differs with this view that if the poison is consumed in
smaller doses, acts as nectar (Amrta).

Similarly a drug like a nectar becomes poison and kills a pa-
tient if it is not administered properly. The same drug if adminis-
tered properly acts as nectar.

A patient who wishes a long life and get rid of the ailments
should never undergo treatment from a physician who is ignorant
of the principles and their applied aspect.

In the above statement the Visatva (toxicity) of Visa is com-
pared with Bhesajatwa of Bhesaja. It is not possible without the
help of Anekantavada to state that Visa acts as Amrta.

In modern medicine also it is stated that "The pencillin if ad-
ministered in an improper way Kkills the patient immediately. The
same pencillin if administered in a proper way acts as nectar and
cures the diseases.

The Ghataka Visa (deadly poison) like Dhattiira, Kucala,
Sankhya etc if administered after purification act as nector other-
wise they kill the patient. The snake poison if administered in
smaller doses reduces Amavita.

Though Susruta considered Anekant Vada as a Tantrayukti;
Caraka considered it not only as a Tantrayukti, but also a princi-
ple. To strengthen this view a number of examples are available
in Caraka Sarhhita.

There are so many examples available in the Ayurvedic trea-
tises that determination of quality etc. of a drug for example, can
be determined by a single direction of argument in Ekantavada,
and Anekantavada with its various directional argument givens
strength with extra information to such arguments.

koK



Chapter-IX
Gug@ia- dEfwau 2
Cosmology and Cosmogony
Srsti Adhava Sarga Nirupanam-Evolution
of the Universe

The term 'Srsti' is derived from the Dhatu 'Srji Visarge'
Joads=a gfa gfe:’, that which is created or produced or mani-
fested is called Srsti. According to the textual meaning, which
brings out the hidden factors is called Srsti. Like a food grain
comes out from a seed the universe is also manifested or created.
The secret of evolution is very concealed. It is very difficult to
reveal the facts about the evolution even for great scholars either.

The evolution process is available briefly or concisely in
Vedas, Puranas, Upanisads Dar§anas, Dharmika, Grantha and
other Indian literature.

Some of the Western philosophers and modern philosophers
like Galileo, Dalton, J.J. Thomson, Ernest Rutherford, etc. have
tried to reveal the secret of evolution process and expressed their
schools of thought regarding the creation of the universe.

r: Even though authentic and determinative description is not
available regarding evolution. Various scholars expressed their
opinions on evolution of the universe. After careful consideration
of all the Indian philosophies it is understood that Sankhya
Dar§ana has given more importance to evolution process. It
elaborately and clearly discussed and described regarding Tatwas
(realms) of Srsti (evolution).

In other Indian famous books also the description about evo-
lution is available.
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Some of those sacred Indian books state that Paramatma or
Parama Brahma is the main cause for the evolution. Paramatma or
Parabrahma is the Creator, Ruler and Protector of the universe.

The Parabrahma or Paramatma is the cause for the creation,
existence and destruction of the universe. He is Atindriya, Vibhu,
Sanatana, Nirvikara and Vyapaka in the entire universe in the
form of Avyakta. All the Vedas, Upanisads, Smrti Sastra. Dharma
Sastra and other accepted Paramatma as Ananta and Nirvikalpa.

WHISE AT

According to the above statement the Brahma which is one
in number only desired to multiply himself and wanted to enjoy
the factors of the universe. As he was one only, his desire was not
fulfilled. Hence he wanted others co-operation as he thought oth-
ers co-operation is necessary for enjoyment.

Hence he wanted to create the universe and created the entire
universe i.e. Brahmanda. The Parabrahma or Paramatma himself
created the Srsti and himself spread along the entire universe.

VaiSesika DarSana states that Srsti is created with the asso-
ciation of Paramanu. When Paramatma strongly desired to create
the universe, then, as per the will of Paramatma, Paramanus were
activated and combined with one other. Dwyanuka formed with
the combination of two Sajateeya Paramanus. The Sajateeya
Paramanus thus formed with the combination of two Paramanus
which are also innumerable like Paramanus. Again the
Dwayanukas activated and Trayanuka or Trasarenu formed, with
the combination of three Dwayanukas. Similarly, with the combi-
nation of four Trayanukas, one Caturanuka and with the combina-
tion of five Caturanukas one Paficanuka is formed. All these
Dravyas are Karya Dravyas and are gross and more gross in nature
and Vyakta and Vyaktatara than Pafcanuka.

Later on, because of difference between gross and more
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gross, the Mahakasa, Mahavayu, Maha Teja and Maha Jala and
Maiha Prthvi and other Karya Dravyas were created gradually.
They created all the other Karya Dravyas and other Dravyas of the
universe are thus produced.

According to another Pouranika school of thought, first of all
Parabrahma or Paramatma created Jalatatwa and placed his own
power in the form of Bija in the Jala. This Bija gradually changed
into an egg, glittering like gold. This Anda or egg is popular as
Hiranya Garbha. From this Hiranya Garbha Caturmukha Brahma
was born out. Later on this Anda divided into two parts. Swarga
and Prthvi were created from the upper and lower parts of the
Anda respectively. The eight types of Dik and the Akasa were
manifested form the central portion of the Hiranya Garbha. Simi-
larly Mahattatwa, Aharnkara and all the other Tatwas associated
then Satwa Raja and Tama were created gradually. Later on
Pafica Jiianendriyas which perceivé the objects like Sabda, Spar§a
etc and Pafica Karmendriyas which perform various activities
were produced. After that, Dieties, Human Beings, animals, birds
and other sentient beings were created from the above Indriyas,
subtle form of Bhuitas or Tanmatras.

Bhagavat Gita describes Srsti Vikasa Krama/evolution of the
universe as follows. Parmatma as per his own will and wish di-
vided himself into two parts. (1) Vamabhaga (left part) and
Daksina Bhaga (right side). Stri Jati was created from the Vama
Bhaga and Purusa Jati was created from Daksina Bhaga. Gradu-
ally all the sentient beings like, Jarayuja, Andaja, Swedaja and
Udbhijja were born out from the above two parts of Paramatma.
Among all the sentient beings human being is the prominent one.

Even though Ayurvedists expressed their own views accord-
ingly, Ayurveda mainly incorporated the evolution theory of
Sankhya DarSana.

P.V. 26
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Sankhya DarSana states that universe is created from Avya-
kta (Unmanifested) Tatwa. Avyakta is also called Prakrti or pri-
mordial nature. The universe which is being visual now was in the
form of Prakrti in the beginning. All the Vyakta Tatwas are in one
form in Prakrti. The Avyakta Tatwa cannot be perceived through

‘perception or Pratyaksa Pramana. It can also be not imagined
through Anumana Pramana (Inference). The Parabrahma initiated
by Prakrti, himself with his will hold the Paficabhutatmaka Sarira,
again enlighten the Chaturvimsati Tatwas, including Akasa and
other Bhatas, which are already absorbed in Avyakta at the time of
Pralaya. He also enlightened himself.

Ayurveda is a science of life, particularly related to human
life. Hence the important matters of human life i.e. science of life
are established prominently in Ayurveda. Hence the state prior to
pregnancy and subsequent states until death are elaborately dis-
cussed in Ayurveda. Moreover Ayurveda adopted various theo-
ries of various Dar§ans. Ayrveda not only established its own
'school of thought about human being, but also established the
evolution theory.

According Ayurveda, Avyakta is the fundamental cause for
evolution. SuSruta states that evolution and all other Tatwas were
born out of Avyakta Tatwa.

WA ST @AUSHTU T W G40 TEEY e
TR |AWE Y (oA W qe@ AgHl SEAEmiE WqE gatewmt
WaHI-YodMo ¢/3

Avyakta is the causative factor for the creation of all sentient
beings and non-causative factor for itself. Satwa, Raja and Tama
are its attributes. As it contains Mahat and other Tatwas in it, it is
in the form of Ashta Riipa. This Avyakta Tatwa is the cause for
the creation of the entire universe. As the sea is receptacle for
various, innumerable, acquatic animals, Avyakta is receptacle for
innumerable Ksetratva.
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Evolution of Intellect from Primordial Nature

and Evolution of Ego from Intellect
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The Mahattatwa which contains the same attributes of
Satwa, Raja and Tama manifests from Avyakta, which has the
same qualities. Later on Aharihkara which has the above three at-
tributes born out from Mahattatwa. Such Aharikara is of three
fold. (1) Vaikarika or Satwika (2) Taijasa or Rajisika and
(3) Bhatadi or Tamasika. '
Evolution of Eleven Indriyas, Five Subtle Elements

Five Gross Elements from Ego
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Later on eleven Indiryas with the same qualities of Satwa,
Raja and Tama are created from Vaikarika Aharhkara with the
help of Tamasikaharhkara. The eleven Idriyas are Srotra, Twak,
Caksu, Jihwa, Ghrana, Viak, Pani, Pada, Payu and Mana. The
former five are called as Jiianendriyas (sense organs) and the later
five are Karmendriyas (Motor organs) and Mana acts as Ubhayen-
driya i.e. it acts as both Jianendriya and Karmendriya.

Subsequently the Paiicatanmatras having the same qualities,
Satwa, Raja and Tama are produced from Bhutadi (Tamasa) Aha-
mkara with the help of Taijasa (Rajasika) Ahamkara. They are
Sabda Tanmaitra, Spar§a Tanmatra, Rupa Tanmatra, Rasa Tanma-
tra and Gandha Tanmitra, specificity of Paficatanmatra are Sabda,
Spar$a, Riipa, Rasa and Gandha respectively. The Paiicamaha-
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bhiitas (Gross elements) viz Akasa, Vayu, Agni, Jala and Prthvi
are born out from Pafica Tanmitra (Subtle form) viz, Sabda,
Spar$a, Rupa, Rasa and Gandha respectively.
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Similarly the creation of Caturvims$ati Tatwas (Twenty four
Realms) are elaborately described in Ayurveda.

The human body is manifested from the combination of
these Caturvirnéati Tatwas. This Sarira is the conglomeration of
Twenty Four Tatwas is otherwise known as Ksetra. Atma or
Purusa resides in the Ksetra which is in the form of Sarira. As
Atmz knows about the Ksetra and all the factors of the Ksetra it is
called as 'Ksetrajha'.

" The body thus formed with the combination of Caturvimg$ati
Tatwa is Jada or Acetana. The Twenty fifth Tatwa i.e. Atma or
Purusa produces Cetanatwa in the Sarira.
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All the above mentioned Twenty Four Tatwas are come un-
der the group of Acetana. The twenty fifth factor, Purusa, com-
bines with Mahat and other Tatwas which are the fundamental
causative factors for Srsti Vikasa and produce Cetanatwa. The
Avyakta or Prakrti (Primordial nature), otherwise known as Pra-
dhana, even though Acetana, initiated to create Srsti for the Lib-
eration (Moksa) of Purusa. Generally Acetana can not initiate any
other for beginning or starting an activity. But for example the
Stanya which is Acetana produced in the breasts of newly deliv-
ered mother for the nourishment of the new born infant. In sucha
way Prakrti begins the Srsti Vikara (evolution process) even
though it is Acetana, for the liberation of Purusa.

Ayurveda followed the Sankhya school of thought regarding
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evolution. With the above statement of Susruta, it is understood
that two basic components i.e. Prakrti and Purusa are the cause for
evolutiion. In the above two Tatwas, Purusa is Aparinami (non-
transformable) or Nirvikara and Prakrti is transformable. Later on
transformation took place in Prakrti and due to that, Mahat and
other Tatwas,which are the transformative forms of Prakrti are
manifested.

The Primordial nature which is called as Prakrti, is Avyakta,
the Mahat and other Tatwas which are manifested from Prakrti are
Vyakta Tatwa.

Purusa is always contrary to Prakrti and it is Nirvikara. In
the manifestation of the Vyakta Tatwa from Avyakta Tatwa, exist-
ence in the Prakriti is the main activity of Purusa. Though Purusa
does not have any activities of his own (which means, any Tatwa
or Dravyas do not manifest from Purusa), his association presents
in all the Karya Dravyas which are manifested from Prakrti.
Prakrti, in association with Purusa only capable of creating other
Tatwas. Hence Prakrti is otherwise known as Prasava Dharmi and
Purusa is called Aprasava Dharmi.

Prakrti is called Trigunatmika which means, it contains three
attributes viz. Satwa, Raja and Tama. Contrary to this, Purusa is
Trigunatita (He does not contain the attributes viz. Satwa, Raja
and Tama) as he is Viveki (wise Sagacious person) Visayi and
Cetana (Conscious).

As Prakrti and Purusa are contrary in nature they can not
produce any factor independently when they are seperate. They
commence the creation when they combine with each other. The
result is Srsti vikasa or evolution process or creation.

A doubt may arise why and how Prakrti and Purusa being
apposite and variant Tatwas, to each other unite, and how the Srsti
Vikasa or evolution takes place.
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The answer to clear these doubts are available through Pang-
vandha Nyaya (Law of Lame and blind) described in Safikhya
Karika as follows
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Though Prakrti and Purusa are Lame and Blind by nature
Prakrti and Purusa combine with each other and commence to
start the Srsti or creation.

Pangvandha Nyaya: Once upon a time a lame man and a
blind man were residing in a forest. The blind can not see and the
lame cannot walk. Accidentally fire caught in the forest one day.
As the two men cannot come safely out of the forest in seperation,
they made an intelligent plan in order to rescue themselves from
the fire. The lame man mounted on the shoulders of the blind man
directing the way and the blind man while following the direction
of the lame, crossed the forest by foot safely with the lame.

T freygor

Description and Classification

of Basic Elements

The basic elements or components which are very closely
related to the Srsti Vikasa Krama is called Tatwa.

The term "Tatwa' is derived from the Dhitu dq fa@r, which
means the object which spreads and covers the entire universe i.e.
both sentient and non-sentient being is called Tatwa.

According to Sabdastomamahanidhi (1) Brahma and (2) Pa-
ficavirn$ati Tatwa are the main forms of Tatwu. The entire unive-
rse is covered with Brahma Padartha or Paficavir&ati Tatwa. Hen-
ce Brahman and Paficavimisati Tatwa are in the form of Tatwas.

Tife waty s et 3fa am |

According to the above definition Tatwa means the compon-

ent which spreads and covers the entire universe.
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The philosophers opined differently among themselves
about Tatwas. According to their Schools of thought they de-
scribed the Tatwas as follows

1. According to Sankhya school of thought the Primordial
nature or Miila Prakrti or Avyakta is the foremost Tatwa. It is the
cause for the creation of other Tatwas and consequently- the entire
universe. In this context Sankhya accepted Twenty five Tatwas.

2. With a little changes Vaisesika also accepted the above
Tatwas. But they numbered the Tatwas as Twenty four.

3. The Vedantins or Philosophers of Upanisads accepted
'‘Brahma’ as the only Tatwa. In their view except ‘Brahma'’ the en-
tire universe is an illusion ‘F& ¥d Sf-xear

4. Jaimini of Uttaramimarhsa DarS$ana opined that the entire
universe is true in nature.

5. Carvaka DarSana accepted (1) Prthvi (2) Jala (3) Teja and
(4) Vayu are the only Tatwas. The above four are the basic causa-
tive factors for the creation of the universe.

6. Bhagavadgita enumerated three Tatwas viz (1) Prakrti
(2) Purusa and (3) Atma are the basic elements for the creation of
the universe.

7. Jaina DarSana describes that the Tatwas are the
predominants of Atma. According to their School of thought
Tatwas are very imporant for purifaction and liberation of Atma.
But these Tatwas, in their view are not related directly or indi-
rectly in creation of the universe. They opined that Srsti (creation)
is beginning less and endless process. It is coming from time im-
memorial and will continue for ever. There are no controllers and
creators for the evolution.

They classified the Tatwas in to two types, five types, seven
types and nine types as enumerated below

1. Two types- Jiva and Ajiva
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2. Five types- (1) Jiva (2) Ajiva (3) Akasa (4) Dharma and
(5) Pudgala.

3. Seven Types- (1) Jiva (2) Ajiva (3) Asrava (4) Bandha
(5) Samvara (6) Nirjara and (7) Moksa.

4. Nine Types-(1) Jiva (2) Ajiva (3) Asrava (4) Bandha
(5) Savara (6) Nirjara (7) Moksa (8) Punya and
(9) Apunya.

Regarding Tatwas Ayurveda follows the Sankhya school of
thought. Hence in Ayurveda keeping in view of the main purpose
of Ayurveda i.e. “TIRIR WRY WV I fawR 19947, and to
fulfil the main aim the Tatwas are described and discussed ela-
borately. Twenty five Tatwas are described in Sankhya Dar§ana,
whereas Ayurveda accepted twenty four tatvas only.

gfayifa aag a3 FAAR TWG |
et qudiferat aisfy geaa ST WeE: 11 -FoffloTo <798

The person who has completely real and proper knowledge
about tatwas of evolution, whether he is a bachelor (Jati) or mar-
ried (Mundi) or a Saint (Sanyasi) can be relieved from all the
Duhkhas (Miseries) without any doubt.

T FIHTT

Classification of Basic Elements
In Sankhya DarSana the twenty five Tatwas were classified
into four categories.

el Wagfa: weean wefafagad: |
ey fawrQt 7 wHfadfasnia: o9 11
1. Prakrti or Miila Prakrti
2. Naprakrti Navikrti
3. Prakrti Vikrti
4. Vikrti
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1. Prakrti or Miila Prakrti-Primordial Nature

The basic element causes for the manifestation of other
Tatwas and itself is not created by anyone is called Prakrti or Miila
Prakrti or primordial nature. As it is causeless it is called Mila
Prakrti. As it is Vikara Rahita (Non-transformable) from any
Tatwa called Avikrti. Hence it is known as JoT Sehfafafd:.
2. Naprakrti and Navikrti

The Tatwa which can not create any other Tatwa and itself is

“not created by any other Tatwa is known as NaPrakriti NaVikrti.

The Purusa Tatwa neither capable to create the universe nor cre-
ated by any one. Hence the Purusa Tatwa is known as NaPrakrti
and Navikrti Tatwa.
3. Prakrti and Vikrti

They are seven in number. These are created from other Tat-
was, hence they are called Vikrti, and as they are capable of creat-
ing other Tatwas they are called Prakrti. Hence they are known as
Prakrti and Vikrti viz. (1) Mahat (2) Ahamkara (3) Sabda Tanma-
tra (4) Spar§a Tanmatra (5) Rupa Tanmatra (6) Rasa Tanmatra and
(7) Gandha Tanmatra.
4. Vikrti or Vikara

These Tatwas are created from other Tatwas. They are not
able to create other Tatwas. Hence they are called Vikrti or Vikara.
These are sixteen in number. They are (1) Srotrendriya (2) Spar-
Sanendriya (3) Caksurindriya (4) Rasanendriya (5) Ghra-nendriya
(6) Vagindrya (7) Pada (8) Pani (9) Payu (10) Upastha (11) Mana
(12) Akasa (13) Vayu (14) Agni (15) Jala and (16) Prthvi. As they
are in Karya form in nature they can not produce other Tatwas.

W&fd-Primordial Nature
g . WehTIdiia Wepfa:
R. TGS Wiy
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3. @ Wl Hagpfa:

¥. U TN ArEE Wi FeEd ~goPo /&R

. WEBT @ufa gfa wepfa:

That which produces or creates other Tatwas is called
Prakrti, which is the cause for the manifestation of other Tatwas is
called Prakrti. That which produces other Tatwas and, is not cre-
ated itself from anything is called Prakrti. The state of equilib-
rium of Satwa, Raja and Tamoguna is called Prakrti. That which
is very important in evolution process is called Prakrti and the
Tatwa which creates the universe in a significant manner is called
Prakrti.

As Prakriti is shapeless, formless and stateless it is named as
Avyakta or invisible or unmanifested. Though Prakrti is the cause
for all the Dravyas of the universe, it is not visible. Hence it is
called Avyakta or invisible.

Which is variant from visible and having opposite qualities
against Vyakta Tatwas is called Avyakta, or invisible or unmani-
fest.

As it is important for creation this Prakrti Tatwa is called
Pradhana.

The qualities which exist in Vyakta or manifested things:
never exist in Avyakta under any circumstances. Vyaktas is al-
ways produced and again gets destruction. It is absent in activitiy
(Avyapara), Sakriya, Aneka Paratantra, and Savayava. Contrary
to this Avyakta always Ahetumat (Causeless), Nitya, Vyapaka,
Niskriya, Eka, Anasrita, Alinga, Niravayava, Swatantra and Trin-
gunatmaka.

Avyakta contains Satwa, Raja and Tamoguna. According to
Satkarya Vada, the qualities which are absent in Karana never pro-
ceed into Karya.

The Trigunas exist in uneven state in the Padarthas which are
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manifested (Vyakta) and capable of performing various activities.

But the same Trigunas exist in Prakrti or Avyakta in equilib-
rium and non-performing state of activities (3rhrESR feafe)

Hence in Sankhya Karika it has been stated that ¥ SRaHdl
QrTaRT T .

Head Intellect

In the Srsti Vikasa Krama (Evolution process) the foremost
Tatwa which is manifested from Avyakta Tatwa is called Maha or
Mahan Tatwa. It is also known as Buddhi Tatwa (Intelligence). It
exists in both living and non-living beings of the universe. e.g.,
the roots, trunk, branches, leaves and other parts which are invis-
ible in a seed as they are in subtle form in nature. When the seed
is sown, gradually it grows up, day by day the roots and other
parts of the plant or tree are visible. Similarly all the other tatwas
remain in a subtle form in the Avyakta. Avyakta combines with
Purusa and the evolution process begins, as a result, this Mahat
Tatwa which is in a subtle form in Avyakta born out foremost.
This is very subtle in form and it can not be seggregated or differ-
entiated from others.

In Dar§anas and Ayurveda Avyakta is otherwise known as
Buddhi Tatwa; as it means Jiiana or intellect. In the present con-
text Buddhi Tatwa means the total intelligence of all Cetana
Dravyas. The Buddhi Tatwa resides in all the Cetana Dravyas uni-
formly and equally as it is subtle in form.

Buddhi is the main cause for the daily usage of all mental ac-
tivities TR WA QA qfa: Tl

According to the commentary- of Dipikakara "Anu Vyava-
saya Gamya Jiana is the Buddhi. Knowledge of an object is
Vyavasaya. The complete knowledge after Vyavasaya is called
Anuvyavasaya. e.g., the knowledge through Caksurindriya that
"This is Ghata" is Vyavasaya. The subsequent knowledge that "I
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am getting the perceptive knowledge of Ghata" is called
Anuvyavasaya. (31§ 92 STHIH)

The knowledge attained through Anuvyavasaya is called
Buddhi or intellect. According to the commentary of Sivaditya
"Atma based lusture is Buddhi".

According Sankhya Dars§ana, the Mahattatwa which is the
first transformative Tatwa of Prakrti and one of the Antahkarana
trio is called Buddhi. The significant transformation of pure intel-
lect is called Buddhi which means, the intellect which transforms
into Ghata and Pata etc. after perceiving them through Caksusa
Pratyaksa is called Jiiana or knowledge. The self conceit arose
thus that "I am getting or I am attaining or perceiving or knowmg
of an object is called Upalabdhi.

But according to Nyaya Dar§ana; Buddhi, Upalabdhi and
Jiidna are synonyms.
Ylewuafe: F gfa srafog —=nogo
ghgeusfegtt v 3@ gafa: -Foyo
According to Ayurveda the Adhvyavasayatmika,
Vyavasayatmika and NiScayatmika Jiiana is called Buddhi or in-
tellect. It is considered as one of the Antahkarana Traya. The
means which help the Atma (Purusa) in attaining knowledge, in
performing activities, enjoying the effects of the Sarnsara, and for
attaining Moksa are called as Karana. These Karanas are of two
fold viz. Bahya Karana and Antah Karana. Paica Jianendriya and
Pafica Karmendriya come under Bahya Karana and Mana, Buddhi
and Aharhkara come under Antah Karana Traya. Determination
of an object is the activity of Buddhi or intellect. After attaining
knowledge through Mana consideration about the merits and de-
merits like whether this activity can be performed or not? whether
this object is perceived or not? whether it is disclosed or not and
such types of determination is called Buddhi. Basing on Buddhi
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only a person can receive Hita and give up Ahita.
w3y fagd sl warrT gereEy |
wewatify W g AR 11 ~Wodo
According Sankhya Dar§ana the transformation of Prakrti is
Mahat or Mahattatwa, when Prakrti unites or combines with
Purusa, leaves Avyaktavasthad and equilibrium stage of Trigunas,
it creates various Tatwas which are in the state of disequilibrium
of Trigunas. Among those Tatwas Mahat or Buddhi Tatwa is the
foremost one.
Ayurveda described Buddhi and its activities as follows
st shgamdt f W e |
Hewa oA gl T Seaisaan 1|
s faed @ @ ghefigafas |
SEMT a9 aY &y a1 glagawy 1| -doWlo /3R
The Jiianendriyas associate with Atma and Mana perceive
the objects. Mana 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. .

Ahamkara, Ego or I Principle

The second Vyakta Tatwa proceeded from Avyakta and
manifested from Mahat Tatwa is called Aharhkara. Aharhkara
Tatwa also contains, Satwa, Raja and Tamogunas like Mahat
Tatwa in imbalanced states. Because of the imbalance of the three
Gunas, egoism or individuality arises in Human beings. Generally
I or Aham (Self) and consciousness or awareness is called
Aharhkara or self awareness and self consciousness. The differen-
tiation of a person from another person is because of this
Aharikara, STERISTHER:

The above statement of Sankhya Karika states that self con-
ceit is Aharnkara. The feeling that*'I am", "This is mine", "I am

&k
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the owner of this", "I am different from others", "others are differ-
ent from me" etc. disclose Aharikara. A person having self con-
ceit always protects his self respect. He never accepts depend-
ency; instead he always wishes to be independent and behaves ac-
cording to his own will. It is his natural quality..

This Aharhkara is of three types

1.Satvika Aharhkara-Vaikarika-Predominance of Satwa

Guna.
2.Rajasika Aharnkara-Taijasa-Predominance of Rajo Guna.
3.Tamasika Aharnkara-Bhatadi-Predominance of Tamo
Guna.

As already explained, from Satwika Aharnkara with the help
of Rdjasikaharhkara eleven Indriyas viz., Pafica Jiianendriya,
Pafica karmendriya and Mana the Ubhayendriya are evoluted.
Similarly from Tamasikahamkara with the help of Rajsika
Aharnkara Pafica Tanmatras (subtle form of Paiica Mahabhutas)
are evoluted. From the Pafica Tanmatras the Pafica Mahabhiitas
(Five Gross Elements) are evoluted. Subsequently all other ani-
mate and inananimate Dravyas are evoluted.

This is the evolution of the universe according to Sankhya

DarS§ana
gddia giesww quit

Description of Cosmogony, Evolution
as per Ayurveda

A g gEsgifa 7a
W ORI SO qURaY |
@ AUl wafgt s Ygfea I=a 11 —FoWo {/€E-§
According Ayurveda the Srsti Vikasa krama is as follows:
The Buddhi Tatwa manifests from Avyakta, from Buddhi or
Mahattatwa Ahankara proceeds and from Ahankara five Maha-
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bhiitas manifest. The Atma thus manifests in its entirity is regard-
ed as born. And the eight Prakrtis are born out from Aharnkara.

Caraka further described the manifestation of Sodasa
Vikaras as follows

e gfegreath sSEE:  aqEn: |

Y@ wefoelewr fasmada Wiy 1)

i wa vy wt=a 7 |

¥ yay wgiat: fawr 3 |fgar (1-FoWo ¢/82-83

Further Sodasa Vikaras are born out from eight Prakrtis in an

orderly manner. Then the Jianendriyas viz Srotra, Spars$a, Caksu,
Rasana and Ghrana and Karmendriyas viz., Vak, Pani, Pada,
Payu, Upastha are born out from Aharhkara respectively. Similar-
ly mana is also Manifested. Later on various main parts and sec-
ondary parts are manifested with the help of Paficamahabhiitas.

. The same is shown in the following table.
Asta Prakrti
Avyakta

|

Buddhi

!

Abharhkara
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After the manifestation of Asta Prakrtis the Sodasa Vikaras
are manifested in the following manner.

From Akasa Mahabhiita-

Srotrendriya and its object manifest

From Akasa+Vayu-

Srotrendriya and its object Sabda manifest
From Akasa+Vayu+Agni-

Caksurindriya and its object Rtipa manifest
From Akasa+Vayu+Agni+Jala-
Rasanendriya and its object Rasa manifest
From Akasa+Vayu+Agni+Jala+Prthvi-
Ghranendriya and its object Gandha manifest

haumgwirendafatgatung ava gfa: wadd -Fowmo ¢

Similarly the Karmendriyas and Mana manifest from Paifica-
maha Bhutas.

~ According to Ayurveda Indiryas and Paficatanmatras are cre-
ated from Paficamahabhiitas, whereas Sankhya Dar§ana and others
opine that Indriyas and Tanmatras are manifested from Ahamkara;
and Paficamahabhiitas are manifested from Paficatanmatras. As
Indriyas are born out of Paficamahabhiitas Ayurveda states that
Indiryas are of Paiichabhowtika.

W (AW) iSRS aftg qdacrdsal quivg ued, qur-
Werara fggagTa e WeEiNIEe: qHaTieTe gue, a: wae
HACOT O ARAEHIFUIAta —FoMo ¥/ ¢

The description of Srsti Vikasa Krama in Ayurveda is differ-
ent from Sankhya DarS§ana. As per Sankhya Dar§ana the Prakrti
associated with Purus$a is the cause for creation. But in Ayurveda
particularly in Caraka's view, Atma which contains Trigunas
(Avyakta) is the cause for creation.

PV. 27
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In the beginning Atma which contains Trigunas created
Antariksa from his Trigunas, which is predominent of Satwa
Guna. After completion of Pralaya, with his desire in creation the
Saguna Atma created Akasa which is predorminant of Satwaguna.
Subsequently he created Vayu and other four Bhitas which are
gross in form.

Taittariya Upanisad and Yajiiyavalkya Smrti also strengthen
this view in the following statement

TENE TAETRTN; ARV WIA: WG § qATEIyl argeaifastet
EY GRS U A9 WA |

e Agfavifa awa quid
Description of Twenty four Realms/Factors
(Tatwas or Dhatus) of Caraka

Caraka enumerated Twenty four Tatwas in the evolution
process. He did not mention that Prakrti and Purusa are two sepa-
rate Tatwas. Instead he felt that Prakrti and Purusa as one and the
same.

[yary W agfdvias:  wyE: |
wevfEanagl: weHfige gt 11 ~FoTMo 3

Because of Dhatu Bheda or Prakrti Vikrti Bheda this Karma
Purusa or Cikitsadhikrta Purusa is the conglomeration of the fol-
lowing Twenty four Tatwas (1) Mana (2) Paiica Jianendriyas and
Pafica Karmemdriyas and (3) Pafica Artha. These sixteen Vikrtis
and the eight Prakrtis viz. Avyakta, Mahat, Aharhkara and
Paficamahabhiita which are in the form of Asta Ropa are called
Caturvimsati Tatwas. ‘Combination of these twenty four Tatwas is
called Karma Purusa or Rasi Purusa. In this context Paficamaha-
bhutas in eight Prakrtis have to be considered as Paficatanmatras
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and the A\'}yakta has to be considered as the combination of
Prakrti and Purusa. Then only the twenty four Tatwas, enumer-
ated by Caraka can be proved. Avyakta has to be considered here
as Atma.

Generally the term Avyakta is considered as Prakriti. But in
view of the Ayurvedic doctrine Avyakta does not mean Prakrti,
but the combination of Prakrti and Purusa.

8 Gl o AW WHTT quiay
Description of Similm{ty‘and
Dissimilarity between Ksetra (Corpus) and
Ksetrajiia (Knower of the

Corpus) and Vyakta (Manifested) and
Avyakta (Unmanifested)
I eawhal: wawE-
Similarity between Vyakta
and Avyakta

In Sankhya DarSana the similarities between Vyakta and
Avyakta are described as follows.

Ut aifadst fawa: amm=t eyt

qwh q4q1 qGTH afgudaear & QA (1 —FloFHo £
1. Both Vyakta and Avyakta contain Trigunas.

2. Both are indescriminative.

3. Both are the objects to be enjoyed by Purusa.

4. Both are Jada or Acetana, or inanimate features.

5. Both are Prasava Dharmis (Delivering nature)
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25 Tatwas
|

!
Vyakta

!

1 Mahan

!

1 Aharhkara

l

1 Mana

!

5 Jhanendriya

l

5 Karmendriya

!

5 Tanmatra
|

Prakrti Pradhana

4
5 Mahabhiita

!

Both are Trigunatmika, Aviveki

Both are Visaya Samanya

Prasava Dharmi

=R Iehal: davd

l

Purusa

l

Nirguna
Viveki
Avisaya
Asamanya
Cetana
Madhyastha

Dissimilarities between Vyakta and Avyakta

¢. ¥gRfeamendt wfmawaemise fagy
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Vyakta-
1. Hetumat-Having cause for its creation/production.
. Anitya-Non eternal/destructible.
. Avyapi-Non-pervasive
. Sakriya-Capable of performing activities/activative.

. Anekasrita-Infinite or innumerable.

A W W

. Lingam-Having characteristic features through which it is
recognised or which absorbed in Avyakta.

7. Savayava-Which has Avayava and Sabda, Sparsa, Rupa,
Rasa, Gandha.
8. Ayindriyaka-Perceivable through Indriya
9. Para-Tantra-Depends on others.
Avyakta-
1. Ahetumat-Causeless for its production.
2. Nitya-Eternal
3. Vyapi-Alpervasive
4. Niskriya-Inactivative
5. Eka-Omni present/oneness

6. Alinga-Having no symptoms or can not be absorbed 1n
any Tatwa

7. Niravayava-Without parts
8. Swatantra-Independent
9. Atindriya-Non-perceivable through Indiryas
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Avyakta

Vyakta

1. Ahetumat-It is causeless as
there is no cause for its produc-
tion.

1. Sahetuka-With cause. It is the
effect of some cause.

2. Nitya-It is eternal because it is
undestructable.

2. Anitya-Non eternal. It is dest-
ructable.

3. Vyapi-As it is alpervasive,
hence it is called Vyapi.

3. Avyapi-It is not alpervasive.

4, Niskriya-lnactiv?-None of the

action present in this.

4. Sakriya-Eventhough it is Jada
it is activative/actions present in
this.

5. Eka-Omni present- only one

5. Aneka-Innumerable/Infinite.

6. Alinga or Linga Rahita-
Absence of specific features.

6. Lingam-It has some specific
features. Basing on the specific
feature only Vyakta is recognised.

7. Niravayava-Absence of parts,
without any parts.

7. Savayava-Avayavas (parts) are
present. The parts can be divisible
and can be identified recognised
and can be differentiated.

8. Swatantra-Independent.

8. Aswatantra-Dependent on
other Tatwas.

Hfd qEual:

e dewd

Similarities between primordial nature

and emperical Soul

wuE gd: W, fawge o do:

~Segul

Acarya Dalhana defined the Sadharmya and Vaidharmya as

follows.
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1. The Smilar qualities or characters are called Sadharmya.

2. The Dissimilar or Variant qualities or Characters are

called vaidharmya.

Susruta described the similar characters of Prakrti and Puru-
sa as follows

IV IVERA= INTaEfegt
3wrafy faall, 3waeAat 34 @ wd Tt 3@ 11 oo ¢
1. Ubhavapyanadi
Both Prakrti and Purusa are Anadi or beginningless.
IfE Infg HRUT gd &ieit a1 T | IS:

The Tatwa which has no cause for beginning and which has
no past is called Anadi or beginningless. As both Prakrti and
Purusa have no cause for beginning and has no past, they are
called Anadi. ’

2. Ubhavapyanantou

Both Prakrti and Purusa are unending.

A qﬁﬁi: a'm: @ld: a@aﬂmmﬁau‘tsmz |

The objects which have no destruction, through Desa, Kala
and Vastu (object) are called Ananta. In another view, object whi-
ch has no limit with De$a, Kala and Vastu is called Ananta. As bo-
th Prakrti and Purusa have no destruction, they are called Ananta.
3. Ubhavapyalingou

Both Prakrti and Purusa are Alinga or Linga Rahita. The
symptoms or qualities are absent in both Prakrti and Purusa.
Hence they are called Alinga.

fergraas fa fag | oty @erei ar

The qualities through which the knowledge of a Padartha
(object) is attained is called Linga. Because such type of Linga is
absent in both Prakrti and Purusa, they are called Alinga.

Gowdapada in his commentary on Sankhya Dars§ana defined
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Linga as follows

oy vt —waETe TgHEA a=my #ia, mfceew 3fEd:
WA AR WA Yt @G At Y yae ety a1 -Tiee,

Linga means merging. At the time of dissolution the Paiica-
mahabhitas merge into Paficatanmatras; the Pafica Tanmatra and
Ekadasa Indriyas merge into Ahamkara; Ahankara merges into
Buddhi or Mahat, and finally Mahat merges into Avyakta or
Pradhana. Pradhana never merges into any other Tatwa. Hence
Prdhana is Alinga. As Purusa also has the same characters he is
also Alinga.
4. Ubhavapi Nityam

Both Prakrti and Purusa are eternal, because they never
merge into any other Tatwa.
5. Ubhavapyanaparow

Both Prakrti and Purusa are superior. No superior Tatwa ex-
ists over and above the both Tatwas.

FTd- AT WSS, gEi a1 I @ or
Ffewarg fefaefa w a@ vam s = -Tieg

Not having any superior or minute Tatwa over and above is
called Srestha, or no superior Tatwa exists than Pradh@na or
Avyakta Tatwa and Purusa Tatwa. Hence both are called
Anaparow.
6. Ubhaou Ca Sarva Gatow

Both Prakrti and Purusa are alpervasive or spread all over the

universe. ‘
wahfa qowat: dawt
Dissimilarities of Prakrti and Purusa
@ wefa@an Brpn dtw afifvht ywwaafiioll, smwwe gfiff-
ofe | agaw] goeu SaE=rsn: | sefwafivisyea ofifol weram
afifor gt 1| —goWoy
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Pr:gkrti Purusa
1. Eka-only one omni present 1. Aneka-Infinite-Innumerable
2. Acetana-Non-sentient 2. Cetana-Sentient
3. Bija Dharmini-Having 3. Abija Dharmini-Not having

characters of seed (Procreative) | the characters of the seed or
non-procreative.

4. Prasava Dharmini-Having 4. Aprasava Dharmini-Not
creative nature or productive having creative/productive or
nature or evolving nature. evolving nature.

5. Amadhyastha Dharmini- 5. Madhyastha Dharmini-
Partial, not having neutral Remains neutral. Having neutral
character chracter.

6. Aviveki-Indescrminate 6. Viveki-Descriminat®.

7. Visaya-Having objects 7. Avisaya-Not having objects
enjoyed by Purusa. for enjoying.

8. Samanya-Non-specific. 8. Asaminya-Specific.

For easy understanding of the students the following techni-
cal terms are described elaborately.
1. Trigunatmika _

Prakrti is also called as Triguna or Trigunatmika. Dalhana
states that Satwa, Raja and Tamo Guna exist in Prakrti in neutral
state. When the Trigunas are in neutral state they are inactivative
or non performing state. In that state dissolution takes place.
When they are in Visamavastha-non-neutral state, they become
“activate and performing state. Then evolution begins from
Prakrti. Hence Prakrti is called as Trigunatmika.
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2. Bija Dharmini

The Tatwa having the character of a seed is called as Bija
Dharma. Dalhana described it as

oyl wEfasraun ssrsmaATafa sterafivideas -swu

All the other Tatwas which are in transformative form of
Avyakta exist in minute form in Avyakta. Hence Avyakta is called
Bija Dharmini.

dore gffolt stw afifvlt-deer auf diw of: d@isw@rifa diw
gfifoft |

The seed is having the nature of production of the tree, so
also the Prakrti is having the nature of creation/production/mani-
festation of Mahat and other Tatwas as a seed.

Even though the seed is having the character of producing
the tree, the knowledge of the tree is not attained until the seed is
sown in a good soil and water and is irrigated. Even though Prak-
rti has the character of creating Mahat and other Tatwas it can not
create them until it combines or associates or unites with Purusa.

3. Prasava Dharmini- Delivering Nature/Evolving nature
THalsTfavia fged qfATon a1 ag wul o W@t vaa gfifit
That which causes for the creation or production or for deliv-

ery of other Tatwas or transformation of other Tatwas and the en-

tire universe is called Prasava Dharmini.

When Prakrti unites/combines/associates with Purusa causes
for evolution of the universe. Hence Prakrti is called Prasava
Dharmini.

4. Madhyastha Dharmini and Amadhyastha Dharmini
As Purusa does not contain Satwa, Raja and Tama he is neu-

tral. Hence he is called Amadhyastha Dharmini 37eaey g6t 3

Hiserdifa sweas g,

As he is neutral he cannot.experience the Dwandwa Bhavas
like Sukha and Duhkha, Raga and Dwesa etc.
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But Prakrti containing Trigunas viz Satwa, Raja and Tama, it
experiences the Bhavas like Sukha, Duhkha, Raga and Dwesa etc.
Hence Prakrti is called Amadhyastha Dharmini.

ehid qEuEl: HART HRUT
Causative factors in juxta position

of Prakrti and Purusa

The whole universe is an effect. The combination of Prakrti
and Purusa is the cause for the effect of evolution or Srusti. Nei-
ther Prakrti nor Purusa alone create the universe. Prakrti is
Acetana or Jada or unconscious and Purusa is Sacetana or con-
scious in nature. Purusa as Acetana can not perform any activity
independently. But the combination of Prakrti and Purusa is the
only cause for the creation of the universe. To establish this
theory of Samkhya DarSana examples are given below.

1. Milk is Jada and Acetana. Evén though it is Jada and
Acetana the Stanya comes out from the breasts of women in child
birth for the nourishment and development of her progeny. Simi-
larly the Prakrti which is Jada also combine with Purusa and be-
gins to create universe.

2. The Kala Cakra (wheel of time) which revolves continu-
ously is the cause for the continuous movement of the universe,
that means the Rtus Varsa, Sarat, Hemanta activity (Pravritti), ef-
fort is the cause for controlling of this universe naturally. Like-
wise, to liberate Purusa from the bindings of the universe, Prakrti
naturally engages in the creation of the universe. Hence the wheel
of evolution rotates continuously forever.

3. Human beings try to perform various activities to fulfil
their desires/ambitions. Similarly Prakrti also naturally engages in
the creation of universe in various ways to fulfil the ambitions or
the deliverance of Purusa through the medium of the body.

4. For the attraction of the audience, an actor tries with
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dance, songs amorous gestures and facial feelings or expressions.
Likewise Prakrti also naturally engages in the creation of the beau-
tiful universe, for the emancipation of Purusa, and tries to attract
Purusa in so many handsome figures.

When the Purusa is attracted towards Prakrti then Prakrti
combines with Purusa. After the association of the Purusa who is
Niskriya (Inactivate) and Sacetana, with Prakrti, which is Sakriya
(activate) and Jadatmaka; Prakrti engages with the creation of the
universe.

The contact of the two simulates the act of putting on the
switch in an electric installation, the lights glow when the move-
ment starts in the whole machinery.

Prakrti personally creates (evolutes) transformative Tatwas
like Mabhat etc., which exist in the form of seed in Prakrti itself.

Purusa experiences the factors of Sukha and Duhka; Raga
and Dwesa, etc of the creation and attracts towards the same fac-
tors again and again. Purusa feels painful when the above factors
are not available, and tries to get those factors. Thus Purusa mis-
takes the activities of Trigunas to be his own thus becomes af-
fected by Sukha and Duhkha etc. Likewise Purusa who is with
Aharmnkara, get illusioned that he himself is the basic cause for the
evolution of the universe. He completely bind over by the bind-
ings of the universe and born repeatedly again and again. The
Purusa cannot get Moksa (emancipation) until he is relieved from
the bindings of the net of deception of the Prakrti. Until then he
will be born again and again for an endless period.

After getting wisdom (f&3), Purusa discriminates himself
and the Prakrti and the fluctuations of Trigunas. He will then see
that the pleasure and pain are caused only by these Trigunas and
will no longer be effected by them.

After attaining the knowledge that Prakrti is the cause for the
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evolution of the universe, he tries to segregate from Prakrti and
relieves himself from all the bindings and finally attains Moksa.

ot frewoTy

Consideration of Triguna

According to Sankhya Dar8ana, the three Gunas viz Satwa,
Raja and Tama play a prominent role in the evolution process.
The neutrality/equilibrium of the above three Gunas is the Prakrti.

WETTEHH GraEea Yhfatead

Prakrti remains in neutral state until the three Gunas are in
the state of equilibrium. When the three Gunas are disturbed,
Prakrti transforms into Vikrti. These three Gunas are spread in the
Vikrti also. Herce these are very prominent in Srsti VikasSa Krama
or evolution process.

Satwa Raja and Tama are called Gunas. In Astanga Sangraha
these are accepted as Mahagunas. As they play an important role
in evolution process and they exist in all the Tatwas from Prakrti
to Paficamahabhiitas and they play an important role not only in
evolution but in dissolution process also, they are called as
Mahagunas and they are distinguished from other VaiSesika
Gunas.

1. The three Gunas viz Satwa, Raja and Tama tie up the
Purusa in the universe with the bindings of births and deaths and
pains and pleasures. As the animals are tied up with the ropes
(Rajju), the Purusa also tied up with the trigunas:

2. The ministers or advisers help their kings or rulers in their
administration in a proper manner. Similarly, the three Gunas viz.
Satwa, Raja and Tama also help Purusa or Jivatma in getting the
aim and purpose or in experiencing the pleasures and pains of the
universe and for attaining Moksa.

As such the Satwa Raja and Tamo Gunas are entirely differ-
ent Guru and the other Guanas.
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T [T AT
Characterestic features of Satwa Raja and Tama

Henifa faaegres: wwymghatamat:

Ffavasd 994 fagAgaay om:

A Y TRVSHUENS T o W

TeaUTRAE YEidaestdd giv: | ~QloFlo

Sankhya DarSana describes the features of Satwa, Raja and
Tama as follows

Satwa has affection or pleasure; Raja has displeasure (Apriti)
or pain and Tamas has full of affiliction (Visada).

Satwa is light and enlightens the matters and knowledge.
Rajoguna produces friction moving in nature, supporting and im-
pelling, Tamoguna is heavy in nature, covers the objects and ob-
structs the light.

Though these three Gunas are variant in nature, they help
mutually in creation like the oil, flame and wick mutually help one
another for the light in a lamp, these three Gunas also mutually
help each other; in the creation of universe and for continuous re-
volving of the Srsti.

The Gunas dominate or overpower each other (Anyonya
Abhibhava), depends on each other (Anyonya Asraya), associates
with each other (Anyonya Mithuna); creates each other (Anyonya
Janana), resides with each other, (Anyonya Mithuna) and bears
the character of each other.

Kasyapa described the characters of Trigunas as follows
T wervres fafg; iy waday
afamE Wik = fagafmy | —Fedogo

Satwa enlightens the matters and knowledge. Raja engages

or getting in motion and has either incites or stimulates. Tama
controls. More over these three are associated with each other.
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Tama is the cause for sleep, where as Satwa is the cause for
awakening.
|ed IOT ST
\ Characters of Satwa Guna }
. _The specific quality of Satwa Guna is lightness. Because of
lightness only, Dravyas move in upward direction:

The upward movement of the flames is due to Satwa Guna.
It is predominant of Vaywatmaka. The motion and mobility in
Vayu is due to Satwa Guna. Laghutwa of Vayu is also due to
Satwa Guna. Transverse movement of Dravyas like Vayu is due
to lightness of Satwa Guna.

Second specific quality of Satwa Guna is Prakasakatwa or
enlightenment. It produces lightness or illuminates the Dravyas.
It resides in the body and illuminates the intellect. It resides in
Trayodasa Karanas and produces clear pure and perfect knowl-
edge. Satwa Guna is predominant in the manifestation of Indiryas.
Satwa Guna also exists along with Raja and Tamoguna.

‘Due to Satwa Guna only the Trayoda$a Karanas engage in
attaining their respective objects. Enlightenment or illumination
is the specific character of Satwaguna.

If the Satwa Guna increases in Indiryas, the attaining power
and inciting of other Dravyas and recollection capacity of the pre-
vious utilized properties also increase. The result of Satwa guna is
Sukha. Because of the abundancy of Satwaguna the pure clear,
proper knowledge and proper pleasures are produced.

TETUT ST
The Character of Rajo Guna

The main character of Rajoguna is moving or inciting the
nature. The Rajoguna is the causative factor for the movement in
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all the sentient and non-sentient (Cetana and Acetana) Dravyas
because of its moving character. Inconsistency or, fickleness
(Cancala) of the mind and movement, inciteness, and activity in
Dravyas are due to Rajoguna. Satwa Guna and Tamoguna per-
form their specific activities due to the instigation (Prerana) of the
Rajoguna only. Rajoguna incites all the matters or-Padarthas of
this universe. Hence it is called upastambhaka or Preraka (In-
citer). The result of Rajoguna is Duhkha, Soka (grief) Kheda (af-
fliction or distress) Mana (pride or self respect), Mada (Insanity or
arrogance), Matsara (Jealousy, hatred, enemity). These are all the
results of Duhkha of Rajoguna. The deficiency and the excessive-
ness of the above factors are due to the deficiency and excessive-
ness of the Rajogugg,

Instigation is the main purpose of the Rajoguna. Human be-
ing performs generally and naturally either good or bad bound by
the good or bad performances. Due to this reason births, deaths
and rebirths take place. Likewise a person holds various lives and
experiences various miseries or Vedanas. As he is engaged in
good and bad deeds, enjoys through births and deaths. Hence it is
stated that the Duhkha is the result of Rajoguna. Due to Rajoguna
only, evolution revolves like a wheel since time immemorial and
it revolves like that forever without ending. Purusa turns around
always in this revolving wheel of evolution. So the Calatwa (Mo-
tion) or Pravrtti Silatwa (inciting), Upastambha (Instigation) and
Duhkha (Misery) or contrary experience are the three characters of

Rajoguna.
 AENUT FEOT

The characters of Tamoguna
The specific character of Tamoguna is heaviness and feeling
of heaviness. The Mandatwa (dullness or laziness) Jadatwa and
Niskriya Paratwa (inactiveness) of all the Dravyas are due to the
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heaviness of Tamoguna. It obstructs the motion and the instiga-
tion in the Dravyas. Tamoguna is the prime cause for the produc-
tion of Acetana Dravyas. In the Cetana Dravyas too, when Tamo-
guna is predominant, Moha (Avidya, Ajiiana or Mithya Jiiana),
decreasing of intelligence, loss in perception of objects by the
Jiianendriyas, dependency, fearing complex, heaviness in the-
mind and absence of self respect, produced. The second character
of Tamoguna is Avaraka (covering) nature. Tamoguna suppresses
Satwa Guna and Rajo-guna with its heaviness and thus controls,
those gunas. If Tamoguna increases, instigating character of
Rajoguna is reduced or decreased and as a result either Manda
Karyatva (Laziness or dullness in activity) or Niskriyatwa (Inac-
tiveness) takes place in Dravyas. When Satwaguna is covered by
the increased Tamoguna the proper perceptive knowledge of the
objects is obstructed. Hence Purusa gets either Mithya Jiiana or
Ajfiana. Tamoguna covers Buddhi (Intellect) Mana (Mind) Aha-
mkara ('I' Principle) and Indiryas and thus obstructs in perceiving
their original objective knowledge. If Tamoguna is in its neutral
state, which means, if Tamoguna is equal with Raja and Satwagu-
na, it controls the entire evolution process. If Tamoguna covers,
Buddhi Mana and Ahamkara and the mental development is also
obstructed. Dhee, Dhrti, Smrti also are not developed properly.

The third character of Tamoguna is ViSada (affliction),
which means delusion or bewilderment. If a person subdued to
delusion or bewilderment, he opines that all the objects of this uni-
verse are his own, and expresses his affection towards all the ob-
jects. Due to this he feels pain if the object which he likes is not
available to him. Moreover heaviness in the body increases, as a
result, laziness, excessive sleep, inactiveness, exhaustion, timid-
ness (Bhirutwa), dullness in movements/mobility, crookedness
(Kutilatwa) etc. evil natures (Durguna)/bad qualities are caused.
PV. 28
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FruTAT =i
Mutual Inter Dependence of Trigunas

As already mentioned Satwa guna is Sukhatmaka, Rajoguna
is Duhkhatmaka and Tamoguna is Mohatmaka.

Satwaguna contains PrakaSakatwa (enlightenements), Rajo-
guna contains Pravrti and Tamoguna contains controlling capac-
ity. Even ihough the qualities of Trigunas are contrary by nature,
they maintain the equilibrium in nature.

The first quality is Anyonya Abhibhiva (Domination or
overpower each other). Each one tries to suppress the other ob-
jects. When the Satwa Guna is increased then the pleasure, happi-
ness or Satisfaction (Preeti) and brightness occurs Raja and Tama
are suppressed. Similarly if Rajoguna increases, Satwa and Tamo-
guna are suppressed by the instigating nature of Rajoguna. It
causes to perform horrible deeds (Ghora Kritya), as the Satwa and
Tamoguna are covered by Rajoguna.

If Tamoguna is increased, in its characters of affliction
(Visada) and Inertia (Sthityatmaka) Tamoguna produces ignoraht
knowledge. The ignorant knowledge will happen when the above
characters are either in decreasing or increasing states over each
other. When the power or strength of the Trigunas are in equal
state, then they suppress each other in an equal manner. Then the
obstruction or dominating nature does not present. This state ex-
ists in Pralaya Kala (Dissolution) only. At this stage all gross ele-
ments change into subtle, sentients into non-sentients, all Karya
Dravyas into Karana Dravyas and ultimately all the elements
merge into Mula Prakrti (Avyakta or Primordial nature). Hence
the neutral state of Satwa Raja and Tama is called Prakrti.

At the beginning of evolution unevenness (Vaisamya) pro-
duced in the Triguna as a result they engaged in their activities.
Later on they depend on each other (Anyonyasraya) and become



Cosmology and Cosmogony 417

causative factor for the creation of the universe.

The second indentical character of Trigunas is interdepende-
ncy of each other. Rajoguna helps Satwa Guna in performing ac-
tivities. Rajoguna performs its activities with the help of the en-
lightenment of Satwaguna and controlling nature of Tamoguna.
Similarly Tamoguna also performs its activities with the help of
Satwa and Tamogunas. As such the Trigunas are interdependent
on each other.

The third identical character in Trigunas is Anyonya Janana
(create each other) so, the three Gunas are created from each other.

The fourth identical character is Anyonya Mithuna (associ-
ate with each other) like husband and wife. A good and fair wife
gives happiness to all members of the family but causes pain in
fellow co-wives. Similarly Satwa becomes cause of pain to Rajas
and Tamas and vice-versa.

The fifth identical character is Anyonya Vrtti (help with each
other). Three Gunas help each other in performing their activities.
Even though these three Gunas are contrary to each other in na-
ture, they co-operate for the continuous revolving of the wheel of
Srsti. ' |

Similarly, though the Vata, Pitta and Kapha Dosas of the
body are coatrary in nature, they mutually co-operate with each
other for the development of the body. Hence if the Tridosas are
in normal state it is called Prakrti and if they get vitiated, it is
called the state of Vikara or disease.

Rebirth-Establishment of Rebirth through

Four types of Pramanas
There are two opinions among Indian philosophers regard-
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ing rebirth since ancient times. Some philosophers opine that
Punarjanma exists, while others reject it, and they argue that re-
birth is a fiction.

All the other Dar§anas except Carvaka Dar$ana accepts the
existence of rebirth. As Carvakas are materialists and accept di-
rect perception (Pratyaksa) only as Pramana, they did not accept
the existence of rebirth. As existence of rebirth is not proved
through direct perception, they did not accept its existence.. Mod-
ern materialistis also expressed the same view.

Rejectors of rebirth theory are of two kinds

1. Pratyaksa Vadi-Followers of perceptional theory

2. Srutivadi- Traditional followers

The Sruti Vadi or Traditional followers are of four types
again

a) Matapitr Vadi-Followers of parenteral theory or sperm

and ovum theory.

b) Swabhava Vadi-Followers of naturality or automacy.

c¢) Paranirmana Vadi-Followers of divine theory.

d) Yadrccha Vadi-Followers of accidental theory.

1. Pratyaksa Vadi (Followers of perceptional Theory)
Followers of Carwaka Dar§ana, modern scientists ang athe-
ists accept only Pratyaksa as Pramana. Punarjanma (rebirth) can
not be proved by direct perception. Likewise the deeds, effects of
the deeds and Atma are also not perceived through Pratyaksa. The
instruments which prove Punarjanma are also Apratyaksa. Hence
they opine that rebirth is not existed.
(b) Mata Pitrvadi-Followers of Parenteral Theory or Sperm
and ovum Theory
Some scholars opine that parents are the cause for birth.
They opine that without Atma the union of Sukra and Sonita of
the father and mother causes for the birth. There is no relation
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between Atma and Sareera. No Paraloka like Heaven and Hell ex-
ist. Atma never leaves this body or holds another body. 'In their
view Atma and Sarira are one and the same. Atma never exists be-
yond the body. It, itself is the body. They did not accept the ex-
istence of Atma as it is invisible.

(c) Swabhava Vadi (Followers of Naturality or Automacy)

Some scholars opine that Swabhava or nature is the cause for
birth, and there is no rebirth.

3w fgha: wvrara s |
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The organs and supplimentary organs of the body are ex-
posed naturally. Formation of the body and falling'of teeth in chil-
dren is natural. Hair never grow in the palms and feet. It is be-
cause of nature.

TEdval 9y QuiageanEad: —-gowWo 3
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SuSruta states that even though the Dhitus are decreasing,
two factors viz Ke§a and Nakha are never be decreased. Instead
they increase or grow further naturally.

WWETETEl R AT U
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SuSruta further states that the lightness in Mudga, Lava and
Kapiiijala and the heaviness in Masa, Varaha, Mabhisa etc. are
natural or Swabhavika.

Yoga VaSistha opines as follows

&: HUEHHI FHfa ey ot fafas g afget =
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Sharpness in the thorns, various colours in birds and ani-
mals, and the sweet taste in sugar cane, pungent taste in Marica are
all natural without any cause.
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Moreover Carviaka states that nature of the Prthvi and other,
Bhiitas which are perceivable through direct perception are the
cause for birth. With the mutual combination of Sura Beeja and
other things alcohol (Madya) is produced naturally. Similarly due
to the combination of the above said Bhiitas, Purusa born out natu-
rally. Hence the nature of the Pafica Mahabhiitas is the cause for
birth. Swabhavavadins say that Atma is not the cause for birth and
there is no Paraloka.

By showing the above examples they opine that Punarjanma
or rebirth is not there.

(d) Paranirmana Vada (Followers of Divine theory)

Some scholars opine that Para is the cause for birth. Para
means ISwara. ISwara is the cause for evolution. Esavasyopani-
shat also confirms this view by stating S¥mar=fe s ¥ afehd
SUR ISR

The Atma which is associated with Aiswarya etc. Gunas is
called Para. Such type of Atma recepts with the body and without
seeking the relation of Atma attains Janmantara Sambandha and
creates the Purusa who is conscious. Hence such type of Para
Atma is the cause for birth. By citing the above examples they
reject the rebirth theory.

(e) Yadrccha Vadi (Followers of Accidental theory)

The scholars who follow the theory of Yadrcchika (acciden-
tal) opine that, birth is accidental without seeking any cause. The
clouds raining without Atma. The non-sentient Prthvi tremors
without Atma. Fire is produced without fire in forest accidenally,
without Atma or without any cause. Similarly the universe is also
created accidentally without any cause. They also did not accept
the theory of rebirth.

Five different schools of opinions are there for the rejection
of the rebirth theory.
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Susruta described six schools of thought for the creation/-
evolution of the universe.
@ fgd wie aggitatt aar
uftom v v wefe yg gfdfa: 1+ -gowmo ¥
Swabhava (nature), I§wara (God or Atma) Kila (time); Yadr--
cha (accidental); Niyati (effect due to past deeds) and Parinama
(Transformation) are the Prakrti or Upadana Karana or Samavayi
Karana for the evolution.
But the Astika Darsanas like Sarhkhya etc. and the Bhagavad
Gita accepted the theory of Punarjanma. They opine that "The
body is elemental or Pentabhoutik and Atma brings about Cetana
(conciousness) in the body. Atma presents in the body until life
exists. After completion of life span the Atma leaves the body and
holds another new body. Holding another body by Atma is called
as Punarjanma or rebirth.
Tty shuifa gen fagra Fafa ygife TAseafor
aar yraaior fagr sto=r=nf ganfa w&rfy 3R ~wagiar
Atma discards the worn-out body and puts in a new body
like man discards dilapidated clothes and wears new cloths.
Caraka while describing the three I$na viz. Pranaisana, Vitt-
aisana, Paralokaisana, discussed about the opinions of various phi-
losophers and scholars regarding Punarjanma and finally condem-
ned the opinions of others and established the theory of Punarjanma.
Caraka while refuting all the above views and rejecting the
views of the above schools of thought established his own theory
on rebirth through four means of knowledge (i.e.) Caturvidha
Pramanas.
1. Pratyaksa Vada Khandana (Refutation of the followers of
Direct perception)
The intellectuals should give up atheism. Pratyaksa is not
the only Pramana. Valid apprehension is possible through other
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pramanas than Pratyaksa also. Valid apprehensions of all the Pad-
arthas in the universe is impossible through Pratyaksa Pramana
alone. Certain limits are there for attaining perceptual knowledge.
The defects like very closeness, very distantness,-covered with
.any object, defects in Indriyas, absent mindedness dominated by
any other powerful object, mixed with similar objects and very
minuteness obstruct a person in getting knowledge through Prat-
yaksa Pramana. The Indriyas through which perceptual knowl-
edge is attained are invisible themselves. Hence for attainment of -
valid knowledge other Pramanas such as Aptopade$a, Anumana
and Yukti are also essential.

2. Mata Pitr Vada Khandana (Refutation of the followers of
Parenteral theory) :

Caraka contradicts the view basing on Atma is the cause for
consciousness. A part of Atma of either mother or father enterning
into the progeny or foetus, is not possible, because Atma is
Niravayava, it has no parts; hence it is undivisible. So a part of
parenteral Atma cannot enter the foetus.

If the whole Atma of either mother or father transmigrates
into the progeny, then either the father or mother -or both should
die instantaneously. But it is not true. Hence this view also can be
contradicted.

3. Swabhava Vada Khandana (Refutation of the Theory of fol-
lowers of Automacy)

Purusa born with the association of Paficamahabhitas and
Atma. But only the nature or Swabhava of the Paficamahabhutas
is not the causative factor for birth of Purusa, which has consciou-
sness. Effect of the previous actions is the cause for the association
of Sat Dhatu. Because of that effect of the previous actions only
the rebirth takes place. In absence of Atma, Caitanya does not ex-
ist in Paficamahabhiitas. Kharatwa, Dravatwa, Usnatwa, Calatwa
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and Apratighatatwa are the natural attributes of Paficamahabhiitas,
As such Caitanya is the natural quality of Atma. Consciousness is
not visible in a dead-body because of the absence of Atma. The
past action in the former life is the cause for the association of
Atma and Paficamahabhtas i.e. for rebirth and disassociation of
Atma and Paficamahabhatas for death.

4. Para Nirmana Vada Khandana (Refutation of the followers
of Divine theory)

If we accept I§wara with the term Para, Para Nirmana has to
be accepted. Atma is beginning less. If it is accepted that some
thing is there for the evolution, other than Atma, it can also be ac-
cepted that some thing is existed prior to Atma, and Atma is not
Anadi or beginningless. Nothing exists superior to Atma and
other than Atma as Atma is beginingless and endless.

5. Yadrccha Vada Khandana (Refutation of the Followers of
Accidental Theory)

The above theory can not be proved through any Pramanas,
or it can not stand for any other Pramanas, that all the things are
produced accidentally. Nastikatwa is the worst sin among all the
sins. Nastika people only think that every thing is produced, acci-
dentally. If Nastikatwa is accepted then, there is no Karta or
Karana. Gods, Sages, Vedas, actions, effects of actions etc. are all
absent. The Atma which experiences Karma Phala is also absent.
This is the theory of the Nastika people. Supporting the Nastika
view is the greatest sin among all the sins.

Caturvidha Pramanena Punarjanma Siddhi-
Establishment of Rebirth Theory
through Caturvidha Pramanas

A. TEGYAUA QAStaaig

Establishment of Rebirth Through Pratyksa Pramana
Everyday various new living beings are born. Various living
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beings are dying. Weeping, breast sucking, fear, laughing of the
new born babies, indicates the continuity of instincts from his pre-
vious life. Absence of the entire qualities of the parents in their
children, distinction between the colour, complexion, tone, ges-
ture, mind, intellect, fortunes, wealth, among the children of the
same parents, some born in high families, some born in lower
families, some as slaves, happy and miserable life variations in the
span of life, enjoyment of results of the past life deeds in the
present life; remembrance of the previous life (Jatasmaratwa) es-
tablish the theory of the existence of rebirths through direct per-
ception.
B. Through Anumana

Anumana Pramana is based on Pratyaksa Pramﬁr_la. The ac-
tions performed in previous life are called as Adhi Daiwika.
These are unavoidable. The result of the actions of the previous
life should follow in the present life. This is called as
Anubandhika Karma (Successive action). In such a way the re-
sults of the actions, performed in the present life will be followed
in the future life or in rebirth.

e.g., Seed is infered through fruit, and fruit is infered through
the seed. In such a way rebirth is established through
Parvavadanumina and Seshavadanumana, which are described in
previous chapter. The actions performed are of two fold viz.

1. Samanya Karma (General actions)

2. Anubandhika Karma (Successive actions of Past life).

In the Samanya Karma (General action), the result is enjoyed
in the present life itself. Accumulation of Anubandhika Karma
(Succesive actions of past life) is the Bhagya or fate or fortune.

Rebirth depends on this fortune or fate. The result of the
successive actions like good or bad deeds of the previous life
should be followed in the present life by every sentient being.
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In such a way the rebirth is established through Anumana
Pramana. ‘
3. Through Aptopadesa

The Sastras described by Aptas are based on Vedas. Vedas
and the statements of Vedas are enunciated by intellectuals who
wishes for the happiness and welfare of the society. All such
Sastras were accepted by sages and other sacred persons. Hence
they are considered as Pramanika. In such Sastras it has been
stated that charities, donations, self mortification, penance, sa-
cred rituals, facts, non-violence, celibacy are supposed to provide
Heaven, help in liberation or deliverence. The above cited state-
ments establish the exi_stenée of rebirth through Aptopadesa.

4. Through Yukti Pramiina

Caraka established the theory of Punarjanma through Yukti
Pramana or reasoning as follows.

Due to the association of Six Dhatus viz Pafica Mahabhiitas
‘and Atma, the embryo is formed. The effect is produced with the
combination of the Kartr and Karana. Result is the out come of
actions performed. No result in the absence of actions. Without
seed gerimination is impossible. The result is always identical
with the action. As such in the formation of Embryo Atma is the
doer. And he is continuing from his previous birth. Basing on the
result of the actions of the past life, Atma holds various bodies like
- birds, animals, human beings etc.

In such a way Caraka established the existence of
Punarjanma with Yukti Pramana.

It is clearly evident by the above statement that "Atma is tied
up by the bindings of the actions and its results and is dependent
on Karma and Karma Phala and born again and again, various
times and hold various bodies, until he relieves from the resuits of
his past performing actions. When he relieves from the bindings,
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he can not reborn again and ultimately he attains Moksa.

Wig-Liberation or Deliverence

As stated above if the Atma is completely relieved from the
bindings, it need not hold another body to follow the results of the
past deeds. In absence of birth, death is also absent. As the Atma
is devoid of or free from births and deaths, the revolution in the
universe is concluded and purusa is liberated from the bindings of
the actions. Atma tries always continuously for this stage or to at-
tain Moksa. As the Atma ultimately relieved from bindings of ac-
tions, it is called as Nivrtti or cessation or detachment. Moksa is
called as Aksaya (undestructible) Nirmala (Pure or clear), Avinasi
(Unannihilation), Akhanda (un-divisible) and Parama Ananta
Sukha Karaka (Cause for supreme and end less infinite happi-
ness). '

frgfreuant: aq W won= TREH T TG W W@ ~AoWo 4/

Caraka says that cessation is Moksa or Salvation. Itis Param
(Supreme) Prasanta (Serene), Aksara (Imperishable), Brahma and
it is Moksa (Deliverence).

Moksa is also called as Apavarga, Mukti and Nivrtti.

g IS WaT, geradq w9 derar faahn: wd went: sgafe
IAEA  -FoWo /¥R

Caraka further states that when Mana is negated by Raja and
Tama; and the destruction of the results of the powerful previous
deeds Mana detaches from all the contacts. This is a state after
which there is no rebirth. Then the Atma is called as Muktatma
and Muktama need not hold rebirth or Punarjanma. All the ago-
nies/pains/miseries will completely be destructed in this Moksa
state.

According to Sankhya Dar§ana Prakrti or primordial nature
is the cause for both evolution of the universe and liberation of the
Purusa (Atma).
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Naturally Purusa is consistent and liberated. But because of
Aviveka (Indiscrimination), Purusa associates with Prakrti, due to
the association, affliction arises and it reflects on Purusa and that
reflection is the universe which is enjoyed by Purusa. Indiscrimi-
nation is the main cause for evolution. Ultimate detachment from
the afflictions is the mean or instrument for Moksa. According to
Sankhya DarSana a living being if once relieved from the bindings
he never comes into contact with the bindings, because he realizes
that he has seen all the forms of Prakrti, which were already seen
once. Hence he discards to see Prakrti again. Prakrti also realizes
that Purusa has seen all the forms of herself, and again she never
tries to come before Purusa because of shyness. Like this both
Prakrti and Purusa become passive (udasinam). As such the pas-
siveness of either both or anyone of the two is called as Moksa or
Apavarga. The detachment of Prakrti and Purusa or become alone
or solitary is called Kaivalya or Moksa.

nyg-vads
Inciting Factor for Moksa
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In the state of Yoga and Moksa all the vedanas are either di-
minished or disappeared. In the state of Moksa all the Vedanas
are completely and ultimately destructed or eradicated. The incit-
ing factor for Moksa is Yoga.

Caraka states that all the pleasures happiness and pains are
experienced due to the association of+Atma, Mana Indriyas and
Indriyardhas. When the mind is once stabilized in Atma, both
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types of Vedana (Sukha Purvaka Vedana and Duhkha Purvaka
Vedana) are diminished. The person subdued all passions and at-
tain supernatural powers both in the Mana and Sarira. This stage
is called as Yoga.

Ti@ Art-Means for Attainment of Moksa
WANUIEA  OvRTEa  aiRasia |
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Caraka described the following means for attaining Moksa

Worshipping the noble people.

2. Giving up of wicked people.

3. Performing the Vratas like Candrayana etc. observes

upavasa etc.
Following of ethics and good conduct rules.
Reading of Dharma Sastra Grantha.
Complete and perfect knowledge of Sacred books.
Liking loneliness.
Disliking the Indiryarthas.
Perseverence towards Moksa.
. Control on mind/mental steadiness.

. Abstinence from the performance of acts leading to good
and bad effects.

. Diminution of the effects of past deeds.

. Desire to get rid of the worldly trap.
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14. Absence of egoism.

15. Having fearing complex towards the contact of Atma,
Mana and Sarira. '

16. Steadying of Mana and Buddhi in Atma and
17. Review of spiritual facts.

The mind of the person who follows the above rules and
regulations, gradually becomes clear and pure and Raja and Tamo
Guna are reduced and supressed by Satwa Guna, ultimately that
person attains Satya Buddhi or pure mind.

That pure mind (Satya Buddhi) litters like sun who com-
pletely came out from the clouds, dust, fume etc. and like a mirror
cleaned with cloth.

Caraka describes the symptoms of Satyabuddhi as follows
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The person having Suddha Satwa (Pure mind) gets the real
or valid knowledge (Satyabuddhi) that “Brahma Satyam
Jagatmithya" (Brahma Padartha only is the real and the entire uni-
verse is an illusion). Through this he can break the strongest dark-
ness of illusion, which arises from Tamoguna. He gets rid of all
the desires, by practicing Yoga and becomes Sankhya (who gets
the valid knowledge of realms or Tatwas). Because of this
Satyabuddhi, he never permits Aharfkara to reach near to him, and
he never aproaches towards the causes of Sukha and Duhkha. He
never desire or passion, towards anyone of the objects. He
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abonds all the associations (SaETIREmT) and ultimately, he attains
Moksa which is in Brahma Riipa, who is Avikara.
ThTaaaTe wiidh ATl qyad: |
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Such Atma realizes that he himself is alpervasive and he
sees the entire universe resides in himself. He observes the Para
(Supreme Atma) and Apara (contrary to Atma) and gets the peace-
ful state which is real in nature and such stage never be destructed
or annihilated. This stage is known as Moksa.
faud  faorev=t wowaERwSEY |
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The Santi or Moksa has the following synonyms, viz. Vipa-
pa (Absence of sins), Viraja (Discard from Raga, Dwesa etc. at-
tachments), Santam (Tranquility), Param (Supreme), Aksara (In-
destructible), Avyaya (Imperishable), Amrta (Immortal), Brahma
(God or alpervasive) and Nirvana (eternal happiness).

g q1 919

Dissolution

Contrary to Srsrti or Sarga is called Pralaya or dissolution.
Creation or manifestation is called evolution, contrary to this,
the destruction or annihilation is called Pralaya or Dissolution. In
the evolution process the Paramanus combine and Karya Dravyas
are produced. Similarly in Pralaya the combination of Parama-
nus brakes up, as a result all the Karya Dravyas get destructed.
When the Paramatma or I§wara wishes to distruct the evolution as
a result the combination of the Paramanus of Dravyas like Prthvi
etc. activated and seperated from each other. As a result the
Karya Dravyas like Mahanuka, Paficanuka, Caturanuka,
Tryanuka and Dwayanuka get destructed respectively. All the
Padarthas change into their basic Paramanu form, which means
they absorb into Mulaprakrti. Absorbing of Karya Dravya into
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Karana Dravyais called destruction or Pralaya. Hence Sz’u‘nkhya
mentioned Laya is the cause for destruction (AR FO AqT:).

Regarding Pralaya, Ayurveda also expressed the same view.
The birth of sentients is called Srsti and death is Laya. The Purusa
who is created by the combination of Twenty Four Tatwas again
absorbs into the causes of Mahabhiitas, which create the body.
Then he will be liberated from the Buddhi and other factors. This
is :called  Marana or death. The twenty three Tatwas which are
manifested from Avyakta again absorb into their own causes
which is called as Pralaya. That means Vyakta again changes into
Avyakta. Caraka describes Pralaya as follows.
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At the time of Pralaya or dissolution, Purusa (Atma) disasso-
ciates himself from the Bhavas like Buddhi etc, meant for enjoy-
ment. As such Purusa liberates himself from eight Prakrti and
Sixteen Vikaras. In such a way at the time of evolution Vyakta
Tatwas manifest from Avyakta and at the dissolution again these
Vyaktatatwas absorb into Avyakta Tatwa. The universe
accompained by Raja and Tamas moves around.from the
unmanifested state to manifested state and the manifested state to
the unmanifested state.

Those who are abundant of Raja and Tama and concealed by
Ahamkara get Udaya and Pralaya which are known as Janana
(Birth) and Marana (death).

The person who is devoid from Ahamkara and liberated
from Raja and Tama does not get Udaya and Pralaya. Purusa tied
with the bindings and entangled in the universe and performs all
PV, 29
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the activities until the association of Raja and Tama with Mana
continues. When he is discarded from Raja and Tama then he gets
liberation and attains Moksa and ceased from three types of
Duhkhas viz. Adhyatmika, Adhi Daivika and Adhi Bhowtika.
Hence Candogyopanisad states that 77 T& S0l SHRUT a4 Hewr:
which means Mana is the cause for bindings and the liberation.

Until the Purusa is concealed with the Rajas and Tamas he
moves around in the universe like a wheel. This is the
"Sarhsarana” of Purusa. Hence it is called Sarhsara.

At the time of Maha Pralaya all the objects in the universe
absorb into Avyakta that is Primordial nature. As such at the time
of death the Tatwas, Buddhi etc. seggregate themselves. Again
the Buddhi and other Tatwas associate with each other at the time
of rebirth.

kK



Chaptgr -X
Tantra Yukti Vijianiyam
Consideration of maxims

Tantra Yukti Paribhasa

Definition of Tantra Yukti (Maxim)

'Tantrayukti' is generally defined as the technical terminol-
ogy, methodology or technique which enables a person to inter-
pret scientific treatises in a proper and intelligent manner. Sys-
temic and scientific approach to a Sastra for easy understanding of
that particular Sastra is also called Tantrayukti.

Arunadatta one of the commentators of Astanga Hrdaya de-
fined Tantrayukti in his commentary Sarvanga Sundara as follows

FAGR g} AT T | W PN TR Om: A A AAfwER
AALRA:

Which holds the body and keeps the body and makes the
body to immune to all ailments or diseases, both physically and
mentally is called Tantra, which means Ayurveda in this context.
The technical terminology of this Sastra is called Tantrayukti.

Sarikara Sarma in Tantra Yukti Vicara derived as principles
of Ayurveda as a whole and their application is called Tantrayukti.

The term Tantra means Siddhanta or school of study or
Sastra or science or Sarnhita. 'Yukti' means technique of study
elaboration, expression etc.

Hence Tantrayukti means the methodology used in writing a
scientific treatise. , ’

Various literary techniques grammatical and composite ter-
minologies come under Tantrayukti.
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First of all Kautilya enumerated the Tantrayukti in 'Artha
Sastra'. Later Caraka enumerated Tantra Gunas and Tantrayuktis
in Caraka Samhiti. Su$ruta also enumerated Tantrayuktis in
Susruta Uttarasthana. Cakrapani and Bhattara Haricandra also de-
scribed Tantrayukti in their commentaries ‘'Ayurveda Depika and
Caraka Nyasa' respectively. Astariga Sangraha also described Tan-
tra Yuktis in detail. Arunadatta, commentator of Astanga Hrdaya
dealt with in detail Tantrayuktis' Tantra Gunas, Tantra dosas and
other related topics. These Tantrayuktis are common to scientific
treatises. Tantrayuktis are not only intended for Ayurveda but also
for all scientific treatises.

@ g Suaifiran

Utility or usefulness of maxims (Tantrayuktis)

Tantra Yuktis are useful in many ways.

1. To establish one's own view after contradicting. false
statements of others.

2. Hidden/un explained, or partly explained meanings of
words or sentences are exposed/revealed with the help of Tantra-
yukti. ‘ _

3. A learner is able to grasp the contents of the science
elaborately and completely with the help of Tantra Yuktis,

4. Tantra Yuktis are useful in science just as the sun to the

-lotus in the pond and a lamp in a dark house. With the illumina-
tion of Tantrayukti a student learns and acquires the complete
knowledge of the science. A person never gets the true and appro-
priate knowledge of a treatise without the help of Tantrayuktis.

(Ch.Sid. 12/46-49, Su.Su.Utt. 65/46)
anid avgré fe TR %=1 e |
ITg: ge: TR TiEaesET ges: (1

No alphabet is available without Mantra and no dravya is
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there, which is not Ausadha, unworthy person also is not there.
But it is hard to get a person who thinks rationally and logically.

Some people may attain the knowledge of a science without
the help of Tantrayuktis. But with the help of Tantrayuktis every
person can attain the complete and eloborate knowledge of a sci-
ence. .

We have to depend on Tantrayuktis to attain the valid
knowledge of the various topics of science. Even though various
_meanings are there for a word in the Sastra, we have to understand
its meaning as per the context. This is possible through
Tantrayuktis only.

e.g., If it is mentioned as 'Triphala’ we can collect only
Haritaki, Vibhitaki and Amlaki but not other fruits. Even though
the meaning of the word Nisa is Night, but in Ayurveda we have
to understand it as Haridra (Turmeric) only.

Because of Tantrayukti only one can attain the knowledge of
other sciences also. The illusionary statements given by Asat
vadins and alike can be refuted.

= gy
Aim or purpose of maxims (Tantrayukti)
Viakya Yojana and Artha Yojana are the two important aims
of Tantrayukti.
1. Vakya Yojana- Proper arrangement of words and sen-
tences.
2. Artha Yojana- Getting proper meanings of terms and
statements. \
'Tantrayuktis conceal the real meanings within them. The
person who masters them only can get ability of expressions, like
a strong fort hidden out for the army. Hence in Astanga Sangraha
these are called Artha Durgas or Forts of expressions:
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Number of Maxims (Tantrayuktis)

Caraka described Thirty six Tantrayuktis, whereas - Su$ruta
described them as Thirty two only. Bhattara Haricandra, com-
mentator of Caraka Sarnhita enumerated them as forty in number.
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1. Adhikarana 2. Yoga 3. Hetwartha
4. Padartha 5. Pradesa 6. Uddesa
7. Nirde$a 8. VakyaSesa 9. Prayojanam

10. Upadesa 11. Apadesa 12. Atidesa
13. Arthapatti 14. Nirnaya 15. Présgﬂga
16. Ekanta 17. Naikanta 18. Apavarga
19. Viparyaya  20. Purvapaksa 21. Vidhana
22. Anumata 23. Vyakhyana 24. Sarh§aya
25. Atita Veksana 26. Anagata Veksana |

27. Swasarhjia  28. Uhyam 29. Samuccaya
30. Nidar§ana 31. Nirvacana  32. Sanniyoga
33. Vikalpa 34. Pratyutsara  35. Uddhara
36. Sarmbhava

Su$ruta did not mention, Prayojana, Pratyutsara, Uddhara
and Samhbhava. While Bhattar Haricandra added four more viz.
(1)Paripra$na (2)Vyakarana (3)Vyutkrantabhidhana and (4)Hetu.
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Paripra$na, Vyakarana, Vyutkrantabhidhana, and Hetu may
be included in UddeS§a, Vyakhyana NirdeSa and Prayojana of
Caraka respectively.

4 gfw =mea
Exposition of Maxims (Tantrayukti)
1. Adhikarana-Subject matter or aim
THUFE Wada Ve 4 WEATE: WS AT & ~HoHo

Every science or treatise has an aim or subject matter for de-
scription. Arguments, symposia, seminars and treatises have their
own subject matters. Hence the theme or subject matter or aim of
the treatise/science is called Adhikarana.

Adhikarapa is of five types (1) Tantradhikarana or
Sastradhikarana (2) Granthadhikarana (3) Adhyayadhikarana (4)
Prakaranadhikarana and (5) Vakyadhikarana.

A. Tantridhikarana

The subject matter of a science or a treatise as a whole is
called Tantradhikarana. For e.g., The main subject matter of
Ayurveda is Roga or disease. In olden days the saints found that
the diseases are obstructing the public from their routeine life.
The saintsheld a meeting at the Himalayas and sent Bharadvaja to
Indra to learn Ayurveda. Bharadwaja after learning Ayurveda
from Indra propagated Ayurveda in this world, for the welfare of
the society. Hence 'Roga’ (disease) is the Adhikarana of Ayurveda
in general.

B. Granthadhikarana

Main aim of a particular treatise is called Granthadhi-karana.
Even though the main aim of Ayurveda is 'Roga’, the main aim of
Caraka Samhhita is Kaya Cikitsa (general medicine); while the
main aim of Su§ruta Sarhhita is Salya Cikitsa and of Kasyapa
Sarnhita is Balaroga Cikitsa.
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A treatise may have many Sthanas or sections dealing with
various topics. e.g. Stitrasthana, Vimana Sthana etc. The subject
matter of each Sthana is called Sthanadhikarana.

C. Adhyayadhikarana

The main theme of a particulaf chapter is called Adhyaya-
dhikarana. The Sarnhitas are divided into many chapters and each
chapter has its own aim.

e.g., The first chapter of Caraka Siitra Sthana deals with the
longevity of Human being. Hence it is named as Dirgham Jiviti-
yadhyaya. As such the first chapter of Caraka Vimana Sthana
deals with Rasas (tastes) and hence called Rasa Vimana Adhyaya.
Similarly each chapter of the treatise has its main aim.

D. Prakaranadhikarana

Subject matter of a particular context or an occasion.

E. Vakyadhikarana

The aim of a particular sentence is called Vakyadhikarana.
2. Yoga-Arrangement
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Yoga means putting together, combining or arranging in an
order.

Arranging the sentences by putting the different words and
" clauses in an orderly manner in order to get proper meaning.

The Paificavayava Vakyas viz. (1) Pratijiia (2) Hetu (3) Dris-
tanta (4) Upanaya and (5) Nigamana are described in order.

3. Hetwartha-Extension of Argument

FEdiaw WRFAAR TG adEieges  -3odo

Hetu means cause and Artha means purpose. Hence Hetwar-
tha means purpose of the cause or effect of cause and its applica-
tion.
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Hetwartha denotes the application of knowledge of one con-
text happening elsewhere.

e.g., Use of foods and habits similar in nature increase Dhatu
(vata). The use of the word Dhatu here even though made particu-
lar reference to Vata is not to be taken exclusively for 'Vata' only
but holds good even in other places such as Dhatu Vrddhi etc.

Similar example is available in Susruta Sarhhita that if more
water is added to a ball of mud it becomes water, like that, if black
gram and Ghee is used in a wound, it becomes water logged and
pours out the fluid.

4. Padartha-Import of Word
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'Pada’ denotes word and 'Artha’ denotes its meaning. The
meaning of one or two or more words is called Padartha.

The meaning of the word or Sitra (Sloka) mentioned in-
Ayurveda is called Padartha. Such Padarthas are innumerable and
one word may have more than one meaning.

e.g., The title of the first chapter of Susruta Siitra Sthana is
Vedotpatti Adhyaya. The word 'Veda' generally stands for each of
the four Vedas and some Upavedas. But in the present context
Veda means Ayurveda only.

5. Pradesa-Direction: Brief Statement
g, TN T TASIIRANNTE WAREIANEIT T8 S
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Appeal to a precedent as previously or a brief statement
made earlier is called PradeSa. But Cakrapani states that Direction
or Indication to some other places is called Pradesa. |
As direction it means 'contexts' (Place wherein a topic is.
briefly mentioned but not eloborately described in view of vast
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detail) and referred to other places in the text for details.

e.g., Caraka stated that as it is impossible to describe all va-
rieties of food and advising the students to include others as and
when found necessary (Ch.Su. 27/329-330) in the sense as prec-
edent or as before. ' ‘

6. Uddesa-Concise statement

L. mﬁw T HEtdT E:

3. SRV WAUINGH oo { THYIMYT

3. WUIH qEISVE: | 99T yieatata —goHoJodo Ey/R

Brief statement or main idea in short is called Uddesa.

e.g., In Caraka Sutra Stana first chapter in the beginning the
Samanya, ViSesa and Samavaya Padarthas were described in brief
as Samanya, Visesa, Guna, Dravya, Karma and Samavaya.

7. Ni;deéa-Ampliﬁcation

frviam woidiwe faaui

Elaborate description of brief or concise statement is called
Nirdesa.

e.g., The elaborate description of Samanya, Vi§esa, Guna, .
Dravya, Karma and Samavaya respectively in Caraka Sitra
Sthana. '

8. Vikya Sesa-Supply of Omission

Completion of a sentence with necessary words is called
VakyaSesa.

In the statements of preceptors some words rhay be missed
which cause hardship for the understanding of the disciples. If
some words are missed in a statement, it-should be supplimented
with proper words to obtain proper meaning.

e.g., In Caraka Sutra Sthana Sixteenth chapter it is stated that
'Pravrti the cause of creation' the verb 'is' (Asti) has been omitted
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and it is to be supplied. In this way in the words 'Jangala rasa’ the
word 'Marhsa' is missing between them. :

9. Prayojana-Purpose
WA W aed SEaE: waR |

Main idea, utility or best advantage is called Prayojana. The
main idea of a $astra or treatise is called Prayojana.

e.g., 9T WA firuTeie o A@Ra WaeEy

The Prayojana (Purpose) of Ayurveda is to maintain Dhatu-
samya.
10. Upadesa-Advice or Injunction

IRV AT -

The statements of Acaryas, authors of treatises which are in
the form of advices and injunctions are called Upadésa.

Such statements, with experience and knowledge of great
men are given out for the welfare of the society. Hence such
advices should be followed without any doubt.

e.g., While describing Sweda Karma Caraka advises Sneha
Karma should be done before Sweda Karma.

Similarly Su$ruta advises that 'not to keep awake at nights,
avoid sleeping during day time.

11. Apadesa-Adducing a cause

ARy gfrgmand g ¥y w=

Indication or point out is called Apadesa.

Statements given such as 'Because of this reason, this should
be done in such a way". The above statement is called Apade$a.

e.g., Madhura increases Kapha. In this statement Kapha in-
creases due to the Madhuratwa (Sweetness) of a Dravya but not
any other factor present in it.
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12. Atidesa- Extended application-Post-cedence or Providing
more from elsewhere

g. AfaRvim gfwfly wawadnged Wgade wEeaRia
weaeafufa uftwread —=saify

R. NHaAENTR | wia ew: |

Extended application or substitution is called AtideSa.

Though it is not described by the author and if useful, is in-
corporated from elsewhere in this science is called Atidesa. e.g.,
In the Sloka of Caraka Siitrasthana 8/34 Caraka incorporated other
rules of health not described in that Chapter but expounded by
elders as good to be followed.

Similarly the Vada Margas which were described in Nyaya
Dar§ana were incorporated in by Caraka.

But Susruta describes Atidesa in a different way. Inference
of a future event (appeal to postcedent) is called AtideSa.

e.g., If Vata begins to move upwards, then the person be-
comes 'Udvarti.

The movement of Vata is observed and from it the future
happening of udavarta is infered.

13. Arthapatti- Disjunctive meaning

Frafufrain aewifdaalzoad wafefa: |

Rejectable or false meanings or disjunctive meaning is called
Arthapatti. |

Some statements give some different meaning. That mean-
ing is inferred from that statement. Such inferences mislead;
hence they can be rejected. e.g., In the statement “T 7 Ty Hsia”
curd should not be consumed at nights. In this statement it can be
inferred that curd can be consumed in day time. The statement
that curd can be consumed in day time is wrong becasue curd is
Abhisyanda and is not good for health. It should be avoided both
in day time and at nights.
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14. Nirnaya-Decision or Determination
faedat am feanfiavatde saaeamas

Establishing an idea after due consideration taking a deci-
sion, or determination is called Nirnaya. It is otherwise known as
settlement or conclusion.

Statements which leads to a conclusion after detailed consid-
eration in all aspects. It is an answer to Purva Paksa.

e.g., Well qualified, consists of the sixteen Gunas of Cikitsa
Catuspada are essential for the proper treatment of a disease and
restoration of health.

15. Prasanga-Repetition

The statements once made earlier if repeated again when an
occasion arises is called Prasanga or repetition.

e.g., The statement of SuSruta in Sitra Sthana states that
Purusa is the combination of five Mahabhiitas and Atma and he
repeated it again in the first chapter of Sarira Sthana.

In Astanga Hrdaya the qualities of Suddha Rakta mentioned
in seventeenth chapter of Sutra Sthana are again repeated in first
chapter of Sareera Sthana.

16. Ekanta-Declerative or Absolute statement

@ T G I

Determinative declarations which are appropriate not to dif-
fer from context to context could not be altered is called Ekanta.

e.g., Nija Rogas are manifested by the vitiation of Tridosas,
Agantuka Rogas are manifested because of Bhita, Visa, Vayu,
Agni, Ksata etc.

Trivrt acts as Virecaka and Madana Phala acts as Vamaka.
Such statements can not be altered frem context to context.



444 Padartha Vijiian

17. Anekianta or Naikanta-Compromising statement

IAFHAL AN FAFAAHAT

Naikanta or Anekanta is contrary to Ekanta. Such statements
are not absolute or conclusive and can be altered from context to
context; and they may be contradicted by others. They are to be
taken as "either like this or like that.

e.g., All the patients who die without treatment may not be-
come healthy with treatment. (Ch.Su. 10/15)

Similarly Susruta says that Some Acaryas mentioned
"Dravya is important”, others say 'Rasa’ is important even some
others say 'Veerya' is important and so on.

18. Apavarga-Exception or Exclude

AT AW AEHCAIGEE® JymaEyl

Statements which indicate or include an exception or leaving
aside or exemption are called Apavarga.

e.g., Visakta patient should not be given swedana treatment
except in the case of Keeta Visa. (Su.Kal 6/28)

In another context Vagbhata says that Siravyadha should be
done to the patients suffering from Rakta Prakopa except to chil-
dren below sixteen years of age and patients above seventy years
of age. (A.H. Su. 27/5)

19. Viparyaya-Exception to Exception

fawefat A SuFeT eI

Viparyaya means contradict statement or opposite statement
or reversed opinion.

Acceptance of contradicted statement also as valid statement
is called Viparyaya.

e.g., The diet which is mentioned in the Nidana is unwhole-
some food; which is opposite to Nidana is wholesome food.

SuSruta states that it is difficult to treat the patients who are
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Kr$a, Alpa Prana, and Bheeru. Contrary to this it is very easy to
treat the patients who are Dhrdha, Dirgha Prana and Dhairyavanta.

N.B.-Viparyaya and Arthapatti seems to be similar. But
there is a difference between these two. In Arthapatti the implied
or opposite meaning is rejected, while in Viparyaya, as it is true it
is taken as valid.
20. Pﬁfvapakga-’Obje_ction or Question

qd ugh T wfowad wgweh AR

Statements which are in the form of a question or objection.

e.g., Fish should not be consumed with milk (F0fo 3¢)

(2) Vataja Pramehas are incurable.

Such statements immediately give rise to questions like why
and how. _
21. Vidhana-Right order or Proper Arrangement

faart m aapeny faaw aufaft

-Proper arrangement, or right order is called Vidhana. Proper
arrangement of subject matter, views etc in a proper sequential or-
der as for the. desire of the author is called Vidhana.

e.g., Desc\ription of Dhatus from Rasa to Sukra in order of
their production.

22, Anumata-Concurrence or Acceptance

Accepting others statements without contradicting them is
called Anumata.

e.g., Some Acaryas opine that removahof Placenta is Sarn$a-
mana type of treatment- Cakrapani (Ch.Sa. 8/3%). Usna and Sita
are the only two Viryas.

23. Vyakhyana-Exposition or commentary

WIEAH AW a9 Wd gou fand sfead
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Elaborate description or commentary of a particular matter is
called Vyakhyana.

e.g. (1) Formation and monthwise growth of embryo (Fo Mo
%¥/\9, A.H.Sa 1/49)

Description of Prakrtis (Su.Sa. 4)

Fifteen types of Vyakhyanas are there viz.

Pinda Vyakhya (Conscise explanation)

Pada Vyakhya (Splitting of words)

Padartha Vyakhya (Exposition of the meaning)
Adhikarana Vyakhya (Exposition of a particular subject)
Prakarana Vyakhya (Exposition of a particular context)
Artha Vyakhya (Explanation of the relevant)

Krcchra Vyakhya (Explanation with difficulty)

Phala Vyakhya (Quoting many authorities to establish
one thing)

el B O S o

9. Ucchalita Vyakhya (Substantiate own views by establish-
ing one thing)

10.Nyasa Vyakhya (Mention of extraneous matter along
with the relevant)

11.Prayojana Vyakhya (Explaining the specific purpose).

12.Anuloma Vyakhya (Explanation in the order of the origi-
nal)

13.Pratiloma Vyakhya (Explanation in a different order of
the original).

14.Sootra Sama Vyakhya (Exposition in the order of Sutras)

15.Dhwaja Vyakhya or Samasta Vyakhya (Full explanation)

24, Sarmsaya-Doubt or uncertainity
e T faviwsian Fuifawafaeg

The statements which are indecisive of which different opin-
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ions and doubtful statements are called SarhSaya.

e.g., Some people opine that parents are the cause for their
progeny. Whereas other people opine that, Swabhava, Para
Nirmana, Yadrccha etc are the causes forbirth (oo ¢¢). In this
statemet doubts arise that'who is the cause for birth. There is no
determination in this statement.

25. Atitaveksana-Retrospective Reference

arfterag T Tedtaare

Looking back to past events or precedent is called Atita-
veksana. The reader has to refer back to the earlier portion of the
book for information on a particular topic. Without retrospective
reference, present topic can not be understood properly.

e.g., In Jwara Cikitsa (3/69) Caraka states that fever relieves
if patient slept in 'Kuti'. The description of the Kuti is in
Swedadhyaya of Suitra Sthana. Hence one has to refer to
Swedadhyaya of Sutrasthana.

26. Anagataveksana-Prospective reference

JATTAIRGUT W qEARTd fafd woiigeend W

Ariégataveksana is quite contrary to Atitaveksana. For more
details of a topic or a subject matter refers to the later part of the
treatise or forward part is called Anagataveksana.

e.g., Caraka in the fourth chapter of Sutrasthina states that
'They should describe it in detail in Kalpasthana (Ch:Su. 4). |

Similarly Su$ruta also states that he should decscribe it in
Cikitsa Sthana.
27. Swa Sanjiia-Technical Terminology

L. @ G 9 a1 aasnsagad qa fRa)  -Sswufir

R. FAVNW FEWAT @ @@ -FoJodo g§u/3¥

Swa means own or self or exclusive or particular. Sanjia

means expression or interpretation.
P.V. 30
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Usage or interpretation of certain terms exclusively for this
particular sci¥nCe is called Swasarnjiia. Technical terminology
belongs to that particular science only is Swasarhjiia.

e.g., (1) Jentaka Sweda and Holaka Sweda are exclusively
for Ayurveda only.

(2) Maithuna means combination of Ghee and Honey in
Ayurveda but not the general meaning of sexual union.

28. Uhya-Deduction or Guessing

L. 5@ W FEfEE 19 g adhaeEyad

2. GEfAfEE generamad agg] —YoHoIodo

Even though the statements are not mentioned in the texts,
basing on the intellegence and thought if one infers or guesses the
matter it is called Uhya.

e.g., Even though it is not mentioned in the texts, after rea-
sonable assessment a person discloses that particular Dravyas and
particular fruits are unwholesome in particular diseases, though it
is not mentioned in the texts. Eventhough they are not in the text
basing on his intellect and reasonable thinking comprehended the
unwholesome and prohibited foods and habits.

29. Samuccaya-Aggregation or Grouping
weaEm afeg 9g afq g fadiaa
Grouping together and enumerated at one place which are
“having similar properties is called Samuccaya.

e.g., In the first chapter of Indriya Sthana of Caraka Sarhita
all the factors of Arista Laksanas were described in one group.
30. Nidarsana-Analogy-Example or Comparison

The statements which explain about a topic with proper ex-
amples or illustrations for easy grasping by the common man and
scholars as well.
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e.g., The medicine which is used properly acts as Amrta or
nectar. If itis not properly used it acts as poison and fire. Here the
properly used medicine is compared with Amrta and improper
medicine is compared with fire or poison. All these examples
Amrta, poison and fire are easily understandable by both illiterate
and scholars.

31. Nirvacana-Etymology, Definition

fdae s afvga gfg wal ger:

The definition which is understandable by the intellectuals is
called Nirvacana. ‘

Illuétration, definition of a term, Root meaning and Etymol-
ogy of a term is called Nirvacana.

Deriving the meanings of words and sentences after analys-
ing them is called Nirvacana.

e.g., Cakrapani defines Visarpa as fafad @dfa that which
spreads in many ways in the body is called Visarpa 'Visa' is so
called because it troubles the entire world (fasvTi i)

'Ayu’ means life, 'Veda' means knowledge. So Ayurveda
means knowledge about science of life.

32. Niyoga-Order-Authoritative Instruction

g. Fratt T sravargRSaam faam

R. 3aWa wdaatufa g

Command, orders, or Authoritative instruction is called
Niyoga.

The statements in the form of orders, or authoritative instruc-
tions are called Niyoga. They can be followed without any doubt
or discussion. Such instructions are the experiences of great
scholars and experts, which are revealed by them for the benefit of
the comman people and the society.

e.g., Caraka while describing the Sweda Karma advised not
to remove this Pinda even if the patient is full of sweat.
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(2) Susruta states that one should hold such type of foods
suitable to one's own constitution.

33. Vikalpa-Option, Alternative, Diversity

. fawwy: wfgafaa=

3. 3¢ ¥ afv faweu:

Option or alternate arrangement is called Vikalpa.

The statement which does not have fixed rule rigidly, but
gives option for a suitable varient is called Vikalpa.

e.g., Vagbhata:states that in Jwara Purvarupavastha either
Laghu Ahara may be given or Apatarpana to be maintained
(A.H.Chi).

Cakrapani comments that either Sarodaka or Kusodaka may
be given in Prameha.

Susruta states that either Rasodana or Yavagu with Ghrtha
may be given.

34. Pratyutsara-Rebuttal-Contradict-Refute

Rejection or contradiction or regulation of the statements of
others or other schools of thought is called Pratyutasara.

Caraka in the twenty fifth chapter of Sutrasthina states as
follows. A seminar has been arranged to discuss about the origin
of Human body and diseases. In that seminar seer Varyovida one
of the participants opine that the body is the out come of Rasa and
the diseases are the effect of Rasa. Hiranyaksa, another participant
rejected and denied the above view and states that Atma which is
present in the body is not born out of Rasa.

35. Uddhara-Confirmation

IR AW WA FHU Fel QIEHE

Statements confirmed after detail discussion and after reject-
ing other opinions is called Uddhara.
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e.g., Caraka states that, in the seminar after hearing all the
views of the participants Lord Atreya rejected their opinions and
confirmed his own view that the combination of excellent factors
which causes the creation of human being and if they are disaste-
red (vitiated) cause diseases.

36. Sambhava-Origin-Source-Intimacy-Relationship
WVE T JufEguens ¥ W €A
- The close relationship between two things is called Sam-
bhava. ,

e.g., Cakrapani while commenting states that Vyanga and
Neelika diseases manifest on the face only and not elsewhere in
the body; Bhagna happens in the bones only, Kustha manifests in
the skin only. It is understood that the close relation is there be-
tween Vyanga, Neelika and the face, Bhagna and Bones, Kusta
and skin respectively.

wa fag seaan
Saptavidha Kalpana

Seven devices-Concoctions

After enumerating Tantrayuktis seven types of concoctions
or devices are described. The devices are called Kalpana. Varieties
of description, various specific literary styles of description while
writing a text or Sastra or Tantra or treatise is called Kalpana.

The description of Kalpanas are not available in the main
treatises, but Aruna Datta commentator of Vagbhata described the
Kalpana, Tantra Dosas, Tachhilyas, Asrayas etc.

Aruna Datta described seven Kalpanis as follows

1. Pradhanasya Kalpana 2. Pradhanena Kalpana
3. Guna Kalpana 4. LeSa Kalpana
5. Vidya Kalpana 6. Bhaksya Kalpana

7. Ajiia kalpana
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1. Pradhanasya Kalpana (Importance of the Main Feature)
A WU FEYAT 0 (N FeqT WA 31 Heqdn)

Itis also called Para Kalpana, which means best one. Impor-
tance has been given to a particular thing and if described that par-
ticular thing is the best one among other similar things, it is called
Pradhanasya Kalpana.

e.g., (1) In all the Sneha Dravyas Ghrta is the best one.

(2) Milk is the best one among all the Jeevaneeya Dravyas.

3. Caraka in Jwara Nidana states that Jwara is the king of all
diseases. In Cikitsa Sthana he mentioned that Rasayana and Vaji-
karana are the best.

2. Pradhanena Kalpana (Importance to the Main Subject)
While describing the importance if given to the main subject
it is called Pradhanena Kalpana.

e.g., While describing Dugdha Varga importance is given to
Kseera, even though Navanita, Dadhi and other milk derivatives
come under this category.

In Kalpa Sthana Madana Phala was described as the best
Vamaka Dravya though other Vamaka Dravyas like Dhamargava,
Krtavedhasa, Jimoota, Iksawaku also come under this category.

3. Guna Kalpana (Importance to the General Meaning; Not to
the Technical Meaning)

TUT SHeddr A9 A g wErdl gaiw weiea fgeaaat st 31
gifor gwiswE quisfa w T §fa wewd

If one thing is described basing on its quality or property
even though it is not a quality or property it is called Guna
Kalpana.

e.g., (1) While proving Cikitsa Catuspada, Cikista is based
on Gunas or attributes of Cikitsa Catuspada (S/€¥ el 959). Usu-
ally these sixteen qualities do not come under Gunas. But here
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these are described as Gunas.
(2) In Karma also it is like that
e.g., Ghrta reduces Pitta and Anila.

4. Lesa Kalpana (Inference by the indirect reference)
#9 @egnt AW Iuiiew fad:

If a statement is inferred through indirect reference it is
called Lesa kalpana.

Though not mentioned in the statement if the meaning is in-
ferred through indirect reference from other scriptures it is known
as Lesa Kalpana.

e.g., In Naya Tantra Kala Akala Mrtyu was described. The
Kala Akala Mrtyu was incorporated from Naya Tantra and de-
scribed about Kala Akala Mrtyu in Caraka Sarhhita. Apart from
Caraka no other Acaryas described elaborately about Kala Akila
Mrtyu.

5. Vidya Kalpana (Reference to the encyclopaedic knowledge)

The statement described in other sciences if incorporated in
that particular science, when necessary arises it is called Vidya
Kalpana.

e.g., A Wemads: Practicing Yoga leads to Moksa. This
statement is adopted from Yoga Dars§ana.

6. Bhaksya Kalpana (Importance given to eatables)
ufth (W&F) HeaAT1 W guigfa Hewe IUaR Wy

This is otherwise called Bhakti Kalpana. If a thing is com-
pared with Bhaksya or eatable, it is called Bhaksya Kalpana.

e.g., Wﬂaﬁm Ayurveda is compared with Amrta or nec-
tar.

Rasona (Garlic) is described as Nectar of this world.
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7. Ajiia Kalpana (Command without giving any reasons)

AT HEYAT AW T TRV T FehAqs dearang fadfwarg
FIOIE FO WHIUR Fer] JER

Basing on scriptures or Aptopadesa if the author describes
the does and dont's of a thing without assigning any reason is
called Ajiia Kalpana.

e.g., The entire statements described in the Sadvrtta are all
come under Ajia Kalpanid. 'Brahmi Muhiirta Uttista’ wake up
from bed in Brahma Muhirta. This should be followed without
any questioning or assigning any reason.

Saptadasa Tacchilya-Seventeen Inclinations

Tachilya means usage of words. Seventeen other kinds of

usage were described in the ancient texts. Usage of similar words,
similar meanings of an object also stands for Tacchilya.

The Tacchilyas are seventeen in number viz.

1. Tacchilya .2. Avayava
3. Vikara 4. Samipya
5. Bhuyastwa 6. Prakara
7. Guniguna Vibhava 8. Samsaktata
9. Taddharmata 10. Sthana
11. Sahacharya 12. Tadardhya
13. Karma 14. Guna Nimittata
15. Cesta Nimittata 16. Mula Sanjiia
17. Tatdhstsya
1. Tacchilya '

Similarity of meaning in one or more qualities between two
things.

e.g., Caraka states that the diseased part sleeps (does not
know sensation) like a sleeping person does not know his sur-
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roundings. Hence it is called Supti or Swapa. The word Swapa is
derived from Swapna or sleep.

2. Avayava

Possessing knowledge of another meaning from already de-
scribed statement which is similar in nature. e.g., An individual
can get back into normalcy form disease when Dosas get nor-
malcy by Langhana. From this statement it can be known that the
person gets diseases instead of health if Langhana is not done or
Dosas do not get normalcy. '

3. Vikara
The words which are used in the text if reveals opposite or
contrary meaning, what they really mean is called as Vikara.
e.g., The general meaning of vegetables is Saka. When they
are cooked they undergo change (Vikara) and so become unnatu-
‘ral. Even then they are called Saka only. (Unnatural thing basing
the name of a natural one) '

4. Samipya (Closeness or proximity).

- Bhattara Harichhandra mentioned it as Samsle$a (united) or
connected. An object or organ which is very near or close or
which is united with another one is Sameepya. If an organ or ob-
ject is very closely united or connected with another organ it is

-called Samipya or Samslesa. - '
e.g., The Srotra (ear) and other organs are very close and
connected/united with Sira or head. The Principal organ is head.
Starting from head Caraka described the diseases like PratiSyaya,
Mukha, Nasa, Aksi, Karna in an order and are closely connected
with Sira. Hence it is called Samipya.
5. Bhiiyastwa (Predominancy)
Bhiyastwa means dominance or predominant. Giving pre-
dominancy or importance is called Bhiiyastwa. Basing on Bhiuiya-
stwa the importance of a particular Dravya can be known.
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e.g.. Lavana Rasa increases the taste of the food. Even
though other Rasas viz. Madhura etc. increase the taste, Lavana
Rasa increases taste more than other Rasas.

6. Prakara (Similarity or identical)

Usage of the similar or identical or same kind of things is
called Prakara.

e.g., Eranda Nala can be used to touch the throat for Vamana
Karma. Not only Eranda Nala, but others like Satapuspa,
Suvarcala Nala which are identical to Eranda Nala can also be
used similarly.

7. Guni Guna Vibhava

Quality or attribute (Guna) being spoken of as Dravya or
substance (Guni) and Guni (substance) being spoken of as Guna
(attribute)

e.g. Parthiva (Agnis) cook Parthiva Dravyas. When we say
Parthiva it means quality. Here it is referred to Agni which is a
substance. Similarly in Amitaytisa. Ayus is itself a Guna but it is
taken here as a substance and is qualified with the word Amita.
8. Samsaktata (Similarity or Intimate Relation)

Even though so many qualities are present in a particular
Dravya importance is being given to one particular identical qual-
ity it is called Samsaktata. '

e.g., The Madhura Rasa Dravyas generally are of Madhura
Prabhava. In Madhura Skanda Madhura Rasa Dravyas were de-
scribed. One Madhura Rasa related with a number of Dravyas.
Amla and other Rasas may also present in those Dravyas. Even
through they are called Madhura Prayaha (Generally Madhura)

9. Taddharmata (Same characters or Characterestic features)
Having same nature or qualities or attributes is Taddharmata.
e.g., Envoys of death are roaming on the earth. In this state-
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ment Chadmacara Vaidya (unskilled physician) is compared with
the envoy of death or identical with Yama.
10. Sthana (place or Site)

When the knowledge of site with the object, and the object
with the site is attained it is called Sthana.

e.g. (1) Srotra. Srotra is Indirya. It is related with its site.
Srotendriya is called Sthani and its Adhisthana is Karna.

(2) If Rasa is said, it is to be understood as the factor of
Jihwa or tongue. But its knowledge is attained by Rasanendriya,
which exists in the tongue. It reveals the knowledge of Sthani
with Sthana.

11. Tadardhyata

Karma itself if being attributed to the Dravya which is the
cause for that action is called Tadardhyata.

e.g., Madana Phala and other Dravyas produce Chardana. In
the above statement Chardana is Karma of Vamana. Madana
Phalas are Dravyas which produce vomiting, but they are called
Chardana.

12. Sahacarya (Close association or intimate relation)

If the relation is known by its association is called Sahacarya
(closé association).

e.g., Chatri Dandi, if a person holds Chatra (Umbrella) that
person is called Chatri.

Similarly if he hold a Danda (stick) he is called Dandi.

13. Karma

Inaction spoken of as action or absence being spoken of
presence etc.

e.g., Seers went into meditation. In this statement some ac-
tion is there by the words 'Went into’. Meditation is elsewhere de-
scribed as casting away all activities i.e. inaction.
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14. Guna Nimitta

Praising a thing by its virtues or merits or good qualities.

e.g., We advice Brahmacarya the best one because it is
Dharmya and Yasasya etc. In this statement Brahmacary's quali-
ties are praised as Brahmacharya. If we also follow Bramhacharya
the above qualities are derived to us.

15. Cesta Nimittata

Comparing two substances with their similarity in action but
not in quality.

e.g., His intellect shines like a lamp. Though Jiana is not
having other attributes like oil, wick and fire etc. as in a lamp, it
removes the darkness or ignorance.

16. Miila Sanjiia

Specific technical meanings for certain terms is called Mila
Samyjiia.

"e.g., Ripa in Ayurveda means the symptoms of a disease,
generally it means shape, colour, beauty etc. in the society.
17. Tatsthyam »

Designating one for the other in view of close inherence or
co-existant. '

e.g., Pain in Vasti and Mehana. In this statement it is the per-
son who feels pain but not the organs, but still it is attributed to the
organ.

Eka Vimsati Arthasraya
Twenty One Bases of Meaning

Like Tantra Yuktis, Vyakhya and Kalpana, Arthasrayas (re-
treats of meanings) are also essential for possessing proper and
complete knowledge of Sastras. Asrayas also have distinct place

in expressing the meanings and proper knowledge. Arunadatta
the commentator of Astanga Sangraha mentioned ArthaSrayas as
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twenty in number, while Sankara Sarma author of Tantrayukti
mentioned them as twenty one.

1. Adi Lopa 2. Madhya Lopa

3. Anta Lopa 4. Ubhaya Pada Lopa

5. Adimadhyanta Lopa 6. Upadha Lopa

7. Varnopa Janana 8. Rsiklista

9. Tantra$ila 10. Tantra Saﬁjﬁi

11. Prakrutakhya 12. Samanatantra Pratyaya
13. Paratantra pratyaya 14. Hetu Hetuka Dharma
15. Karya Karana Dharma 16. Adyanta Viparyaya
17. Sabdanyatwa 18. Pratyayakhya Dharma
19. Upanaya 20. Sambhava

21. Vibhava

1. Adi Lopa (Ellipse in the beginning)

Absence of a word in the beginning of a sentence is called
Adi Lopa.

e.g., Rasa causes Brrihhana . Here Rasa means Marsa Rasa
but the word Marnsa is absent.

2. Madhya Lopa (Elliplse in the middle)
Absence of a word in the middle of a sentence is Madhya
Lopa or ellipse in the middle.

[y

Astanga Sangraha. But it actually refers to Drava Swarupa Dravya

Vijiianiya. Here the middle word Swarupa is absent in the sen-
tence.

3. Anta Lopa (Ellipse in the end)

Absence of a word in the ending of a sentence is called Anta
Lopa.

e.g., In the statement “§4i: & Wia 7®aT:” the word 39 is ab-
sent in the ending.
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4. Ubhaya Pada Lopa (Ellipse of two words)

Absence of the words in the beginning and ending of a sen-
tence is called Ubhaya Pada Lopa. This is three types viz. (1) Adi
Madhya Lopa (2) Madhyanta Lopa and (3) Adyanta Lopa.

A. Adi Madhya Lopa

If the words are absent in the biginning or middle of the
Siitra or sentence is called Adi Madhya Lopa.

e.g., In the statement Amla, Katu, Tikta Kasaya the words
Madhura in the beginning and lavana in the middle are absent.

B. Madhyanta Lopa

Omission or absence of words in the middle and ending of a
sentence is Madhyanta Lopa. '

e.g., In the statement Madhura Amla Katu Tikta the words
Lavana in the middle and Kasaya in the ending of the sentence are
absent.

C. Adyanta Lopa
Absence of the words in the beginning and ending of a sen-
tence is called Adyanta Lopa.

e.g., In the statement Amla Lavana Katu Tikta the words
Madhura in the beginning and Kasaya in the ending are absent.

5. Adi Madhya Anta Lopa
Absence of words in three places i.e. beginning, middle and
ending is called Adi Madhya Anta Lopa.

e.g., In the statement EREIA 3t 30 FTHIA the words
Madhura in the beginning, Lavana in the middle and Tikta Kasaya
in the ending are absent.

6. Upadha Lopa

Aruna Datta did not describe it. But Bhattara Haricandra and
Sankara Sarma described it. The word before the last word of a
sentence is known as Upadha. If Upadha is absent in a sentence it
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is called Upadha Lopa.
e.g., In the statement Madhura, Amla, Lavana, Katu Kasaya
the word Tikta, before the word Kasaya is absent.

7. Varnopajanana

If an omitted word is filled in a sentence it is called Varno-
pajanana.

e.g., fri AradET vEE Wiy wffe

In the above statement the word ‘Sneha'’ is omitted. Later itis
completed with the word Sneha at the time of commentary. It is
identical with the Tantra Yukti Vakya Sesa.
8. Rsiklista

Wrong utterances of the preceptor even though they are not
correct because of defective hearing by the desciples. However
they are used in the texts.

e.g., Loma for Roma.

9. Tantrasila

Mode of the exposition followed by the author, style in writ-
ing a Tantra or Sastra is called Tantrasila. Each author has his
own style of writing. The kind of exposition of Caraka is variant
from that of other authors. Caraka described all the matters in the
form of Udde$a, NirdeSa and Laksana. Brief introduction in the
beginning, eloborate description later on and finally conclusion of
the topic. Further Caraka described the topics in Gurusitra, Sisya
Sutra Prati Sarhskarta Sutra and Ekiya Sutra.
10. Tantra Samjiia

Particular words are having particular meanings in that par-
ticular text or context. It is called Tantra Sarhjiia.

e.g., Kasaya is indicated in, Nava Jwara (acute fever).
Kasaya generally means Kasaya Rasa and Paiicavidha Kasaya. In
the context of Nava Jwara Kasaya means Kwatha only and not
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Kasaya Rasa or other.
11. Prakrta (Present context)

Prakrta means present context possessing the meaning of a
word according to that particular context.

e.g., The Audbhida Guna Dravyas are described as Ksara,
Ksiram, Phalam, Puspam, Bhasma Tailani Kantakaha. In this
présent context Ksira means Snuhi Kseera, Arka Ksira etc., but
not of animals and others.

12. Samanatantra Pratyaya

Describing of important topics from references taken from
other texts of the same science. e.g., Removal of nails and beard
(Sut. 2/31) being supplied by commentators, taking from Caraka
Sarhhita (Ch. Su. 8/18).

13. Para Tantra Pratyaya

Taking references from other allied sciences, for explaining
certain topics is Paratantra Pratyaya.

e.g., The Samanya, ViSesa and other Padarthas were de-
scribed in Ayurveda by adopting them from VaiSesika Dar§ana.

14. Hetu Hetuka Dharma

When particular cause is for a disease also becomes a cause
for another disease which is related with the former disease is
called as Hetu Hetuka Dharma.

e.g., When Pitta manifests, Pittatisara, the Pitta aggrevated in
Pittatisara, produces again Raktatisara also. Here Pitta is impor-
tant for producing Raktatisara but not Atisara.

15. Karya Karana Dharma

If Karya is understood from Karana and some times if
Karana is understood from Karya it is called Karya Karna
Dharma.

e.g., Rogas are some times called Dosas and Dosas as Rogas.
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16. Adyanta Viparyaya

For the convenience of the disciples if the tradition of se-
quence is changed from original order as in Pratijia Vakya it is
called Adyanta Viparyaya.

e.g., Vagabhata in Astinga Sangraha described Anna Pana
Vidhi chapter, in that chapter Drava Dravyas were described ear-
lier, even though it should have come later to Anna.

17. Sabdanyatwa

Making use of more than one word as Paryaya is called
Sabdanyatwa.

e.g., Aragwadha, Rajavrksa, Samyaka, Caturangula, Are-
vata, Vyadhighata, Krtamala, Suvarnaka are all the synonyms of
Aragwadha i.e. Casio fistula 2.Roga is also called as Papma, Gada,
Atanka, Jwara, Vyadhi etc. :
18. Pratyaya Dharma

Prominency is being given to unreal causes, and at the same
time the real cause is being ignored is called Pratyaya Dharma.
Left over cause is understood by logic.

e.g., Yaksa and Raksasas are being spoken of as causes for
Unmada. But the actual cause is Prajiiaparadha.

19. Upanaya
3¢ §ifiY fad 3fa Ia:

Bringing closer or bringing nearer is called Upanaya.
Though it is out of context, giving details of a topic in some other
context.

e.g. Caraka described the symptoms and treatment of
Visticika in Trividha Kukseeya chapter of Vimana Sthana, though
it is out of context.

20. Sambhava

When one topic is described, if it covers more than one con-
P.V. 31
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text or its application is wider it is called Sambhava.

e.g., Cikitsa covers all Astangas viz. Kiya, Bala, Graha etc.
The treatment covers all the eight branches. Application of
Cikitsa is wider.

21. Vibhava

The topic which is wide spread or scattered in the entire trea-
tise/Tantra, is called Vibhava.

e.g., The eight branches of Astanga Ayurveda is wide spread
in the entire Ayurveda. The topics of Paiica Laksana Nidana, Sad
Rasa, Sad Rtu, Adana Kala, Visarga Kala etc. are all available, as
they are widespread in the entire Ayurveda Sastra.

Tantra Gunah

Merits of Scriptures or Texts

There are many texts, scriptures and treatises in the society.
Some of them only contain good qualities or merits to-learn and
study and for getting the complete knowledge. Prior to learn it is
necessary to select good text or treatise. The worthiness of the
treatise depends on its merits. Caraka enumerated the following
eighteen as Tantra Gunas or merits of the treatise.

- The treatise having above merits enlightens the intelligence
like the unclouded sun dispelling darkness.

1. Sumahat Ya$aswi 1. It can be chosen by famous efficient and
Dhira Purusa Sevitam | courageous men for study constantly.

2. Artha Bahulam 2. Having plentiful meaning.

3. Aptajana Pujitam 3. Praised by experts and scholars.

4. Trividha Sisya 4. Salutory to the three typés of desciples
Buddhi Hitam. viz. Highly intellegent, moderately
intellegent, and dull.
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5. Apagata Punarukta
Dosam

5. Departed free from the defects of
repetition.

6. Arsham

6. Written or revealed by a Rishi or seer
who is praised for his expert knowledge.

7. Supranita Siitra
Bhasya Sangraha
Kramam.

7. Having well composed slokas
explanations, summaries and commentaries.

8. Swadharam.

*| 8. Self supportive, not require the help of

other texts.

9. Anavapatita
Sabdam.

9. Free from the usage of bad and vulgur
words or language. '

10. Akasta Sabdam.

10. Devoid of hard and difficult words.

11.
Pushkalabhidhanam

11. Abundant/plentiful in synonyms, with a
scope for wider application.

12. Krama Gatardham

12. Can convey the main theme and topics
in an ordegly manner.

13. Artha
Tatwavinischaya
Pradhanam.

13. Devoted to attainment of main purpose
and determination of real objects.

14. Sangatartham.

14. Related to main aim.

15. Asankula
Prakarana.

15. Free from hapazard and disorderly,
presentation.

16. Asuprabodhakam

16. Quickly understandable.

17. Laksanavat.

17. Rich in definitions, captions etc.

18. Udaharanavat

18. Well equipped with, examples or
illustrations and similies.
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Basing on the above criteria it can be understood that all the
great classics of Ayurveda, possess the required merits (Tantra-
guna Sampanna). They are worthy to read.

Caturdasa Tantra Dosa

Fourteen Demerits/Defects of Text/Scripture

The defects or demerits or blemishes of the Texts or scriptu-
res are called Tantra Dosas. These are quite éontrary to the Tantra
Guna (merits), mentioned earlier. Usage of words, meanings, con-
struction of sentences, sequence of topics, arrangement of chapters
etc. if misused and abused are bad qualities (demerits) in the text.
Such type of Tantras are undesirable and are to be avoided.

Caraka, Susruta, Vagabhata the main authors of the three
great treatises did not mention Tantra Dosas. But Aruna Datta, the
commentator of Astanga Hrdaya described Tantradosas in his
commentary. According to Aruna Datta the following fifteen are
the Tantra Dosas. Sankara Srama added one more Tantra Dosa
and mentioned them as only fourteen by deleting Bhinna Krama.

1. Aprasiddha Sabda 2. Duspranitam

3. Asangatardham 4. Asukharohi Padam
5. Virudham 6. Ati Vistrta

7. Ati Sanksipta 8. Aprayojana

9. Bhinnakrama 10. Sandigdha

11. Punaruktam 12. Nispramanam

13. Asamaptardham 14. Anarthakam
15. Vyahatam

1. Aprasiddha Sabda

Usage of unpopular, unknown and unfamiliar words in the
text is called Aprasiddha Sabda.

e.g., SR 3IJEHM_ (Intercourse with Ritumati is harm-
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ful). In this statement Udakya means Ritumati, which is neither
familiar nor popular. Similarly "Akseeva' and 'VaSira' means
Samudra Lavana or common salt. ‘Bhadra’ means Vrisabha (Bull)
'Arva’ means ASwa (horse) are unfamiliar words.
2. Duspranitam :

Badly composed or badly written or written without Satras,
Bhasya and Prayojana is called Duspranita.
3. Asangatartha

The Sitras or sentences contradict one another, with
unteneable, unassociated words.
4. Asukharohi Padam

The words which are very hard to pronounce.
5. Viruddha

If the words, sentences, doctrines are inconstant and contra-
dicts with each other is called Viruddha. Viruddha is of three types

A. Dristanta Viruddha

B. Siddhanta Viruddha

C. Samaya Viruddha

A. Drstanta Viruddha

Contradictory similies or examples ,are called Drstanta
Viruddha.

"Atma is undistructable because He is not created like Pot".
In this statement the Pot which is given as an example as not cre-
ated is wrong. As it is artificial, it is contrary to the other objects.

B. Siddhanta Viruddha |

Adverse or contrary to a doctrine (principle) which is already
accepted is called Siddhanta Viruddha.

e.g., If it is stated that Madhura, Amla and Lavana Rasas de-
crease kapha and increase Vata; Katu, Tikta and Kasaya Rasas
decrease Vata and increase Kapha. It is Siddhanta Viruddha.
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It is already an established fact that, Madhura, Amla,
Lavana, Rasas decrease Vata and increase kapha and Katu, Tikta,
Kasdaya Rasas decrease Kapha and increase Vata. Hence the
above statement is Siddhanta Viruddha.

C. Samaya Viruddha

Adverse to an advice or tradition. Violation of rules is called
Samaya Viruddha.

e.g. Do not clap with stones, do not pull out grass. Such
statements or advices of great sages for the welfare of the society
without any particular reason. Without any questioning these
advices should be followed.

6. Ativistrta '

Excessive elaboration and lengthy discussions is called
Ativistrta. Detailed description of every matter in a treatise, will
definitely disturb the reader.

e.g., Elaborate description of each and every Madhura Rasa
Dravya comes under Madhura Skanda.

7. Ati Sanksipta

Very brief or too much concise or very short description.

e.g., If it is only said that Samanya and Visesa increase and
decrease respectively, these two words can not give proper and
compelete knowledge about Sdmanya and ViSesa. Hence they re-
quire further description.

8. Aprayojanam ,

Without any aim or any purpose or utility is called Aprayo-
jana. .

e.g., After describing the rules of health, the utility and im-
portance of observing them also should be described. If it had not
been described any body would question the purpose of these regi-
men.
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9. Bhinnakrama

Deviation from a tradition; description without sequence or
order is called Bhinnakrama.

e.g., In Ayurveda, the properties, normal and vitiated, symp-
toms and treatment of 'Vata' 'Pitta’ and Kapha are enumerated in
that particular order without any deviation. The same is continued
throughout the entire treatise.

10. Sandigdham

Doubtful, confused and uncertain statements are called
Sandigdha.

Statements described without any logical reasoning and
unconcluded and doubtful statements or confused statemems will
make the texts unworthy to study.

11. Punaruktam

If the same topics are described again and again repeatedly is
called Punarukta. They create doubt about the worthiness of the
text in the minds of readers.

12. Nispramanam

If the statements and topics are not authentic and not proved
with-any one of the Pramanas and having alterations is called
Nispramana. This is otherwise called Pramana Anupagrhita.

e.g., Method of preparation and administration of medicines
have more than one alternative. Hence such descriptions become
indefinite, no specificity, hence they require further confirmation
or classification.
13. Asamiptyartha

If a statement or topic is completed without any reasoning
and without any conclusnon it is called Asamaptyardha.

14. Anarthakam
Statements or toplcs with bad and unworthy meanrngs is
called Anarthaka.
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15. Vyahata

The statements which are foiled, or contradicted with each
other, or earlier statements obstructed by latter statements or vice
versa are called Vyahata.!

e.g., It is stated that "Niruhavasti with Mustadi Kwitha re-
lieves Prameha. But later on in the contraindications it is said that
Nirthavasti is contraindicated in Prameha. Both statements are
contradicted with each other.

The treatise should not have such types of defects. If so it
would not be deserved for study.

Ayurveda Dristhya Vyavaharika Adhyayan

Applied Study and Importance of Tantra Yukti etc.
in Ayurveda

The importance and utility of Tantrayukti in Ayurveda have
already been dealt with.

The importance of Saptavidha Kalpanis in Ayurveda is as
follows \

1. Through Pradhana Kalpana the importance of the best
Dravyas can be known by the reader/Vaidya. Basing on this only
treatment can be given in a scientific manner.

2. Similarly the Lesa, Guna, Bhaksya etc. Kalpanas are also
very useful in Ayurveda.

3. Ajiia Kalpana is very useful in following the regimen of
Sadvrtta. A person can attain the knowledge of pros and cons and
dos and don'ts with Ajiia Kalpana.

4. Vidya Kalpana is useful in increasing the scientific
knowledge of a person.

The importance of Taccheelyas in Ayurveda is as follows

1. Basing on the Samanya (Similarity) the functional and
symptomatic knowledge of an organ can be attained. Classifica-
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tion of the diseases and treatment also can be known from
Tacchilyas.

2. In Dravya Prakarana, Guni Guna Vibhiava and Samsaktata
are useful.

3. The Sthana is useful in getting the knowledge of the vari-
ous diseases manifested in specific places of the body.

4. In the description of Dravyas the Tacchilyas like Tadar-
thyata, Sahacarya and Karma are very useful.

5. Gunanimittata and Cestanimittata are useful in getting the
knowledge of Mana, Yeshana etc.

6. Miila Sanjiia is useful in Paiicalaksana Nidana Trisutra,
Trini Ayatana etc:

7. The Tacchilya Teatsthyais useful in Ayurvedic treatment.

Utility of ArthdSrayas in Ayruveda is as follows.

In ancient times the seers and great scholars used only a few
words to describe various topics. Hence the knowledge of Artha-
§rayas is essential to attain the complete knowledge of the science.
The topics mentioned in as Sitras based on Adi Lopa, Anta Lopa,
Madhya Lopa, Upadha Lopa etc.

The knowledg of the /topics which are not described can be
attained by Varnopajanana. The intention of the author can be
known by Tantra Saili. The appropriate meaning of the words ac-
cording to the context can be had from Prikrta. Samana Tantra
Pratyaya is useful in getting and developing the intellect or knowl-
edge of the entire treatise. Description of Virya in Caraka Sarhhita
is based on this only.

Paratantra Pratyaya is useful in getting the determinative
knowledge of universally accepted Siddhiintas and their reality
and validity. The order of the diseases described, are based on
Hetu Hetuka Dharma.
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e.g., Rakta Pitta was described after Jwara and so on. The
knowledge of various synonyms of a Dravya can be attained
through Sabdanyatwa.

Likewise the other Asrayas are also very useful in Ayurveda.
Hence Asrayas are very important in getting the valid knowledge
of Ayurveda.

The utility of Tantradosas in Ayurveda is as follows.

The knowledge of demerits, defects or blemishes are very
useful for obtaining proper knowledge of Ayurveda. Usage of
words, their meanings, framing of sentences, sequence of various
topics, order of chapters, etc. are if not proper or misused form de-
merits the text. These are undesirable and such blemishes are to-
be avoided. Hence a worthy treatise/Tantra should be free from
all the blemishes or demerits.

From the demerits or blemihes of Tantra which are known as
Tantra Dosa, a person can attain the knowledge of the usage of un-
common and unpopular or unfamiliar words, ill composed, unten-
able, hardly pronounced words, adverse similie, or contrary illus-
trations, contrary doctrines etc. Hence the knowledge of Tantra
Dosas are very essential in getting the proper knowledge of
Ayurveda.

-t e
.o



Appendix
A scrupulous collection of Slokas pertaining to Tantrayukti,
Kalpana, Vyakhyanam, Tacchilyam, Arthasrayam and Tantra-
dosam are quoted from Sarvanga Sundara Vyakhya of Aruna
Datta on Astanga Hrdayam (Uttara Sthanam 40:78) to present
their original perspective for ready reference of the reader.

T=gf® : Tantrayukti
AfeTol T—ASUFE Tada I WFTAY: FHU arRi a |
T Ao — A< UHed e Fadd |
TT&TOT qon-37319i: i T Yaa-d fg wda: |
g eAEasty aefusa yadq |
T} IefUsed Sadd aq NeHunTehiuny |
Y FEfUged Waed aETeRs Say |
AT - g A |
Tl M-I A A Ty |
ygraf AH—-geATY T |
TR T ATfiEg T, SR AR S e |
SRR —FEE T |
Frdvim-—ade faearifs:
T WS- 3 aEfasig
TR QTdTEfEad |
YA AH-Ied WS yadd |
YS9 '
RPN —Irar: fRfacd sfaem squicfa |
sfrdviam—aq RrfaRardeagerTs T QI Td Feft seqeatif
gftamrEi Traafd |
srafafaafa—atsAdaceT aaswis@dt 1T g9 719 |
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frofat m—afsaiarnd sfaem |
T TH-gEifufand Fhfaq gErRe TR |
& AH—F THAT QEeaiareT safd A= |
ATl - GRIHIHROT |
AU AH—VHFRAANGTE ITRIHC TR |
fagdat T—aofey o aemfesrong
qefuaiaT—sfrard dguvi e |
faar ATH— TR gd e |
AT AM—3Td T faur: & o
A AW—-F=gnR faftre W gfe T
YA AA—FHIAi3q a%] fagey |
aritaragTul AH— TR H9ed TRIAE VYA T |
WHA TH—AT TAER: EaA Fqed JUlidr Tl WAy T T  d |
Fg TH-Ieaag T WE A aehfaear disae |
Al -G
eyl Tm—afaefiiasd geaed @t sy |
frdee am—fuiared aa+ few |
i Im-ar 7=y |
fameaam—fafayd seeq | 3 S ar Fef |
FegeaTl M-Il yia: e e fraraf |
IR AH—- VAT TG Qe GHHY |
Hwal - 3IyufEfarauE Sufee |
' Ut : Kalpana
TOH HeaAT fGET— TR FEAT Ty a1 FTqT Y4 FHeq |
TUT FHEAT AN~ THOISASS: FYSHA: T wafd | a i g
FRmEETensiy EifcaTeg 3 FeAd |

AV HeuT AU 99 FIUBT Iq fbfad YaEEaw-
wifyend: s |
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faen wean Im-Te FefEErTaEER) eERE wEfaeEe
5 W fea sfa aefgasdea |
W HEYAT AH—Taveyd R |
A T AH-TEIBM I A 7 T FAH q=
|
A : Vyakhyinam
e Y T T | AR FEmeehad |
7 v AR —HEva GIEUUIeAaEH el | U8 SaTGaT N —
. Il 8 Feareaner |
TRIAEET AH—-AYRE IS o] | SAfHETuT S ani-
TEHFTICT TSITRY SFRAN AR | WehauT SaTeAl T —
aferad G a1 HaamEd arerd | e e AH—-aF YR g
a1 @EE guid fFad | Heg Sne M- A IHAE-
foreqemi STt g a1 S7E I SRTEH fRad | e ST —
o YT FgEAHIISE FAY WA T WO T @-
fafydafmaa afema wads<wid Jafd | 3feem sare am-
A PRI ARIEn T WrEEd: wed |
TEAT AW ATAYHR Fdam daHEnd wfed aamiEer-
Il fafafyad | wEeR SETe M- e @
feroqat ffrvradfa |
aredted : Tacchilyam
MaBed TH—THAIRE THERYA Jehl WaETeo eq e |
A AM-FAFAE! FrgmolsTerisarsty aeariamisdl @ |
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