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PREFACE

Kalpatharu Research Academy, which was established in 1981, has made a mark in the world
of Indological studies by Research & Publishing more than Seventy books of lasting value
for students and scholars in the field. These Publications pertain to the traditional wisdom
of Veda and Agama. Besides, an independent series of volumes on Rgveda-Darsana (four
volumes of which have already been brought out), several volumes under the broad title
Bharatiya-Samskriti-Sarvasva-Kosha are also being prepared, some of them having already
appeared. The Academy has reason to be gratified, for all these books are being very well
received.

The present volume deals with the origin of Indian thought in the Upanishads. It has been
given the title Darsanodaya, for it gives an account of how philosophical systems in India
developed. This is a valuable contribution to the field of Indian Philosophy. The Academy
is grateful to Vidyalankara, Sastra-Chudamani, Sangita-Kalarathna, Prof. S.K. Ramachandra
Rao for having kindly prepared this volume, as he has done the other volumes of the Academy.
His help to the Academy has been invaluable.

We are beholden to the great and saintly personality of Sri Sri Sri Bharati-Tirtha-Mahaswamiji,
the Jagadguru of Sri Sringeri Sharada Peetham and the Chief Patron of the Academy. His
blessings have been our good fortune and treasure. We are also grateful to Sri V.R.
Gowrishankar, the Administrator of Sri Sringeri Sarada Peetham and Chairman of Kalpatharu
Research Academy, for his constant interest in our work.

We are deeply indebted to the authorities of the Ministry of Human Resources Development,
Govt. of India, for their generous financial assistance. We also thank the Govt. of Karnataka
for their support in our endeavor.

We thank the Omkar Offset Printers, Bangalore, for producing this volume neatly and
expeditiously, as they have done the other publications of the Academy.

Bangalore DAIVAJNA K.N. SOMAYAJI
Chandramana Ugadi CHIEF EDITOR AND DIRECTOR
18th March 1999 KALPATHARU RESEARCH ACADEMY



KALPATHARU RESEARCH ACADEMY
INSTITUTION FOR :

Promotion of Research-Oriented studies in Veda, Vedanga, Agama, Jyoutisha,
Vedanta, Yoga and Ayurveda.

Study of Sanskrit language in particular and other related languages.
Propagation of Vedic Phonetics.
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INTRODUCTION

The present book deals with the early philosophical speculations in the
Indian subcontinent. The early thought-structure is founded on the
Upanishads; and it developed in the earliest of the Indian systems of
philosophy, Samkhya and Yoga, which were also offshoots of the
Upanishads. The metaphysical and psychological orientations of the
Upanishads on the basis of spiritual absorption and experience have been
the focus of attention in this book. The medicinal philosophy as
crystallized in Ayurveda has emerged from the Samkhya-Yoga complex.
A detailed account of this early line of thought has also been included

here.

The Author is indebted to Shri Daivajna K.N. Somayaji, Director of the
Kalpatharu Research Academy, Bangalore for having pursuaded me to
prepare this book for publication by the said Academy. He acknowledges
the assistance willingly given by the Printers of the Book. He is also
grateful to the Chief Patron of the Academy and the Head of Sri Sarada
Peetham, Sri Sri Sri Bharati-Tirtha Maha Swamiji and to the Chairman
of the Academy, Shri V.R. Gowrishankar, (Administrator of Sri Sringeri
Sarada Peetham).

S.K. RAMACHANDRA RAO
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CHAPTER.ONE

SAMKHYA-YOGA

Sage Kapila - (Relief in Rock, Isurumuniya-vihara, Sri-lanka)

It is hard to identify the period
when thought in this country began
to be systematised. The Vedas (about
8,000 B.C.) already betray this
tendency. But the Upanishads which
are the concluding portions of the
Vedic corpus, represent conclusions

arrived at in conferences following
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the Vedic tradition. There were,
however, non-conformists and
protestants even during the earliest
of periods, even among the Vedic
philosophers themselves. And there
were thinkers and leaders who were

altogether outside the Vedic fold,

and who belonged probably to a pre-



Vedic, and pre-historical, tradition.
These were collectively designated
as ‘Vratyas,’ today an expression of
uncertain meaning. But included in
this group were magicians, medicine-
men, physicians, shamans, mystics,
materialists, mendicants, wandering
madmen, fire-eaters, nomadic tribes,
poison-swallowers, libidinous

pleasure-seekers as well as austere

ascetics.

Such groups (‘vratas’) are
frequently mentioned even in the
Rgvedic corpus (e.g. 3,26,6;
5,53,11; 5,73,9; 9,14,2 where five
groups are collectively designated as
‘paficha-vrata’, and 10,34,12).
Atharva-Veda (15th Kanda) has an
entire hymn known as ‘vratya-siukta’.
Tandya- and Jaiminiya-brahmanas
(belonging to Sama-veda) describe a

sacrifice called Vratya-stoma; the

latter text (2,222) describes the
Vratya ascetics as roaming about,
beside themselves and intoxicated
(‘muhyantiva va ete ye vratyam
dhavayanti’), while the former text
(24,18) mentions a group of ‘divine’
vratyas (‘daiva vai vratyah’). They
seem to have been devotees or
ascetics living under strange religious

vows (vrata).

Hauer sought to identify them
with samkhya-yoga ascetics; He
describes them as wild ecstatics and
ancestors of the yogins. Roth and
Bothlingk conjecture that they were
the roving bands, vagrants and tribals
who were nomadic (like Bhillas,
Pulindas and Sabaras). According to
Carpentier, they were the fore-
runners of the Saiva devotees. D.R.

Bhandarkar, who agrees with this

Dar$anodaya (Early Indian Thought)
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view, places them in ancient
Magadha, and guesses that they
emigrated from Saka-dvipa. Vishnu-

purana (2,4, 69-70) says:

T AT HHET Jeeredem |

AT SITRIOTRST AATe: @afEmeg O

They were called, according to
this source, ‘magas’. They were
distinguished by their peculiar outfit
consisting of a black turban on the
head' (‘krshnam ushnisham
dharayanti’), two round ornaments
for the ears (pravartau), a jewel in
the neck (mani), sandals for the feet
(upanahau), two deer-skins tied
together for garment (dvi-
samhitanyajinani) and so on. They
did not engage themselves in
agriculture (na krshim) or in trade

(na vanijyam); nor did they attach
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importance to celibacy (‘na hi
brahma-charyam charanti’) or to
initiations (adikshitah). They behaved
as if they had become possessed
(gandharva-grhitah) or driven mad.
They wore their hair long, and hence
were known as ‘kesis’ (cf. Kesi-
sikta in Rgveda, 10,13,6). In
Vajasaneyi-samhita, they are
referred to as physicians and as
guardians of divine truth. They had
their peculiar seats (asandi). It is
interesting that Siva-Rudra is

described as ‘eka-vratya’.

The Vratya comprehends a
multiplicity of local traditions and
regionz}al cults that resisted, or were
more or less unaffected by, the Vedic
impact. Some of them were
monstrous and primitive, violent and

erotic, and others sophisticated and

refined, evolved and austere. The



N

=

Eka-Vratya

great tradition known as the Tantra,
with its almost infinite ramifications
all over the country, is a survival of
this Vratya culture. Although it came
to be associated rather closely with
the Vedic tradition in course df time,
it was recognised widely and
consistently as non-Vedic, if not in
fact as anti-Vedic. The Tantric
tradition must have been so widely
spread and so deeply rooted that the

new culture could not brush it aside,

NLCes > oD
\

much less wipe it out; the| co-
existence prompted not only

recognition but assimilation.

It would appear that while
Vratya was the folk nofnenclature,
Tantra was the cult-word. Tantra
connoted not only a characteristic
way of thinking and knowing, but

signified a set of practices and

Darsanodaya (Early Indian Thought)



exercises. There are indications that
this religious philosophy, broad-
based and multi-faceted, was current
when the Upanishads were being
composed, perhaps in a different,

region but within the zone of contact.

There has been much
speculation as to who the Vratyas
were. J.H. Hauer has hazarded a
guess that the Vratyas were the fore-
runners of the latter-day yogis.
Gough thought that Yoga was derived
from the ‘ecstatic rites of savages.’
S.K. Belvalkar and R. D. Ranade,
who agreed with him, described these
savages as ‘wandering swarms of
ascetics’. These were no doubt clever
conjectures, and although convincing
evidence came much later and from

other sources, they were responsible

for the general belief that the origins

Darsanodaya (Early Indian Thought)

of -the Yoga system, far from being
bound with Patafjali (about 200
B.C), were lost in remote antiquity,
stretching anterior to the Vedic
period. Patafijali, as is well known,
was only an editor and a redactor,
not the founder of the system (even
according to his own admission and

his commentators).

The Yoga that we are
acquainted with today, that is to say
the Yoga that was accepted and
sanctified by the Vedic tradition, is
clearly a late arrival, a modification
of the ea.rlier one, with a strong
theistic bias. ‘}yésa—bhéshya on
Pataﬁjeili’s Satras (about 400 A.D.)
it was that gave the Yoga the present
outlook and attitude. Vachaspati,
Vijiana-bhikshu and Bhoja followed

his lead and made Yoga acceptable



to the Vedanta. This is a development
which began around the tenth century
and reached its completion in the
sixteenth century i.e., the period of
Vijiiana-bhikshu, the author of Yoga-
varttika, which fully reconciled the
Yoga ideology with the Vedantic
standpoint. The process took several
centuries and had a background of
several thousands of years, during
which period ‘there was a shift even
of the major premises with a view
to achieving conformity (however

artificial) with the Vedic tradition.

If Yoga in its early phase
represented the ascetic and ecstatic
practices of the Vratyas, its
theoretical groundwork was supplied
by the Samkhya. Parallel to the
transformation of Yoga from

primitive, atheistic, heterodox

practices to the sophisticated, theistic
orthodox system, was the
development of the original
materialistic Samkhya of the
Mahabharata and Bhagavad-Gita.
I$vara-krshna’s Samkhya (about 200
A.D.) marked a significant stage in
the systematisation of this viewpoint,
even as Patafijali’s Yoga was in the
systematisation of Yoga. The
Samkhya that the Vedic tradition
found somewhat acceptable
(however unwillingly) is the work of
I$vara-krshna; but the unknown
author of Kapila-siitras (about 1400
A.D.) and his commentators
Aniruddha (15th century) and
Vijiiana-bhikshu (16th century)
worked out fully its reconciliation

with Vedanta, involving a theistic

orientation.

Dar$anodaya (Early Indian Thought)



Both Samkhya and Yoga have
been regarded since the sixteenth
century as orthodox (astika) systems,
that is to say systems within the
Vedic tradition, in contradistinction
to the Lokayata or Charvaka, Jainism
and Buddhism which were dubbed
as heterodox (nastika) systems. But
if one considers the fervour with
which the Brahma-satra (about
second century B.C.) and the great
commentators like Samkara,
Ramanuja and Madhva attack
Samkhya, and the suspicion with
which Sarkara looks upon Yoga,
the acceptance of Sarhkhya and Yoga
within the orthodox fold seems rather
strained, and was but with
reservations. Even if the two systems
were not hostile to the Vedic tradition

(veda-viruddha, as Sarmkara makes

out in the case of Samkhya), they

Darsanodaya (Early Indian Thought)

were at least non-Vedic in their
origin and early development. They
were probably rooted in the Vratya-
Tantra culture of the pre-Vedic

period.

The relation of Sammkhya-Yoga
to the two other heterodox systems,
Buddhism and Jainism, is too obvious
to be ignored, and too intimate to be
regarded as accidental. One may not
agree with Emilé Senart’s contention
that Buddhism is a branch of Yoga;
but the Buddha is certainly a Yogi-
type, and his teachings have heavily
incorporated the old Yoga particulars
of askesis, control, restraint, release
and freedom. Early Buddhism
preserved the yogi-ideal of ‘nirvana’.
In fact, the expression Yoga is really
an equivalent of ‘samadhi’ (from the

roof ‘yuj samadhau’, absorption,



Yogi - Ideal
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undifferentiated consciousness)
which is described as ‘soullessness’
(niratmakatvam), a detail which
received great consideration in
Buddhist philosoph;. Likewise,
Samkhya entered into Buddhism in
a significant way; in fact, the teacher
of Gotama the Buddha, ‘Arada-

Kalama, was a Samkhyan master.

And Jainism based its theory
almost entirely on the Samkhya, and
practice on the Yoga. The Samkhya-
Yoga ideal of ‘isolation’ (kaivalya)
was destined to play an important
role in Jaina thought. It was a variant
of ‘cessation’ (nirvana) or ‘absolute
inner quiet’ (moksha), terms
signifying alike the withdrawal of the
individual spirit from all hindrance
and extraneous matter. The Sammkhya

dualism, pluralism and realism

Darsanodaya (Early Indian Thought)

provided the groundwork for Jaina
ideology; and, in the Jaina thought,
the goal is to be achieved by a
severe programme of askesis and
self-torture, more so than in later

Yoga and early Buddhism.

In the historical perspective
Samkhya-Yoga and Jainism-
Buddhism were derived from a
common nucleus that was probably
outside the Vedic tradition, at any
rate in its early phase. It does not,
however, mean that these ways of
thinking developed entirely
independent of the Vedic tradition.
No; there was in fact a series of
successful contacts between the
Upanishads and these systems. The
Samkhya and Yoga ideas can be
discovered in the Upanishads, and

the Upanishadic impact can be seen



on Buddhism and Jainism. While
there is some truth in the argument
of Max-Miller and Garbe that the
Samkhya system emerged as a
reaction against the monistic idealism
of the Upanishads, it is possible, as
Anima Sen Gupta has shown', to
trace the beginnings of the classical
system in the Upanishads themselves.
Jennings has demonstrated that
Buddhist thought is heavily indebted
to the Upanishads.

In fact, we have it on the
authority of no other person than
Kumarila-bhatta (about 620 A.D)
that the Buddhist schools were all
authoritative, inasmuch as they were
derived from the Upanishads

(Tantra-vartika)

fagraarrarors w3 wrenrfeararTafy
HedRig soguoe st gre )
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The Upanishads, in fact, may
be regarded as the most productive
and highly significant period in the
Vedic tradition; it provided the
inspiration for all systems of thought
in the country, orthodox or
heterodox. But the systems as they
were structured in course of time
were vastly different from their
beginnings. And the beginnings of
the Samkhya-Yoga and Jainism-
Buddhism were different from what
they came to be as a result of
reconstructions, redactions and
systematisation. The stimulus for
systematisation, along with the
direction, perhaps came from the

Upanishadic phase of the Vedic

tradition.

The nucleus which in course
of time developed as Sarmkhya-Yoga

and Buddhism-Jainism was

Dar$anodaya (Early Indian Thought)



distinguished by an absolute reliance
on human effort. Man is the focal
interest; his striving is what matters,
and the goal of his striving is within
the human framework. Gods were
kept out, and grace was dispensed
with. The four great ways of thinking
that we are concerned with here
either rejected or minimised the
involvement  of

supernatural

principles; they were
uncompromisingly realistic and
pragmatic. Those who were
committed to these ways concerned
themselves with elimination,
reduction, tranquillity, withdrawal,
isolation, release from distractions

and hindrances.

The basic ingredients of this
nucleus were of course the Samkhya

and Yoga. There is hardly any doubt
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that the two had a joint career from
the earliest of times, and even when
the two were independently
systematised, they retained their
close relationship. Even in a late
compendium like Madhava’s Sarva-
darsana-sangraha, Yoga is described
as a Sarmmkhya, ‘se§vara-samkhya’ or
‘pataiijala-sarmmkhya’.? In terms of
chronology, it is probable that
Samkhya as a system was older than
Yoga as a discipline, and that is why
it is frequently asserted that the
Yoga was directly indebted to the
Samkhya for its theoretical
framework. But Yoga as askesis must
indeed be of much greater antiquity,

as it was based on the most primitive

urges and inclinations.

It is hard indeed to determine

the exact period or circumstance of

11



this interdependence. Even the
Mahabharata contents itself by
describing them as ‘the immemorial
twins’ (sanatane dve). The Yoga ideal
of isolation or emancipation as a
human achievement by human effort
must have prompted the exploration
into human nature, the understanding
of its dimensions and potentialities,
and the appreciation of its limitations.
It is in this context that understanding
or knowledge (jiana, gnosis)
becomes essential for the work of
askesis- (karma). While Yoga
concerned itself with the latter,
Sarhkhya sought to specialise in the
former. It was inevitable thus that
the two systems had to function. as
twins, as equally valid, and as

interdependent.

The expression ‘tantra’, applied

to Samkhya as well as to Yoga, in

12

fact comprehends both the aspects:
knowledge and askesis. The image
of threads being mounted on the
loom, resulting in uninterrupted
weaving, was in the background of
this expression. The derivative
meaning of the word ‘tantra’ stands
for ‘extension’, ‘continuity’,
‘propagation’, (‘tan vistare’) or more
simply ‘knowledge’. But it also
signifies an esoteric under-current
of magical rites and practices. It is
no accident that an early Samkhya
text, now however lost, was called
Sashthi-tantra; and  Samkara
explicitly mentions that Sarhkhya is
called a ‘tantra’ (tantrakhya).’ 1t is
well-known that Yoga went usually
by the name of ‘Patafjala-tantra’.
The Tantric involvement of the

feminine aspect was indeed

responsible for the ‘pradhana-vada’

Dar$anodaya (Early Indian Thought)






{(doctrine of the productive Mother
Nature) of the Samkhya, and the
intriguingly helpless réle played by
the male purusha in it. Again, the
preoccupation of the ‘tantra’ with
human constitution, and especially
the body, is to be seen in the Yoga.
Samkhya-Yoga thus continued the
Tantric interest in understanding
human nature, and in effecting

improvements in it.

The scene for consistent
practical and therapeutic speculations
in India was set when, from the
nucleus of amorphous Tantric
perceptions and practices, Sarnkhya
and Yoga emerged as a theory-
practice complex, with little theistic
preoccupation and religious
involvement. The Upanishads were

infected with this interest; and when

14

this happened, it marked a significant
stage in the development of the Vedic

tradition.

THE SAMKHYA IDEOLOGY

It is hard at this point of time
to identify the presuppositions of the
early Tantric cults. Probably, the
usual involvements of magic,
animism, shamanism agricultural
rituals, fertilty cults, emphasis on
the feminine, worship of the mother-

goddess figures, and possession-

Dar$anodaya (Early Indian Thought)
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intoxication complex were all there.
R. P. Chanda, J. Marshall and K. N.
Sastri have dis-covered some of these
involvements in the Indus Valley
finds. It is possible to read these
elements in Rgvedic references to
fhe religion prevailing among the
masses in those days. Atharva-veda
is especially full of descriptive
* material concerning regional and
tribal beliefs and practices answering
to Tantric ideology. The mediaeval
Tantric cults in the eastern regions
of India and the Himalayan ranges
probably represent a continuation of
the older tantric cults. Many of the
elements of Tantricism have survived
to this day in the rural and tribal
religions of the land. But the Tantra
as systematised and as contained in
the classical and the so-called

Buddhist Tantric texts cannot be

16

credited with great antiquity; it bears
a clear impact of Vadﬁ:ltic ideas.
Many of the cults were so corrupt
and so brimming with antinomian
ideas that no serious philosophical
system would care to own them;

they survived merely as regional

perversities.

The characteristic features of
the Tantric tradition, however, is its
reliance on the ultimacy of the
feminine principle and on the
mediacy of intoxication. It is this that
distinguishes this tradition from its
Vedic counterpart with its heavily
masculine orientation. The Brahma-
satra upheld the brahma-vada (or
doctrine of the Spirit) in
contradistinction to the pradhana-
vada (or doctrine of Nature) of the

Samkhyan thinkers. Nature is

Dar$anodaya (Early Indian Thought)
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essentially the creative principle, it
is inevitably linked up with
evolutionary change (parinama). We

are reminded of the Tantric view

that the entire cosmos evolves out of

the primal sounds (martrka), the
sounds themselves undergoing
changes to become mystic formulae
(mantra) and mystic diagrams
(vantra). The Vadantic view as
propounded by the Brahma-sutra and
as interpreted by Samkara favoured
the transfiguration-view (vivarta-
vada). and criticised the evolutionary
theroy of the Samkhya school
(parinama-vadaj. It also emphasised
the role of purusha (the Male}, which
in Vadanta stood for Brahman, in
bringing about the phenomenal
world. Even when the Samkhyans

conceded the existence of theistic

purusha (or rather purushas) it was

Darsanodaya (Early Indian Thought)

but secondary in importance

(apradhana).

Based on the Tantric
foundation, Samkhya emerged as a
strong  protagonist  of  the
materialistic, naturalistic and
pluralistic viewpoints. Having these
viewpoints, and not perhaps being
excessively preoccupied with
religious practices, it could develop
easily into a psychocosmological
system. And the psychological
orientation formed so early in the
history of Indian thought was bound
to leave its clear impress on the
subsequent ways of thinking. It is
not unlikely that the Upanishads
themselves were indebted to an
extent to the proto-Sarhkhya outlook,
the crystallisation of which was in all

probability contemporaneous with

17



the Upanishadic thought. It is

undoubtedly  the  Samkhyan
orientation that inspired the early
Buddhist psychocosmology and
influenced the Jain speculations in

this field.

It is difficult at this point of
time to reconstruct the Sarhkhya
thought. There is a persistent belief
that the beginnings of the Samkhya
in the

And

system can be traced
Upanishads themselves®.
attempts have been made to recover
the Samkhya ideology in Katha and
Svetasvatara Upanisads. Sarmkhya as
a system, of course, became well
known even in orthodox circles from
the days of the Karikas of I§vara-
krshna, which according to S.N.

Dasgupta were composed only

around 200 A.D.° Mention is made

18

of two ancient texts,® now however
no longer extant: Mathara-bhasya
and Atreya-Tantra which were in
importance only next to the
celebrated S’ashthi-tantra, a work also
lost.” Charaka-samhita (earlier than
78 A.D) contains an account of
Samkhya, very different from the
account of Samkhya in I$vara-
krshna’s Karika; and Charaka
continued the tradition of Atreya-
Punarvasu, probably the Atreya of
the lost Samkhya-Tantra mentioned
above.

Mahabharata and Bhagavad-Gita

Ahirbudhnya-samhita,

contain Samkhya accounts. Several
puranas including Bhagavata find
occasion to mention and explain the
Samkhya thought. These accounts
are not only not identical, but contain
significant variations, despite the

protestations of Bhagavata-purana
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(11. 22) to the contrary. The claim
of the commentators about the
unbroken continuity of the Samkhya
tradition is hard to maintain. The
Mahabharata itself mentions three
distinct schools of Samkhya,® one
postulating twenty-four categories
(tattvas) which are all material,
leaving no room for the spirit, the
other enumerating twenty-five
categories including the purusha as
the spirit or conscious self, and the
third listing twenty-six categories
including God as supreme being,
Purushottama. The last mentioned
school is identified with the classical
dualistic Samkhya, propounded by
ISvara-krshna and attacked by
orthodoxy. The first school appears

to have been the original version,

materialistic and atheistic, the
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ideology ascribed to Paichasikha and

repressented in Charaka-sambhita.

The Sarmkhya tradition ascribes
its first formulation to sage Kapila
who communicated the doctrines to
his disciple Asuri, who in turn taught
them to Panchasikha. Not much is
known about Kapila or Asuri. There
are sutras in the classical style
ascribed to Kapila, but they are
clearly of late origin. If we may
judge from the Bhagavata-purana
account of Kapila’s Sarmkhya, it was
theistic in orientation.” There is an
argument'® that Samkhya was
originally theistic and that it was
Pafichasikha that gave the atheistic
slant to it. The argument, however,
is based on accounts occurring in
theistic

avowedly works like
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Mahabharata, Bhagavata,
Ahirbudhnya samhita and the
Purdnas. It appears more probable,
as already noted, that the tradition
was originally atheistic, and
continued to be so during the day of
Panichasikha and Charaka, until
[$vara-krshna (200 A.D.) carved out
what is known as classical Samkhya
by the introduction of a quasi-theistic

element."!

It has not been sufficiently
approciated that Panchasikha, who
is said to have lived
contemporaneously with early
Buddhism, was a brilliant
academician who gave Sarmkhya its
characteristic outlook. Mahabharata
(12.219) contains an account of
Paficha$ikha’s Samkhya.'*

Hariharananda-Aranya has edited
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and annotated the Samkhya-sutras
of Pafichasikha.”” One may glean
from these accounts that he it was
that set  the scene for
psychocosmological speculations in
our country. It was but natural that
the earliest of medical writers,
Charaka, relied heavily on his

analysis and explanations. Ayurveda

as a practical discipline naturally

profited much by adopting the

Samkhya ideology of PanchaSikha.

We shall consider the basic ideas of

Ayurveda in a later section and note

its indebtedness to Samkhya.

Panchasikha and Charaka
retained the relationship with the
Tantric tradition by subscribing to
the primacy of the body-principle
(deha-tattva). Unlike the Lokayatas

or the early Buddhists, they believed
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in the existence of soul or self (or
person, purusha); and they even
admitted that the soul or self could
occur as the transcendental self or
purusha, uncaused and eternal,
unmanifest and beyond
comprehension. But more important
in their system was the empirical or
the phenomenal self (sometimes
called jivatma or embodied self, in
contradistinction to the
transcendental purusha, called
paramatma). The expression purusha
here comprehends both these aspects
or rather states. And purusha is not
a principle of consciousness, as it is
in the other systems of thought. Not
that Panchasikha and Charaka brush
aside consciousness as merely an

expression, or as a mere accidental

occurrence; the principle plays a

Darsanodaya (Early Indian Thought)

very important role in their system.
But consciousness is an emergent
phenomenon, arising out of the mind-
body complex that is alive; the
phenomenal self merely upholds it.
We shall return to this discussion a

little later.

For Panchasikha and Charaka,
human constitution is of great interc -
and  pragmatic  value, for
emancipation (apavarga) as well as
for health (arogya). They recognise
in man’s constitution several
elements, organised meaningfully and
purposefully. The elements entering
into this organization are technically
known as ‘categories’ (tattvas). And
they are counted as twenty-four, in
two groups, prakrti (nature, in the

sense of causative factors) and

vikaras (modifications thercof, in the






sense of effects). Included in the
former are eight categories - five
subtle elements, consciousness-stuff
(buddhi), egoity (ahamkara) and the
unmanifest (avyakta). The latter
group consists of sixteen factors:
five gross elements with specific
characteristics, five organs of
knowledge, five organs of action,
and mind. What we call man is only
a conglomeration (a heap, rasi), a
gestalt, a configuration, a pattern
composed of discrete but interrelated
items. It is a body-mind complex.
While the soul partaking of the nature
of divine spirit or of the nature of
an inner controller is not acceptable
to this school of Samkhya, they do
accept the phenomenal self, which is
the real experiencer. The expression
‘heap-person’ (rasi-purusha), which

these thinkers employ, is an
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interesting one. It is psychologically

suggestive and significant.

The phenomenal self is not
pure consciousness, the reflection of
which is caught up in the
consciousness-stuff (buddhi), as
some schools of Samkhya hold. The
self somehow'* gets related in a
characteristic manner with the
elements mentioned above, and
renders them organised, integrated,
enlivened, and patterned. And
consciousness emerges sui generis
from this organisation, which is
described as the phenomenal self or °
the ‘heap-person’. Consciousness
belongs to this organised heap, but
i1s in no sense the essential nature
(svarapa) of the Self. In its
transcendental aspect, there is no

consciousness. Consciousness is a

quality that emerges incidental to the
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involvement of Self in the
phenomenal mass. Pafichasikha holds
that consciousness continues only as
long as one is alive; at death it
ceases. In this sense, it may be said
to belong to the Self, to be founded
on the Self. It is likened to a light
that radiates all around. The entire
body-mind complex becomes aglow

with consciousness.

The phenomenal self in this
way becomes aware of the world
outside and feelings within, because
of the involvements of sense organs
and mind. Experiences occur within
this framework; knowledge, feeling
and action as also pleasures and
pains are events that occur only
here. The ancient Sarnkhyan thinkers
coined a remarkably modern

expression, ‘field’ (kshetra). The

24

psychophysical complex that we call
man represents essentially a field
wherein the body, senses, mind, ego
and the elements operate as forces;
all the dimensions of experience are
to be located in this field and arc
explained as due to the operation of
the field forces. However, both
Pafichasikha and Charaka recognise
that the field, the forces of which are
in an incessant flux, retains continuity
and identity as long as the
phenomenal self is involved in it,
and that consciousness which occurs
as a general field-quality has a source
or core on which it is founded, but
which does not become manifest, or
get committed to the field in an
absolute manner. This unmanifest
(avyakta) aspect of the field is its
necessary background and support.

This is figuratively spoken of as ‘the
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ficld-knower’ (kshetrajia). But
knowledge here does not involve the
instrumentality of the senses and
mind, or of the ego : it is mere
awareness. There is an intriguing
statement ascribed to Panchasikha'’,
wherein he refers to ‘‘the fourth
principle of unconditioned
awarenes’’ which does not mutate
and which is an unconcerned witness,
(the three other principles being the
gunas which constitute the fabric of
phenomenal  existence). The
commentator  explains'®  that
consciousness of the details of the
phenomenal world (samvedana) is
possible only because of the
subliminal awareness which is
inverted on itself (prati-samvedana).
This latter is called pure seclf-

consciousness or mere [-feeling,

different from the ego but basic to
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it.  This inverted process ol

awareness itself is  styled
consciousness-stuff (buddhi-tattva).
It is dynamic, being composed of the
three gunas. But the subject of this
awareness, static and beyond the
influence of the modes of being or
gunas, is the unconditioned person
(purusha). Paiichasikha and Charaka
regard the ultimate truth as ‘the
unmanifest in the state of person’
(purushavasthamavyaktam): it is a
unified category, comprchending
both nature (prakrti) and spirit or
person (purusha). We do not find in
their thought the absolute duaiism
that we find in the later classical
Sarmkhya; and their conception of
the ‘unmanifest’ also 15
characteristically different. Nature
involves the spirit in an unmanifest

condition; it is therefore that



Charaka groups the categories only
into nature (prakrti) and the
modifications thereof (vikaras). This
is brought about by the inverted

awareness (prati-samvedana).

The relationship between the
psychological ‘field” (kshetra) and
the unmanifest ‘field-knower’
(kshetrajia) constituted an important
issue in the later Samkhya
discussions. The field-knower was
identified in the epic Samkhya as an
independent category, the twenty-
fifth, the ‘unmanifest’, being made a
corporate part of the field (in the
sense of original nature). It was the
living principle within the body-mind
complex. The Field-knower functions
as the foundation (adhishthana) for
the field, as water for the fish. But
this thought is a later development,

necessary for a theistic interpretation;
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but early Samkhya explains the
relationship on the basis of inverted

awareness, as mentioned above.

THE YOGA ADAPTATION

PATANJALI (from Chidambaram temple)

Vyasa cites an unidentified
authority: ““The phenomenal process

on the part of the primal material is
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for the purpose of self-expression.”"’

And it is explained that self-
expression is twofold: involvement
of the static and unconditioned self
in the phenomenal existence
(experience, bhoga), and realisation
that the self is in fact distinct from
phenomenal existence
(discrimination, viveka, or isolation,
kaivalya). The former expression
results in evolution (sarga) while the
latter is spoken of as involution or
dissociation of the Self from
phenomena (apavarga). Both modes
of self-expression involve ceaseless
and continuous change from one
state to another, one projected plane
(ayatana) to another. This change or
mutation is technically termed
‘evolution’ (parinama), and is of great
significance in the Samkhya-Yoga

thought. The progressive involvement
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in phenomenal existence comes in
for discussion in the Sarmkhya, while
Yoga is especially interested in the
progressive disengagement of the self

from phenomenal involvement.

The basic propositions of early
Samkhya were really simple. The
world that we experience is real; it
is evolved, and is subject to incessant
change. There are subjects of
experience (purusha), objects of
experience (artha) and instruments
of experience (indriya). The subjects
are numerous, each distinguished by
a psychophysical complex called
‘body’ (deha). For evolution, or for
experience, these subjects are not
really important; they do not
materially matter. What matters is
nature, and that is really important
(pradhana). The

expression
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pradhana, almost an equivalent of
prakrti (nature in the sense of primal
constituent or esential materiality)
acquired great significance in the
Samkhya thought, so much indeed
that the system came to be known

as Pradhana-vada.

Nature, in contradistinction to
the unmanifest spirit, is productive
(prasava-dharmi) and this is so
because of the gunas that constitute
it. Gunas are objective, ultimate,
constituent elements of experience;
they are the modes of being. They
are infinite in number, but are, for
the sake of understanding, grouped
into three types according to
perceptibility (sattva), mutability or
activity (rajas), and inertness
(tamas). The guna theory in
Samkhya, was developed into an

elaborate doctrine. Gunas are

frequently substituted for the
expression prakrti '*; the real dualism
1s between the gunas (becoming)
and purusha (being). Even
Pafichasikha the early teacher, spoke
of gunas as real doers (kartarah) as
opposed to the inactive purusha'’.
They are actors in the sense of
productive agents; they are the
factors that are responsible for
evolution as well as involution.
They cooperate, interact and act
together; they also strive for survival
and dominance. The Samkhya theory
regards the phenomenal world as a
restless network of substances and
activities; and as a tangled scene of
each

the primal constituents,

struggling for expression and

ascendancy.

These constituents patterned in

one manner become responsible for
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the material world of physical objects
and events. Patterned in another
manner, they result in the mental
world of perceptions, feelings,
thoughts and desires. These are two
difterent lines of development, but
the stuft of development is the same,
and the source is a common one.
Physics and psychology thus have a
common origin and the fundamental
laws are the same, although the hines
of development are necessarily

different.

It is interesting that the
Sarmkhya thinkers again strike a
modern note when they postulate
that all evolution starts from the
disturbance of an original state of
equilibrium (samyavastha), wherein
the primal constituents (gunas) are

all perfectly balanced. But then
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somehow™ there is disturbance, and
consequently the struggle for
ascendancy is instituted among the
primal constituents. Like the
Lokayatas, Samkhyans in keeping
with the Tantric tradition, hold that
the natural laws (svabhava) are
responsible for evolution: they do
not think it necessary to posit any
cause beyond nature (nimittatara-
nirapeksha). As a result of this
disturbance, mahat takes shape; from
the general ground of the unmanifest,
as a figure emerges this ‘great one’
(for that is what mahat means). The
ground-figure analogy is a perfect
one: the unmanifest, like the ground.
is without characteristics (alinga),
while the mahat, like a figure, is
really a sign that stands out, or a
symbol that is perceived (linga). And

the former 1is static and stays in the



background, while the latter is
dynamic and moves forward. It is
called ‘the great one’ (mahat)
because of its universality. The root
of the word is ‘maghash’ (meaning
‘to spring forth’, ‘to spread out’, ‘to
become apparent’), and among the
synonyms of the word are ‘prthu’
‘visala’

(widely spread out),

(extensive) ‘uru’ (great), ‘brhat’
(large), ‘bradhna’ (root of tree), and

‘gabhira’ (deep). It is also indicated

by the words ‘buddhi’
(consciousness), ‘prajna’
(knowledge) and ‘upalabdhi’

(experience). It is a detail that is
common to all persons, somewhat
like the ‘common human archetype’,
and is therefore responsible for the
objective character of the world for
all of us alike. Experiential reality

for all is projected from this source
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within each one of us. In its public
or world aspect it is called mahat
(‘the great one’), and in its private
or individual aspect it is called buddhi
(consciousness-stuff). The former
aspect is cosmic, while the latter is
personal. But in reality it is but one

category (buddhi-tattva).

Mahat or buddhi is the primary
phenomenon or evolute; it is the
very first category to appear above
the threshold of manifestation. And
it is made up of the primal reals,
viz., gunas, the equipoise of which
gets disturbed, and therefore each of
which  starts struggling for
ascendancy; and the sattva prevails
here over the other two. This
represents the real first phase of
evolution. It is, for this reason,

described as the ‘seed of the

phenomenal extension’ (praparicha-
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bija). It is determinate, with
ascribable qualities and identifiable
function. Panchadhikarana, a
Samkhya teacher who came after
Pafnchasikha but before classical
Samkhya, held that out of the womb
of the unmanifest pradhana emerges
a category which is altogether
indeterminate and without any
specificity whatsoever, prior to the
formation of mahat”' Shall we call
this the urge for expression coming
closely on the heels of disturbance,
or is it a homeostatic impulse,
projecting and programming the
entire series of evolution so that the
creation (sarga) will ultimately bring

about the elimination of the

disturbing factor (apavarga)? In a -

sense, Samkhya considers evolution
and elimination as complementary to

each other. It is important to
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remember that the emergence of
phenomena is not only a cosmic
affair; more significantly, it is an
individual affair. The Samkhya
thought recognises a sort of psycho-
phenomenology (pratyaya-sarga)
which is a descriptive analysis of
subjective processes: eight primary
mental dispositions and their
derivative dispositions, all answering
to a four-dimensional psychic model,
the dimensions being misperceptions
(viparyaya), inadequacies (aSakti),
satisfactions (tbshti} and

achievements (siddhi).?

The ‘mahat’ is obviously
exceedingly subtle: it is not extended
in space, and cannot be perceived by
senses or mind. It is ‘great’ in the
sense of being the recipient of

knowledge of all things. It has no
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limitations as regards
comprehension, and in fact, it is
fundamental to knowledge of
whatever kind. Panchasikha and
Charaka take it in the sense of mere
‘I ness” (asmiti-matra); it is the
subjective counterpart of the
objective ‘mere is-ness’ (tan-matra)
of things.”* Functionally, this is the
linking factor between the objective

particulars and the ‘self (purusha),

which are otherwise totally and

mutually exclusive. According to
Vachaspati’s interpretation, it is so
transparent and so dominantly
sattvic, that the reflection of the
‘Self” is caught in it, and, when this
i1s done, the process acquires the
quality of consciousness. The
changes that occur in the buddhi are
necessarily, though erroneously,
ascribed to the Self, and they are
construed as the Self’s experiences.
In reality, however, the self is
neither the agent of action nor its
locus. The apparent identification of
the selt with the consciousness-stutt
is responstble for all phenomenal
existence. The Samkhya speaks of
the emergence of a ‘phenomenal
self” (pratibimba-purusha) which is
in the nature of an image of the Self
caught in consciousness-stuff; it is a

reflex image that forms the core of
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individual existence, and becomes
involved in all experiences,

subjective and objective.

The buddhi being the link
between the Self and nature, partakes
of the nature of both. It ‘knows’ as
well as ‘works’. It is mere awareness
and also an inclination for
phenomenal involvement; there is in
it an activity-orientation, although it
is primarily sattvic in constitution. It
is interesting that in this system of
thought life-force (prana) is looked
upon as an aspect of this principle.
If buddhi emphasises the
consciousness aspect of the mahat
category, prana symbolises its power
as activity. Vijiiana-bhikshu, a later
authority, regards the five-fold vital
currents (vayu) as merely different

functions of the mahat in an extended

sense.
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Arising from the consciousness-
stuff (buddhi) and projected from it,
is the egoity (ahamkara), the dynamic
principle of specific individuation.
This projection is said to be
necessitated by a stress condition
(disturbance) within the
consciousness-stuff. The mere I-ness
of it has within itself a preparedness,
or set, in favour of more determinate,
that is to say beter structured, figure,
viz., the egoity. The function of this
egoity, which is characterised by
awareness of phenomenal
involvement, is to produce a self-
regarding, sentiment or what is
known as ‘self-assertion’ (abhimana),
or ‘self-love’. If buddhi is
predominantly sattvic, egoity is
rajasic; it consists of activities of

continual adjustment to the changing

situational involvements. It would be
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wrong to regard egoity as purely a
subjective affair. The subject-object
distinction of the experiential world
is necessary for the functioning of
the  buddhi. This involves
phenomenological structuring, which
is an achievement of egoity. The
‘mere I-ness’ in the prior state is
undifferentiated subjectivity, while
in egoity the objectivity-extension is
provided for it, so that there comes
about a well-defined sense of
individuality, an ego-sense in the
context of the objective world of
events and experiences. This egoity
is functionally an urge for self-
preservation, not only for the survival
of individuality, but for its continuous
growth in relation to the changing
situational involvements. Egoity in
Samkhya is not looked upon as a

substance, but as a process (vrtti),
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a ceaseless process as long as life

continues in the body.

Contrary to the modern
viewpoint that ego is a growth
incidental to maturation, the Samkhya
theorists hold that egoity is an
equipment even at birth, and it is
because of this dynamic principle
that individuation takes place and is
completed.  Individuation is
acquirement of characteristics (linga),
when associated with the body.
Charaka includes the body composed
of five elements (air, akasa, water,
fire, earth) in the category of eight-
fold nature (prakrti) alongside
consciousness-stuff and egoity. This
is, according to him, the fundamenal
psychophysical equipment. The
senses and the mind belong to a

different category: they are agents
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of knowledge and action. Each sense-
organ is a product of the five
elements; it is a physiological
structure. It achieves its fulfilment
only when mind works along with it:
otherwise, knowledge or action is
impossible. The senses thus
constitute further differentiation
within the individualised field for
purposes of communication and self-
expression. Vachaspati prefers to
consider the senses and mind as
evolved from the sattvic aspect of
egoity, incidental to individuation;
Vijiiana-bhikshu, on the other hand,
takes only mind as an evolute of the
sattvic aspect of egoity, senses being
evolutes of the other two aspects.
Both, however, agree with the
general Sarmkhya position that mind
and senses work together, and that

both senses and mind are evolutes
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from egoity. Structuring of the
individualised field is the import of

this position.

The three internal organs,
consciousness-stuff (buddhi), egoity
(ahamkara) and the mind (manas)
together constitute a continuum, a
psychological field that is both
subjective and individualised. They
are the aspects or phases of one
‘internal instrument’ (antahkarana),
and represent a movement towards
greater specificity and particularity,
better structuring, and more efficient
transaction with the world (or in other
words, greater pheno-menological
involvements). It is significant that the
Sarnkhya school regards the five-fold
life-force that preserves and upholds
the psychophysical constitution as

signifying the joint operation of these
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three phases or aspects of the internal
instrument. The biomotor force
(prana), it follows, is essentially
psychological energy. The three
aspects of this energy are said to
contain within themselves the power
to open and close the ‘field’ (kshetra).
The analogy of the birds in the cage
by their conjoint flight lifting up the
cage, and carrying it away, has been

given by the commentators.

Consciousness-stuff, egoity and

mind constitute the human
personality (sarhyogi-purusha), and
its natural inclination is for
involvement in the phenomenal
world. The Samkhya theorists as
well as Yoga teachers regard this
inclination as pain-provoking
(klishta), as an impairment or
disturbance of the original state of

equipoise (in the pre-mahat state),

36

as a perversion leading to errors in
knowledge and action. Five such
disturbances have been listed: ‘lack
of correct insight’ (avidya), ‘ego-
dominance’ (asmita), ‘attachments’
(raga), ‘aversions’ (dvesha), and ‘love
of life’ (abhinivesa). The first among
these is of course the foundation for
others: the utterly isolate character
of the Self and its essential non-
involvement with the psychophysical
constitution, or with the
phenomenally presented world, is
lost sight of in the progressive
process of individuation. What in
reality is a mere conglomeration
(rasi) of categories comes to be
projected as an integrated field of
experience and action with ego as
the core. Approach-tendencies (raga)
and withdrawal-urges (dvesha)
constitute the twin processes of

involvements and disengagement, of
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construction and destruction, of love
and hate, of building-up and
breaking-down. As a result of this
involvement, there is a certain
clinging to life, and urge to preserve
oneself against odds, to persevere in
the involvement, and to dread
isolation. This is no doubt an accurate
statement of the basic dimension of
man’s personality; this is also a

statement of his problems of

aspiration, anxiety and frustration.

This thorough-going analysis of
human constitution distinguished the
Samkhya system. There was also an
attempt within the Samkhya fold to
formulate a method whereby the
pain-provoking conditions could be
eliminated. The well-known
methodology in Yoga and Ayurveda

deals with the statement concerning

the painful condition (heyam), the
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diagnostic formulation of the
causative factors thereof and the
attendant conditions (heya-hetuh),
the statement concerning the
elimination of the painful condition
(hanam), and the prescription of a
curative procedure, whereby the
elimination is achieved (hanopayah).
This methodology is to be ascribed
to the early Samkhyan thinkers like

Panchasikha.

Contact (samyoga) between the
selff and the phenomenal
appearances, between being and
becoming, between existence and
occurrences is the real source of the
world, our involvement in it and our
continued participation in its
persistence. Elimination of this
contact, and the consequent isolation

(kaivalya) of the self are held out as

the goal of human life. This is what
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is called ‘detachment’,
‘unburdening’, release, liberation,
freedom (moksha). The systematic
and progressive undoing of the
evolutionary process (that is to say,
the work of the senses, mind and
egoity) so as to regress into the
original state of mere I-ness (asmiti-
matra), undifferentiated,
unconditioned, unqualified and non-
particular is the method prescribed.
Evolution is an onward process of
increased ramification, greater and
more complex structuring,
multiplication of co-ordinates and
dimensions, projection of further
planes of experience; it is a
‘spreading out’ (pra-parncha). The
method that the Sarnkhya indicated,
and the Yoga developed, is an
involution, a backward process of

attenuation, closing in, and turning

back of the consciousness into an
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undifferentiated mass (samadhi). The
world then becomes a mere ‘is’, and

the individual a bare ‘am’.

This being the goal, the aspirant
is advised naturally to remove himself
as completely as possible from all
involvements with the phenomenal
world, to exercise control over the
senses, to discipline the mind and to
starve egoity. The eight-fold Yoga is
a systematisation of this prescription
in course of time. It is remarkable
that Indian thought, in all its manifold
schools, accepted the fundamental
theoretical position of the Sarhkhya
and the basic discipline of Yoga. The
Samkhya-Yoga provided the
framework for all philosophy and
askesis in this subcontinent; that it
was heavily psychologically oriented

was an immense advantage.
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p. 102.
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10.

11.

12.

13.

14.

cf. Anima Sen Gupta, op. cit.

A.K. Majumdar argues tht classical Sarhkhya was theistic. See his
Samkhya Theory of Personality, Czlcutta. But tradition does not concede

this claim.
Summarised in S.N.Dasgupta, op. cit., Vol I, pp. 216f.

Apart from Charaka’s account being an elaboration of Pafichasikha’s
Sarhkhya, Vyasa’s Samkhya-pravachana-bhashya has preserved twelve
statements ascribed to Pafichasikha, and these have been collected and
annotated by Hariharananda-Aranya, The Samkhya Sitras of Paficasikha
and other Ancient Sages, Calcutta, 1934.

By will, aversion, ignorance and action.

In Vyasa’s Samkhya-pravachana-bhashya, 2,18, 3T&dR T 3’5& agé‘

\\/’%y

(/\

17.

18.
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Hariharaanda-Aranya, op. cit., P.97 (Gt iy snemafy: 37 sfagfafea
Tafd § &)

In Samkhya-pravachana-bhashya, 2, 23 (THRTHSEEYSM:)
As, for instance, in the expression Wﬂ?{ .
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19.

20.

21.

22.

23.

Cited in Vyasa’s Samkhya-pravachana-bhashya, 3, 18 (379 d 9q ﬁ@
W 3R T J%9:). It is to be noted, however, that for Charaka the three

gunas are merely three different mental states.

There is no extraneous reason for this disturbance (ﬁﬁTﬂTf_d'{ﬁTEf&T); the
explanation is that the disturbance is natural (svabhava). Contact with
purusha is sometimes given as the reason, such contact resulting in

avidya.

Pafichadhikarana’s view is described in Praparnchasara-tantra-
vyakhyana, 1st patala, verse 94. His name figures prominently in the list

of Samkhya teachers given in Yuktidipika-Karika, 71.
Samkhya-Karika, 44-52

cf. Pafichasikha’s aphorism quoted in Vyasa’s Samkhya-pravachana-

bhashya, 1, 36 (TAAEHTCIAIGETSENE Aaq GESHId)
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CHAPTER TWO

UPANISHADIC SOURCES

The ultimate recorded source
of all Indian wisdom is the hymnal
mass collectively known as the Veda,
the earliest of human documents
anywhere on earth. It consists of
praises and prayers, myths and

legends (Sarhita), sacrificial formula

42

and ritualistic tracts (Brahmana), and
finally philosophical speculations and
psychological inquiries ( Upanishads)
The Vedic poets and seers were
impressed not only with the vastness
of the universe but by the orderliness

involved in the cosmos (rta). While
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they conjured up a multiplicity of
divinities connected with magico-
religious  functions, physical
phenomena and social and economic
activities, they also had an intuitive
understanding of the One Real (ekam
sat), of whom these divinities were
but aspects or expressions. The One
Real was the spirit enlivening the

entire universe, as also the essence

of individuality in every being.

It is small wonder therefore
that the emphasis soon shifted from
rituals to abstract contemplation,
from the knowledge of the world
around to the understanding of one’s
own self within. The Upanishads
mark this shift. Formally appended
to the Veda and recognised as its
culmination and therefore called

Vedanta, they were nevertheless
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independent tracts based on direct
experience and inspired intuition.
They  contain  philosophical
speculations and psychological
inquiries, laying emphasis on the
individual, on the analysis of human
personality, on contemplation and
tranquillity rather than worldly
competence and success. They were
in the nature of confidential
documents of mystic wisdom,

revealed only to the earnest and the

adept.

While the Upanishads, the ten
principal ones which are also of
great antiquity, may not contain any
consistent or uniform teaching, they
have, all of them, a distinctive and
inward

characteristic flavour:

achievement of unshakable

equanimity by releasing the self from
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all mundane preoccupations and
phenomenal limitations. They all
alike speak of the Self as the principal
aspect of ultimate reality, if not the
ultimate reality itself: the Self whose
nature is everlasting, pure, and
undifferentiated consciousness. The
world around was viewed as a cloud
that sits upon, and hides the Self
from itself; and the dissipation of
this cloud was sought to be achieved
by abstract contemplation. The
Upanishadic emphasis on the
liberating wisdom instead of mere
observance of ceremonials cleared
the way for the emergence of new
ideologies like Vedanta and

Buddhism.

The Upanishads are no doubt
remarkable treatises containing
profound reflections. But their
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diversity of approach, multiplicity of
concepts, and apparent inconsistency
necessitated an attempt at
reconciliation  and  harmony
(samanvaya); and this was provided
by the celebrated Vedanta-sitra, also
called Brahma-siatra (after the
subject-matter) and Badarayana-
satra (after the editor, Badarayana-
Vyasa). This short work of four
books, each comprising of four
chapters, each of which contains a
number of topics (adhikaranas) for
discussion in the form of cryptic
aphorisms (sdtras), sought not only
to condense the Upanishadic
teachings, but to resolve the apparent
inconsistencies in them. Brahman,
according to this work, is the ultimate

reality: source of the world, it is also

the goal of all gnosis.
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The work made a profound
impact on the subsequent thought
pattern in the country; utterly
divergent viewpoints were foisted on
this self-same work because this
work not only stimulated inquiry,
but was regarded as endowed with
scriptural authority. Of the many
interpretations, those by Sarnkara
(632-664 A.D.), Ramanuja (1017-
1137) and Madhva (1197-1276) are
important, inasmuch as they came to
be defended by three philosophical
schools represented by three large

sects in the country.

These three interpretations gave
rise in due course to a mass of
philosophical literature, especially in
South India. The three Acharyas
mentioned above have not only
commentaries on the

written
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Vedanta-siatras  ascribed  to
Badarayana, but have sought to
strengthen their positions by writing
commentaries on the Bhagavad-Gita,
a scriptural text of immense religious
and philosophical significance in this
country. Two of them (Samkara and
Madhva) have commented on the
principal Upanishadic texts also. The
three works together, the Upanishads,
Brahma-siitras and the Gita, constitute

what is known as the ‘triple source-

literature’ (prasthana-trayi).

The Gita, formally incorporated
into the great epic Mahabharata but
operating essentially as an
independent text, claims to be the
quintessence of the Upanishadic
teaching; it is in fact itelf described

as an Upanishad. There can be no

doubt that coming closely on the
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heels of the classical Upanishads,
the Gita contains the Upanishadic
tradition, but assimilates the
Samkhya, Yoga and Buddhist
teachings which were in their turn
indebted to the Upanishads. It is this
synthetic character of the Gita that
has made it the most popular text
in the country. It is a curious but
effective link between the Vedic

traditionalism and the later thought

systems.

Thus, the triple source-

literature for the traditional
philosophical systems in this country
is mainly Upanishadic; the Brahma-
satra as well as the Gita have drawn
heavily on the Upanishads for their
content as well as attitude. We have
therefore, to turn to the Upanishads
for the basic concepts in all the

philosophical schools that have

developed in our country.
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BASIC ASSUMPTIONS

Although the Upanishads do
not attempt to set forth any consistent
philosophical doctrine, although each
Upanishad has a thought-structure
all its own, all the Upanishads alike
seem to have been inspired by certain
identifiable assumptions. These
assumptions as crystallized by the
Upanishads provided the basic
framework for all philosophical
schools that developed subsequently
in this country. The most basic of
the assumptions is that reality is
essentially spiritual. That it is
unknown and undefined does not
make its importance any the less for
the earnest seeker; in fact, it has a
strong attraction for him for this very
reason. While the Upanishads are
divided on the question of the reality

of the material world, they uniformly
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emnphasise the spiritual essence of it.
They also point to the essential unity
of this spiritual essence with the
essence in the individual that seeks

it.

The former is represented by
the abstract word ‘brahman’ and the
latter by ‘atman’. The brahman
comes in the Upanishads to be greatly
emphasised, not as a god or as the
Godhead, but as the basic, universal
principle, as an undifferentiated
whole, as the very salt of existence.
The concrete universe emanates from
this abstract principle as ‘the web
does from the spider.””! And this
universe of bewildering multiplicity
of names and forms again dissolves
into the brahman even as ‘the rivers

flow into the sea, losing their

individual identities.”’?
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This is not to be construed as
a denial of the historical man or of
the physical universe. Although the
Upanishads are undoubtedly
preoccupied with the ultimate, the
universal, the stable, the essential,
and the Being, they do not ignore or
reject the phenomenon of becoming,
of multiplicity, of change. The
knowledge that is directed towards
‘the effective unity of things’ (the
expression of Sri Aurobindo) is
styled as vidya, while the awareness
of, and involvement in, the world of
multiplicity is avidya.” They are no
doubt different in their approaches,
but they are, as the ISa-upanishad
points out, related to each other:
unity is underlying and multiplicity is

manifest.

The Upanishads do not ignore

the individual and the particular.
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The word atman is employed as
frequently as the word brahman in
the Upanishadic texts, and is used
in its concrete as well as abstract
connotations. However, the
particularity of it, the discrete
identity of it, or the separate
individuality of it (vyakti) is greatly
minimised in preference to its
universality (jati). The individual or
the particular has no absolute value
of its own; it is intimately
and inextricably related to the

universal.

The individual is determinate,
is perceived as a concrete being, as
differentiated by qualities and
qualifications. It is apprehended by
sense-organs and mind, by our
knowing processes. The world with
a multiplicity of particular entities

is presented to us, and is
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represented by our individual
consciousness. We are therefore
prone to regard it as real, as
ultimate; and we proceed to involve
ourselves in it; in the words of
Katha-upanishad,® it is natural to
have an extrovert orientation, for
man’s instruments of knowing are
fashioned that way. It is the world
of materiality, sensations,
imaginations and volitions that we
are interested in, and involved in.
We are so engrossed with the
particulars that the underlying unity
is easily lost sight of. We have, in
order to perceive that, to make bold
and look within; it is the introvert
orientation that will pierce through
the unreal, or rather less real,
multiplicity, and give us an insight

into the effective unity.
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We are not concerned here
with the psychodynamics of the
development of this grand insight,
which means for the individual a
total and critical transformation of
his very being. What is of interest to
us is the mental preparation that this
transformation necessitates: an
analytical rejection of all particulars
that are objectively presented and
subjectively represented. Nakamura®
observes that Indians have a fondness
for the negative expression, and he
rightly "‘connects it with their stress
on the universal: ‘The Absolute is
expressed as the Infinite or the
Negative by the Indians.”” The
Upanishads no doubt describe the
brahman as indescribable, and list
all imaginable qualifications only to

negate them.
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The negative approach assumes
a methodological stature in the
Vedantic ‘‘Not-this, Nor-that’’ (neti,
neti).’ The initial formulation of this
method is ascribed to Yajnavalkya
and the Advaita school of Vedanta
relies heavily on it. The method
involves systematic calling up to mind
of all the differential qualifications
of an objective entity or
phenomenon, and as systematically
rejecting each one of them in
connection with brahman, which is
not only an impersonal principle but
indeterminate as well. The
Upanishads describe it as
‘indeterminate’ (anirdesyam),
‘incomprehensible’ (agrahyam),
‘imperishable’ (aksharam), ‘unborn’
(ajatam), ‘uncharacterised’
(avarnam), ‘hidden in the secrecy

of the supreme space’ (nihitam

50

guhayam parame vyoman), and so

on.’

The method of negation
suggested in broad outline in the
Upanishads is interesting inasmuch

as it appears to have entered into the
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very mental make-up of Indians. It
has become almost a cultural trait
here, and Indian languages abound
in negative expressions. Ethical ideals
are negatively recommended, as
illustrated in expression like ‘non-
‘non-stealth’

injury’ (ahimsa),

(asteya), ‘non-possession’
(aparigraha), ‘dis-passion’ (viraga),
‘devoid of desire (nishkama), ‘non-
‘restraining’

interest’ (virati),

(viramana) and so on.

The negative orientation is
easily mistaken for escapism, which
the Indians have often been accused
of. But it should be remembered that
the Upanishadic method of negation
really points to the attainment of an
existence that can never be denied
or doubted. The idea is to reject all
non-essential

particulars of
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Becoming so as to arrive at the most
positive Being. It is Being and not
Becoming that has appealed to the
Indian mind; the urge is to seek the
real amidst appearances. Reality is

reached by negating the appearances.

Another point that is often lost
sight of in the Western appraisal of
Indian thought is that negating is
really overcoming, transcending.
When a qualification is negated, the
mind does not withdraw, but goes
beyond what it negates. It is in this
sense that Reality is described as all-
comprehensive, all-inclusive and
transcendental (paramarthika). While
appearances are partial, fragmentary
and ‘transactional’ (vyavaharika),
brahman is ‘beyond’, above (para);

and the knowledge that treats of it

is higher knowledge (para-vidya).
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And the knowledge that deals only
with appearances is lower, or literally
‘non-higher’ (apara) : it pertains to
life, and not to Reality. To reach
Reality, normal and ordinary life has
to be negated, that is to say,
transcended. What makes for this
negation is the positive vidya, while
what prevents this necessary negation

is the negative avidya.

BEING AND BECOMING

With these basic assumptions,
the problem before the Upanishads
was to explain how the
transcendental or real becomes the
transactional or appearances. This
was of course a theoretical issue,
and the Upanishads were more

interested in the practical problem

of how to resolve the transactional
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into the transcendental, and naturally

we do not find in the Upanishadic
texts any consistent, comprehensive
or logical philosophy concerning this

theoretical issue. But speculations
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have certainly been there. Even in
the earliest hymnal literature of
Rgveda, we find interesting attempts
at explanation which provided the
ground-work for Upanishadic

inquiries.

The earliest of Indian thinkers
of importance, Aghamarshana was a
Vedic sage whose reflections are
contained in a hymn in the tenth
Mandala of Rgveda; it is well-known
as a purificatory hymn. The hymn
recognises that the {lniverse is
orderly, and that it has a real being.
Orderliness (rtam) and being-ness
(satyam) emanated from the action
of mystic heat (tapas); then darkness
of the night came into being, from
that the oceans, and from the oceans
the time-principle (year, samvatsara);

and the rest of the wuniverse
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proceeded by this division of night

and day. Mystic heat, for
Aghamarshana, was the generative
urge, the urge to manifest, multiply
and concretise. This urge it was that
transformed Being into Becoming,
unspeakable and unknown unity into
the visible multiplicity that we call
our world; and at the back of it all
is ‘order’ (rta). This was an important
discovery: that the universe is

founded on ‘law’ (rta) and that it

evolved in an orderly way.

It was this discovery that
minimised the role of the apparently
capricious gods of the early Vedic
period, and helped India develop not
only a philosophy altogether
independent of the pantheon, but
also an ethics likewise free from

theistic influence. The reflection on
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the primaeval mystic heat or initial
energy as responsible even for Being
Is intriguing, but its implications are
important. There is another hymn in
the same Mandala of the Rgveda,
the so-called ‘Hymn of creation’
(known to us, however, as ‘Nasadiya-
stkta’ after the words with which
the hymn commences)® which also
reflects on the transformation of
Being into Becoming. There was,
according to this hymn, ‘desire’ or
‘will’ (kama, interpreted by the Vedic
commentator Sayana as sisrksha,
‘desire to create, described here as
the ‘seed of mind’ (manaso retah),
is located in the undifferentiated
watery mass that was unfathomable
and mysterious, enveloped in dense
darkness. And in the background of
this desire is the ‘One, breathless,

who breathed by its own nature”
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(anidavatam svadhaya tad ekam). The
hymn postulates an immanent but
obscure energy of nature or Being
that provides the motive force for all
evolution, for all Becoming. The
Being somehow becomes warm with
self-consciousness, and then gets

involved in Becoming.

There is yet another hymn in
Rgveda, ascribed to Brahmanaspati,
which deals with this problem of
Becoming.” This hymn roundly
declares Non-Being (asat) as
productive of Being which in due
course transformed itself into
Becoming. Non-Being, Sayana
explains, is not non-existence, for
that can never function as cause of
Being; it is negatively worded only
to suggest its being the foundation

(adhishthana) of, and therefore
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distinct from, Being (X, 5-7). It is
the indeterminate, infinite, unformed
essence of nature (also called aditi):
it is spoken of as the ‘eternal law’.
The hymn says that it was from this
foundation that the cosmic force
(daksha) emanated and brought into
being all actual and possible (sachcha
asachcha) particulars. The apparently
paradoxical statement that the cosmic
force sprang forth from the infinite
essence, and that the infinite essence
in its turn sprang forth from the
cosmic force,'” emphasises the
involvement of Being in Becoming

and Becoming in Being.

These and similar reflections-

in the Vedic hymns provided not
only the inspiration but the subject-
matter also for the Upanishadic

thinkers. However, their general
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interest was in piercing through the
veil of Becoming and experiencing
the Being. Becoming with its
phenomenal presentation  of
particulars was regarded by them as
less real and as of lesser value than
the One Being, something to be set
aside or pierced through. Non-
involvement with the phenomenal
processes was therefore considered
essential for reaching the Being: what
was important was not the knowledge

that merely explains, but the

knowledge that liberates, that reveals.

What hides the Being from
Becbming is at the very core of the
individual’s individuation. The
phenomenal presentation is ingrained
in the individual, in his thinking and
feeling; and the Upanishadic

expression for the seat of this
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thinking-feeling-complex is heart
(hrt). It is here that the Being rests,
but as if concealed in a cave; and it
is from the heart again that the
individual meets with the world and
transacts with it. In the Upanishadic
langauage, there are ‘knots in heart’
(hrdaya-granthi) wherein the strings
of the world are contained. The
Upanishads speak of ‘cutting’
asunder these ‘knots’ for liberation."!
The liberation is from the excessive

involvement with the tangled web of

Becoming, which is described by an

effective expression samsara. And
liberation itself is spoken of as mukti,
moksha (release, escape, freedom).
What is meant here is that the Being
is freed from the stress of Becoming:
the Being reveals itself (atma vivrnute
tandm svam) and is not clouded by

the phenomenal limitations.

The Upanishadic ‘heart’ }is not
the physical organ that we commonly
call heart. It is the psychic core of
the entire constitution, responsible

for all vital functions as well as for

n?/nw L,
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all higher intellectual functions. It is
in this sense that the ‘heart’ is called
stability: everything is founded
ultimately on the ‘heart’ and it is
foolish to ask on what the ‘heart’ is
founded, for it is nowhere else than
ourselves'?. Verily this self is in the
heart; it is for this reason that the
word means etymologically ‘this one

is in the heart’ (hrdi ayam).

g 97 UY AT gl a&dded
e eefufa @
EeUHEIEd | Udfacent ArRata ||

There are a hundred and one
channels of the ‘heart’ conne;:ting
man with the whole world. In deep,
dreamless sleep one creeps into these
channels (nadisu srpto bhavati) and
then he does not transact with the

world at all. In waking life, all our
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actions are made possible by the
‘creeping out’ of the self through
these channels. This is how the self
inside the ‘heart’ can be subtler than
the worlds'. Inside the ‘heart’ is
supposed to be ‘a sky’ or space
(akasa), which is metaphorically
described as a ‘cave’ (guha or
dahara); the self is hidden in this
cave, concealed in the secret place

of the ‘heart’, dwelling in the depth

and extremely subtle and minute'’.

T T UNis<ged ATIN: |
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The ‘heart’ and the subjective
space within it are symbolic. The
elementary consciousness is known

as buddhi in Vedanta. It is usual to

57



translate this Sanskrit word as
‘intellect’, but with the development
of modern psychology, the
expression smacks of a mental
faculty. The word buddhi is intended
in the Upanishads to signify a
principle that is nearest to Self,'
that animates mind and the senses,
that stirs and makes for the
phenomenal world."” The meaning
of the word akasa, according to
Sar'nkara, is that which shines
alround, ‘all-pervasive luminosity’ (a
samantat kasate prakasate iti). This
is the stable, still, and deep
| consciousness that is unaffected by
disturbances of differentiation; this
is the consciousness that is not
broken up into particular

perceptions, being beyond the reach

of senses and mind.
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The ‘heart’ thus is the principle
of individuation, that mediates
between the Being and Becoming. It
is the meeting place of the Self within
and the world outside, There is an
Upanishadic expression of intriguing
significance: atmanvin, ‘an embodied
one’, one who possesses the Self
(atmavan) and therefore is self-
conscious'®. This is considered a state
wherein the first experience of self-
consciousness is had, and which sets
into motion the process of
individuation, of evolution, of
involvement. The commentator
Samkara takes the expression to
signify the ‘deity in the heart’, the
state of Self as the lord of creation
(prajapati), the principle activating
the buddhi’’. Consciousness cannot

go beyond this state, for this is the

plank of awareness on which all
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conscious states and conscious acts
depend. When, at the very beginning,
nothing was there, hunger covered it
over, and then there was the urge:
‘May I have a self’. This, according to
an Upanishad, was the first act in the
drama of creation. Undifferentiated
consciousness turning on itself, got a
form, the form of self-consciousness,
or personal consciousness, and this
subjectiveity was the precursor to all

other forms in the world.

This, in short, is the Self
individuated, embodied and
actualised. This is the bridge or dam
(setu) that separates and keeps apart
the worlds®°, the world of
phenomenal presentation and the
world of the Self that is ultimate and
isolated. The universal existence in

this way acquires an individual

context.
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CHAPTER THREE

UPANISHAD - DARSANA

Concerned as they are with
man’s welfare, the Upanishads
naturally deal with man at length.
Human constitution, instruments of
knowledge, nature of bondage and
factors of freedom have come in for
discussion. While some Upanishads
do attempt to furnish physiological

details and psychological
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explanations, the emphasis is on the
fundamental nature of man’s self
(soul or spirit). All the Upanishads
appear to agree with Yajhavalkya’s
proposition - ‘Verily, the Self it is
that must be seen, heard, reflected
upon, pondered over; and when Self
is understood everything is

understood.”’!
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The Upanishads give a general
impression that the existence of the
Self has been accepted without a
question, almost axiomatically. While
the texts do recognise the value of
axiomatic assumptions, as in
Taittiriya-upanishad when it says,
‘Know that it exists, and then you can
know its nature,”” (‘astiti ched veda,
santam enam tato viduh’?) the
problem has certainly been raised. For
instance, the Kena-Upanishad has
clearly formulated the question:
‘Prompted by whom does the mind
go about its task? Yoked first by
whom does the vital current move
forward? Impelled by whom do we
speak at all? What spirit indeed

makes the eye see and the ear hear?’”?
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It seeks to go behind the senses and
mind, and points to a principle that
must neessarily be present for the
senses to perceive, for the mind to
think, for the vital current to function.
It is described as the eye of the eye
(‘chakshushah chakshuh’), ear of the
ear (‘Sratrasya $rotram’), mind of
the mind, speech of the speech, life

of the life (‘pranasya pranah’)*.

Senses and mind provide us
with an awareness of the outside
world, and our life seems to be the
main plank on which they operate.
There is a quaint story in one of the

Upanishads about the quarrel among
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the senses (prana-samvada)®. Once,
the senses began disputing who
amongst them was the best; and
when Brahma was approached, they
were told that the sense, which by
leaving will render the body useless,
was the best. Speech left the body,
but the body survived, only as dumb;
the eye left, but the body continued,
only as a blind one; then the ear left,
but the body survived, if as deaf.
The mind, in its turn, went off; still
the body lived on, stupidly though.
When it was the turn of the vital
current (or breath) to leave, it ‘pulled
up all the other senses as a strong
Sindhi horse tears away the pegs to
which it is tied.”” It was, at once,
without a murmur, adjudged as the
best, for bereft of the vital current
senses cannot function, and the body

is dead.
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Another Upanishad, in a similar
vein, mentions that without any of
the senses or organs, man can live,
but not without the life-principle
(prana), and adds: ‘As from a blazing
fire sparks fly in all directions, even
so from the Self the life-principle
stems forth, and from the life-
principle the senses acquire their
particular powers, and from these
powers spring up the world that we

experience.”’¢

In the Upanishadic thought,
senses (including mind) are nothing
more than special modifications of
the life-principle (prana); that is why
the senses are frequently called
pranas. The senses have their own
specific capacities and domains of
operation; each sense thus provides

us with a world, like the eye
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presenting the visual world, ear the
auditory world, and so on. The mind,
which is an internal and common
sense, organises and configurates
these several worlds into an
interconnected, related, meaningful
world that is in our experience.
Senses are said to light up the worlds,
and it is in this sense that they are
‘devas’ or

called agents of

illumination.’

While the senses are merely
modifications of the life-priciple,
we find it necessary to recognise the
life-principle coeval and identical
with life itself (ayu), different from
the senses. We live on without one
or more of the sense-modifications
of the life-principle, but we live only
as long as the life-principle itself

lasts in the body. It is described as
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the ‘unfailing power in a person, like
the unwearying air’: the sun might
set, fire go out and water dry up, but
air moves without rest or a stop.
Comparable to air among the
elements is the life-principle (prana)
among the sense-modifications.® It
continues all through life in all its
states, including deep sleep and

swooning.

Mahidasa-Aitareya, an
Upanishadic sage, regards the body
as an organisation, as a system with
the life-principle as its potentiality.’
Every organ is in its place and the
senses discharge their appointed
tasks. And, according to him, the
life-principle is five-fold in its
functions: up-breathing (prana)
corresponding to the respiratory

system, down-breathing (apana)
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corresponding to the alimentary
system, back-breathing (samana) or
the metabolic activities, out-breathing
(udana) or the special senses, and
finally on-breathing (vyana)
corresponding to the circulatory
system. This ideology of the five-
fold life-principle (parncha-prana)
came to be accepted in all the

Upanishads.

It is interesting that the
fundamental life-pinciple is identified
with general awareness or
consciousness (prajia), and it was but
a short step to identifying it with the
all-pervading self."" In Brhadaranyaka
Upanishad, Yajnavalkya explains to
Ushasti-chakrayana that the self in all
things (atma-sarvantarah) breathes in
when you breathe in, breathes out

when you breathe out, and so on for
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all the five-fold breathing processes.
This Self is the seer of seeing, hearer
of hearing, thinker of thinking,
understander of understanding; and
for the same reason we cannot see it,
hear it, think of it or understand it.'?
The sense-modifications and the five-
fold breaths have their own distinct
domains of function, and cannot go

beyond them.

The Upanishads frequently
refer to our inability to describe it,
or to perceive it. The Kena
Upanishad, for example, says: “That
which the eye cannot see, but that
which makes the eye see, that which
the ear cannot hear, but that which
makes the ear hear;.... that which
the mind cannot think, but that which
makes the mind think - know ye that

to be the Brahman (or the real).”’"?
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In the same context, the
breathing processes are also included
as mere figures on a ground that is
beyound,them. The senses and the
mind do not reach this substrate
which is indispensable for their
existence and function. The
Upanishad summarily rejects any

possibility of our ever knowing it."*

Samkara has recorded a
dialogue from an Upanishadic source,

hitherto unidentified: king Vashkalin
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goes to the sage Badhva, and asks
him to explain the real nature of
Brahman. Badhva remains silent. The
king asks a second time, but Badhva
does not break his silence. When the
king repeats his request for the third
time, Badhva replies: ‘I have been all
the while telling you, but you do not
understand’.'® The real nature of the
Self is thus unspeakable: its only
description is silence, quiet. This
Self, unknown and unknowable, is
the groundwork of our being; and
our entire constitution with a physical
frame, psychological functions, sense
activities, mind and understanding,
is only this self writ large. Mahidasa-
aitareya speaks of the expansion of
the Self’ (atmanam avistaram);'® and
the commentator Sayana eXplains

the word °‘expansion’ as ‘special
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manifestations’ (atiSayena prakatam).
Thus, it is interesting that we do not
have in India a dichotomous division
of human nature into body and spirit:
the two are not two distinct principles
at all, but two aspects of the same
principle. It is the spirit itself that
manifests as body. Human nature is
really an organisation of emanations
and appearances, at various levels of
the one self which is itself formless.
The concrete particulars and the
abstract ground are like one
substance; like waves and the ocean,

like the hill and the level ground

below.

In Chhandogya Upanishad,"’
the well-known dialogues between
Uddalaka - aruni and his son
Svetaketu emphasise the oneness of

the self and its emanations. Even as
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the great fig-tree arises from, and
subsists in, the unseen finest essence
within the tiny seed, the whole world
comes out of, and rests in, the finest

essence, the Self.
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We are again in the realm of
Being and Becoming. The Upanishads
have an expression for this Becoming:
atmabhuyam gacchhati (Aitareya, 2,
4, 2). We have seen how the Vedic
hymns explained the transformation
of Being into Becoming. It would be
interesting to note that, in the
dialogures between the father and
his son, mentioned above, there is

an explanation by inference. ‘Also,
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my dear, around a sick man about
to die, the relatives gather and ask:
‘Do you know me?’ ‘Can you
recognise me?’ So long as his speech
does not go into his mind, his mind
into his breath, and his breath into
the warmth, the warmth into the
transcendental divinity, so long he
knows. Then when his speech goes
into his mind, his mind into his
breath, and his breath into the
warmth, and the warmth into the
transcendent divinity, then he knows
not.”’'® This is an account of death,
of transformation of Becoming into
Being. Speech here is power of
expression; it is the highest stage of
Becoming, at once manifold and
transient. Mind is the thinking,
feeling structure that provides the
basis for all expressive activities.

And mind is rooted in, or has
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emanated from, the life-principle
(prana), which in its turn has come
out of the fundamental warmth
(tejas). The warmth signifies the
urge for manifestation on the part of
the transcendent divinity, namely the
Self, which is Being. While Being
sustains Becoming as distinct from
itself, transaction with the world is
possible; when once the structure of
Becoming is withdrawn into Being,
the individuation collapses and

transaction ceases.

BEING AND BECOMING

The Upanishads are concerned
with the problem of individuation, of
how the abstract and formless Self
becomes the multi-dimensional
psychophysical constitution. In the

Taittiriya Upanishad we have what is
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known as the Kosa theory.'” The
Sanskrit word ‘kosa’ means a sheath,
a covering, casing, something meant
to conceal and contain. The theory
as propounded in the Taittiriya
mentions five coverings for the Self
representing five successive orders
of reality. They are termed the food
(annamaya), the life (pranamaya),

the mind (manomaya), the

consciousness (vijiianamaya) and
the Bliss (@nandamaya). The Food
represents the physical aspect of
reality, matter, the material principle.
In man, it is the physical body with
the physiological functions. This is
the outermost sheath or covering
(anna), the grossest and the most
concrete, depending on nutrition
(food) for its subsistence. Concealed
by this, but activating this, is the life-

principle (prana) which enlivens
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matter and keeps it going. The five-
fold breaths mentioned above as
well as the senses are comprehended
here. Subtler than this, and covered
by it, is the mind-sheath (manas),
composed of psychological processes
including thinking and feeling, having
their foundation in the data procured
by the sense organs. Subtler than
this is the sheath of individual
consciousness, awareness Or
understanding (vijAiana), which in
fact is the foundation for all
psychological processes. It is not to
be confused with the object-
consciousness Or ego-consciousness
which is necessarily involved in our
mental activities, but it 1is the
bare

subliminal, incipient or

consciousness. This 1is more
fundamental than mind, and nearest

in evolution to the original nature of
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Being. This is also called the Buddhi,

Dhi or Prajiana.

The subtlest covering in the
whole group is in the ancient, mystic,
language termed Bliss (ananda), not
to be mistaken for hedonistic
pleasure: it is the state of being
undisturbed by the processes of
Becoming. If there were not this
Bliss, the Upanishad asks, ‘Who
could breathe in, and who could
have the strength to breathe out??
And this Bliss is located in the space
within the heart (antarhrdaye), the
free space within the being, the
innermost core of Being. The Bliss
is not an experiential category, for
it is basic even to cOnNsclousness,
consciousness in fact conceals it and
The Bliss here 1is

covers it.

substantially identical with the

2

warmth or ‘urge to manifest’, the
kama of the ‘Nasadiya-sukta’ and
the tapas of the ‘Aghamarshana-
sukta’. This particular Upanishad
elaborates: ‘It desired: may I become
manifold. It became warm with heat,
and then created all this, whatever
there is. And, having created it,
entered into it. And so, whatever
there is is Being only.””*!
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Thus from the Being the
progressive grades of manifestation
are the urge to manifest, the incipient
consciousness, mind, vital functions

and the physical forms and activities.
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This is true not only on the cosmic
plane, but is equally true in the
individual context. This is the process
of individuation; this is the course of
development, of growth, of
concretisation. This drama is enacted
in every instance of birth, in the
emergence of every thought and
every feeling. The being that
becomes, that assumes a concrete
from, is in the language of the
Upanishad, Sarira-atma, an

embodied spirit.

What is of interest to the
philosophers here is the thought that
despite Becoming, Being remains
incorporeal (anatmya),**
unsupported (anilayana), invisible
(adrsya) and u\ndefined (anirukta), in

short unaffected in any manner by

all the processes and products of
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Becoming. As Yajnavalkya puts it,
‘The eternal greatness of the Being
neither increases by these effects,
nor decreases.”’” The Being,
according to the Taittirlya Upanishad,
when it transforms itself into
Becoming is both actual and an
emanation (sachcha tyachcha),
defined and undefined (niruktam
chaniruktam cha), both supported
and unsupported (nilayanam

chanilayaham cha), both real and

untrue (satyam chanrtam cha).**

Let us consider the account of
individuation as given in
Brhadaranyaka Upanishad.*® The
world in the beginning was
unmanifest and undifferentiated
(avyakta); there was only the Self,
and nothing else besides. He ‘saw’

all round (anuvikshya) and found
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only himself. He realised: ‘I am.”” As
soon as the realisation dawned on
him, he got frightened (abibhet).
Loneliness brings on dread, says the
text, but then, why should one be
afraid, when there was no one else?

Fear therupon departed (viyaya).
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However, the one Self was still
lonely, and had no ‘delight’ (na
reme); he was in need of company.
Then he ‘desired’ (so’kamayata), and
the desire was indeed true and great:
he immediately became large as if a
man and a woman were locked in
embrace. Being great, he split into

two pieces, one was male and the
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other female. The female hid herself.
But the male insisted on getting at
her. In this drama of female
withdrawal and male aggression, the

entire creation came into being.

This 1s a powerful imagery,
symbolically as well as
psychologically. The individual in the
womb is secure, being covered over
by the mother’s being; as soon as
delivery takes place, the individual
becomes all alone. The security of
the mother’s womb having gone, the
new-born infant is frightened, scared,
shocked. This is indeed a traumatic
experience, not mental or emotional
in the differentiated sense, but
involving the whole being in a
fundamental way. The process of
growth dissipates this fear, but

‘longing for delight’ in company sets
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in, and stimulates the process of

maturation.

The text not only mentions
‘desire’ (kama) as an organismic
inclination, but suggests that in each
individual there is a male aspect as
well as a female aspect, an introvert
tendency as well as an extravert
tendency. Every man is both a cow

and a bull, a she-goat and a he-goat,

a woman and a man. All this is for
the satisfaction of the Self, for
manifestation and differentiation in
terms of names and forms. When
the self becomes individuated, not
only by his body and mind which are
forms, but by a variety of psychical
processes (names) such as the ego,
dread, desire, masculinity and
femininity, there will emerge worlds

within oneself. The self is said to
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make for himself mind (manas),
speech (vak) and breath (prana);
and these three are the worlds (lokah)
of our experience.’® And the self is
composed of these three factors,
differentiated into these three
aspects; and this is all that can be
experienced; ‘known, to be known,

and unknown’.?

PRANA AND PRAJNA

The self thus is regarded as the
hub in which all the worlds are like
the threads that come out of the
spider, or the sparks that come out
of the blazing fire.”® The doctrine
that the unmanifest self and the
manifest, differentiated world are in
essence one does not prejudice the
Upanishadic inquiry into

individuation. But the sage was not
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impressed by the manifold details of
human constitution, but attempted
to comprehend the details in broad
universals. The Aranyakas enumerate
as many as a thousand and eight
parts of the human body.” But the
Upanishads spoke only of two major
manifestations of the Self, namely
the living principle or breath (prana)

and consciousness (prajiia).’® In the
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former were included the physical
body, nutritive functions, sense
perceptions and mind. Raikva
explains to Janasruti in Chhandogya
Upanishad®' that even as air among
elements is a ‘snatcher-unto-itself’

(samvarga) so is Breath among the

S€nses.
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The meaning of ‘snatching-

unto-oneself’ is containing within

one’s own nature the activities of

others, grasping and collecting
(sarhgrahana), taking on oneself the
nature and work of others
(samhvarjana), absorbing in oneself
the distinctive functions of others.

The text explains: ‘Breath, verily, is
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a snatcher-unto-oneself. When one
goes to sleep his speech, eye, ear
and mind just go to Breath’’.*> They
are all snatched up by Breath,

contained and retained within Breath.

On waking up, these functions
are resumed by specific faculties.
Breath therefore is fundamentally
the stuff out of which the cognitive
and active senses are made; or, as
a text describes, it is ‘the beam on
which the eye, ear, mind etc., rest.”’*
It was Udanka-saulbayana’s view that
this Breath is Brahman itself: What
can one do without it?** It is in this
sense that the Breath is like th wind
that never stops or rests while one

is alive.

This breath is indeed

sometimes equated with the Self, as
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for instance in Kaushitaki, and mind
is said to be its messenger, eye its
watchman, ear the announcer and
speech the handmaid.” All the senses
(including mind) bring it offerings
without its begging for them; that
is to say, they procure for the self
data from the world, without the Self
actively involving itself in such
procurement. The faculties are
active, and they discharge their
functions as if on their own; but their
ultimate stimulation is from Breath,
and it is the purpose of Breath that
they serve. They all pour their matter

into it and that is how the Breath,

becomes ‘all-obtaining’ (sarvapti).*®

For this Breath, the physical
body is the home, where it occupies
a central position; all the organs and
instruments are located here. Its
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covering is said to be the head;
breathing (respiration) is the post
which sustains it, and food is the
rope that holds it.”” The Breath in
this description is manifest; it has a
concrete form, although not so gross
as the forms that senses and mind
assume. The identification of Breath
with the Self, mentioned above, is
rather figurative. Bhrgu-varuni learns
from his father that Breath is
Brahman,*® but only in one of five
phases: it is only proximate
identification. The Upanishad clearly
holds that the Self dwells in the
breath and is different from it; Breath
is Self’s body, and is controlled by
Self from within, and the Breath
cannot reach it, or perceive it.*

We read in Prasna-upanishad

(2,6) that even as the spokes of a
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wheel are centred in the hub,

everything is established in prana:
I 39 HNY yor &9 gfafday 1l

The other manifestation of Self

is individual consciousness (prajia),

which is also referred to as
‘conscious individuality’
(prajiatman).*®  While  this

consciousness is coeval, and thus
regarded in a way as identical, with
the Breath, the special function of
consciousness in cognition and
deliberation has been noted. Even
the Upanishad that identifies them
speaks of ‘the two together residing
in this body, and the two together
departing from it (at death).””*' The
Breath is described as the reason for

our survival (or ‘immortality in this

world” in the language of the
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Upanishad). While consciousness
makes for all ‘true conceptions’* or
what we should call meaningful
experienes, the breath is involved in
the physiological functions including
sensation. Sensations are processes
that occur at specific sense-seats,
and these processes are involuntary,
spontaneous and unconscious. As
soon as there is an object outside,
stimulating a sense-organ, sensations
occur, provided the sense-organ is
not defective. This is the function of
Breath. But what is thus prehended
by the sense-organ requires another
process, by means of which the
sensations are transformed into
conscious perception or meaning-
laden experiences. And this is rthe
function of ‘individual

consciousness’.
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The Upanishad says: ‘Devoid
of consciousness, the eye cannot
perceive any form whatever, nor the
ear any sound, the tongue any taste;
one would say, ‘My mind was

elsewhere, I did not see, hear....”*

T T HAISA | ATSTRA ||

There is also a suggestion that
consciousness would mount on
(samaruhya) the Breath-
modifications, before the latter can

functions

That this

discharge their
appropriately.*

consciousness is not to be confused
with mind is clearly brought out by
the inclusion of mind (as the thinking
faculty) in the list of Breath-
modifications along with eye, ear,

nose, speech, tongue, body-basis of

cutaneous sensations, hands, feet
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and the generative organs. The forms
of the Breath which we recognise as
the special senses are said to be
outwardly correlated (parastat
prativihita) with the physical elements
existing in their own right, outside
the individual (bhiitamatra); each of
these senses is an aspect (ekam
angam) of the individual

consciousness insofar as perceptions

occur.®

The role of consciousness
becomes clear in the Upanishadic
discussion on waking and sleep.
When we are awake, the senses are
active, and they are specific in their
activities; each has its own domain,
and its own characteristic modalities.
A sense-function will

never

transgress its specificity, and the
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Upanishads call this ‘fixed
observance’ (vrata). When, however,
the individual sleeps, the senses are
no longer active, despite the
potentiality. They are no longer
correlated outwardly, and the
external stimulations fail to be
perceived. this is because the aspect
of consciousness which makes a
sense alert while awake is withdrawn
in sleep. “When a person falls asleep,
the individual consciousness takes
away consciousness from Breath-

modifications and rests in the space

inside the heart.’’*¢
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(B 5,4,6)
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This is how the senses are
‘restrained’ (grhnati). The Breath
‘snatches up’ the sense, while
consciousness ‘restrains’. The two
expressions  bring out the
physiological and psychological
nature of these functions: one
provides the core, and the other

content; one the ground, and the

other figures thereon.

Consciousness here is identified
with fundamental ‘thought-processes
(chitta), and the entire group of
thought-processes is said to be
Breath-

interwoven with

modifications.*” Breath impressed
with consciousness is what in
experience is involved as self.
Enlivened and stimulated by

consciousness, the Breath becomes
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differentiated. “When consciousness
(chitta) departs from the body, then
(as in stupor, or a man weak and
about to die) one does not hear, nor
see, nor speak, nor think... becomes
unitary in Breath.”’*® This breathing
spirit is the conscious self, says an
Upanishad.” In another Upanishad,
Yajiavalkya is asked by Sakalya,
“On what are you and the self
based?”’

““On the

and Yajnavalkya replies,

breath.”’® Sarmkara

commenting on this takes ‘you’ to
mean the body, and the ‘self’ the
‘heart’; the two are founded on the
processes of the Breath. Sakalya’s
problem refers to the conscious and
embodied individuality that is
experienced by every one as his self.
In this individuality, consciousness
and the vital processes are
inextricably involved. This is what is
characterised as phenomenal

involvement.
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CHAPTER FOUR

VIDYA FOR VIMUKTI

In the Upanishads we
frequently meet with earnest seekers
who approach wise men for
instruction. Janaka, King of Videha,
goes to Yajfavalkya with the request
“Please, Sir, instruct me.”’! Janasruti
the nobleman approaches Raikva,
the man with the cart: “Now Sir,
teach me Divinity’.? Satyakama-
jabala of unknown lineage wants to

learn the sacred doctrine at the feet
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of Haridrumata-Gautama®; and
Upakosala-kamalayana dwelt as a
student of the same lore with
Satyakama.* The great householders
Prachinasala-Aupamanyava and
others  approach Uddalaka-aruni,
who takes them to Asvapati-kekaya
for instruction in thé nature of Self
and Spirit.> Narada goes to
Sanatkumara: ‘‘Om, teach me, Sir.”’°

Bhrgu-varuni goes to his own father
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Varuna for being taught about
Brahman’; Nachiketas, the bold boy
goes to Yama himself for instruction.®
King Brhadratha seeks out
Sakayanya, who was ‘aglow like a
smokeless fire” and asks to be taught
about the true nature of Self.” Sukes$a-
Bharadvaja and others, who were all
devoted students, came to Pippalada
for instruction.’® Not infrequently
do we hear of scholars who think
they know, but on encounters, settle
down as students. Svetaketu-
aruneya’s encounter with Pravahana-
jaivali, and Gargya-balaki’s meeting

with Ajata$atru'? are illustrations.

They all want to know, and
they all go to the seers of celebrity
with ‘fuel in hand’, symbolising
devotion and dedication. A few of

them, like Narada and Svetaketu of
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the Chhandogya Upanishad, were
proficient in all the branches of
sophisticated learning, and could pass
in learned assemblies as the very
best scholars; but even they had to
recognise that their learning was of
a lower kind, and altogether
inadequate for understanding
problems of Being and Becoming.
The Upanishads make a distinction
between the higher knowledge (para-
vidya) and the lower knowledge
(apara-vidya)."> Vedic studies,
grammar, rituals, prosody, astrology,
ancient lore, mathematics, polity,
logic, fine arts and so on (a long list
is given in Chhandogya Upanishad
7, 2, 2: Rgveda, yajurveda, sama-
veda, atharvana, itihasa, purana,
pitrya, rasi, daiva, nidhi, vakovakya,
ekayana, deva-vidya, brahma-vidya,

bhuta-vidya, kshattra-vidya,

Dar$anodaya (Early Indian Thought)



nakshatra-vidya, sarpa-deva-jana-
vidya, etc.) are all included in the
lower variety; and they fall short of
real knowledge, which enables one
not only to know his own self but
cross over the sea of sorrowing

(Sokasya param tarayati)."*

The Upanishads do not brush
this complex of ‘lower’ knowledge
aside as utterly useless, or as
irrelevant. On the other hand, these
disciplines are recognised as of great
merit in the transactional world,
although their value in developing
the transcendental insight is
questioned. The ‘lower’ knowledge
deals with the phenomenal world
which is a manifest, presentational
aspect of Brahman (apara-brahman,
murta-rapa), while the higher is

concerned with the Brahman in his
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transcendental, unmanifest aspect
(para-brahman, amirta-rapa). The
former is necessary for success in
life, but the skills it involves pertain
only to ‘this world’, outside (idam).
But the Upanishads are concerned
with the world within, organised
around the ‘I’ (aham), regulated and
covered over by the inner controller
(I$a). The realisation that the
phenomenal world of objectivity is
animated and sustained by an
inscrutable principle of
transcendental subjectivity is the
starting point of Upanishadic
inquiry."”> This is how the higher

knowledge acquires value.

To know that self, therefore, is
the purpose of Upanishadic
knowledge. This is the Ieit-motif of

all the discourses and dialogues here.
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“Know that one alone, the self, and
leave off all other talk!”” admonished

an Upanishad curtly.'

e Y ST
arr femgerer |

And knowledge of the Self is
sharply distinguished from other
kinds of knowledge; and it is called
knowledge only because there is no
other word that is as impressive or
as meaningful. The expression is
more suggestive than denotative. And
the knowledge here is not a mere
activity of the senses or of the mind,
it is sometimes described as a total
perception (drshti or dar$ana).
Yajhavalkya paraphrases it: ‘The

Self indeed is to be seen, heard,

thought of and meditated upon.”!’
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But it is made amply clear that
the Self cannot be apprehended
either by the senses or by the mind.
The Kena Upanishad has an entire
section devoted to the task of
impressing on us that the eye cannot
see the Self (or Brahman), the ear
cannot hear it, the voice cannot
express it, the mind cannot think of
it, and the Breath cannot breathe it;
it is because of the Self that the eye
sees, the ear hears, the voice
expresses, the mind thinks, and the
Breath breathes.'® ‘No one ever
perceives it by the eye (etc.),” Yama
tells Nachiketas: ‘Speech comes back
without reaching it, along with
mind.”"” Senses, including mind, are
designed to give us information about
the outside world; they are outward-
oriented. It is not in their nature to

turn back on themselves, and it is
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certainly impossible for them to
apprehend the very principle that
animates them.?® Yajiavalkya
roundly asks, ‘Who can know the
one by whom everything is known?

O, who can know the knower?”’?!
forgmareR. & ot ?

The eye sees, not only because
of the Self, but for the Self; it is an
agent, and instrument. This is true

of all the senses and of the mind.

That is why the Self is described as
the eye of the eye, ear of the ear,
mind of the mind, breath of the
breath, and speech of the speech.?
“The self indeed is the perceiver,
toucher, hearer, thinker, knower and

doer.”’??

ATMA - VIDYA

The Self is eternally the subject,

and it can never become an object

Dars$anodaya (Early Indian Thought)

91



of knowledge. Whatever is known

by the senses and mind is
characterized as ‘this’ (idam), non-
Self; it pertains to the presentational
world. All ordinary knowledge
involves neccessarily a dichotomy
between the knower and the known,
which are brought together by the
process of knowing. It can be direct
(pratyaksha), when brought about
by the sense-function, and as such
it is bound to the presented objects
in space and time; or it can be
indirect (paroksha), when mind
(memory, imagination, reasoning
etc.) is involved, as in inference or
analogy. In either case, the ‘known’
is the sense-apprehended as external
objects or ideas, while the knower
is the sense- or mind-conditioned

ego; and the ‘knowing processes’

include sensations, perceptions,
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apperceptions, remembrances,

ideations, conceptions and
evaluations. Thus, the ‘known’, the
‘knower’ and the ‘knowing
processes’ are all aspects of the
phenomenal world. And they are all
alike sustained by the primary
consciousness which serves as both
background and ground. This Self
which is never the object of
knowledge is nevertheless involved

in every act of knowledge; its

presence has to be assumed.?

The Self-knowledge must
therefore be different form direct as
well as from indirect types of
knowledge. The Upanishads employ
an expression, ‘immediate, non-
indirect’ (sakshat aparoksha).”> Non-
indirect, however, is not the same

thing as ‘direct’. Direct knowledge
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has certain limitations like the
availability for senses, presence in
time and adequacy of form; it is
dependent on the object outside
(vastu-tantra in later Vedantic
thought). These conditions do not
apply to Self-knowledge, because
Self is the very principle behind
sense-function, it has no
recognisable form, and is beyond
the normal conception of time; it can
in no way be construed as an object.
In fact, it is the unfailing subject in
all knowledge. And this knowledge
does not involve any processes,
agent, or medium. It is in this sense
that it is described as ‘immediate’.
The immediacy here is perfect
inasmuch as the dichotomy between

subject and object is non-existent.

Then how should we approach

this Self? The ‘immediate, non-
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indirect’” knowlege does not dawn
of its own accord; it must be
achieved. That is why the Upanishads
method is described as an extremely
difficult one, sharp like the razor’s
edge, hard of accomplishment, a

difficult path indeed’.?

g TR g
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We shall deal with the
involvements of the method in a
later section, but we should note
here that the Upanishads insist on
the acquirement of this knowledge
by every man, and that they are
therefore certain of its possibility.
That the knowledge of the Self is a
distinct kind of actual knowledge is

made clear in the Upanishads.
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If Self is the real knower, how
can it be known at all? And
paradoxically enough, the
Upanishads say that it can be known
only by the ‘mind’ and that there
is no other way.”” That the
expression, Mind, here is employed
not in the narrow sense of an
‘internal sense-organ’ but in the
general sense of consciousness
(chetas) does not make the position
any less paradoxical. The
Upanishads are aware of this
paradox, but plead helpless about
it. ‘We do not know; we do not
understand how  one can
communicate it. It is different from
what is known, and aye, different
from what is unknown too! It is not
understood by those who understand

it, and it is understood by those

who do not understand it.”’*® The
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important point here is that it can
be known, that it can be understood.

And ‘how?’ is the problem.

There is an interesting dialogue
recorded in Brhadaranyaka
Upanishad: Janaka, King of Videha,
asks, and the wise Yajiavalkya
answers. What is the light (jyotih) in
which a person lives and moves?
The Sun. But when the Sun sets?
The Moon. When the moon also
sets? Fire. When fire too goes out?
Speech. When even speech is
hushed? The Self indeed! it is the
unfailing light. But what is this Self?
Made of knowledge, working through
the senses, Self is the light inside the
‘heart’; remaining unchanged but
transacting with the worlds within
and without.” There can be no light

to show up the Self; in fact, Self is
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the light which show up everything
elsé. “There is no sun, moon, stars,
lightning or fire there; the Self
shining, everything shines after it; all
this shines by that light only.””*® And
the description that Self is the
smokeless fire’! emphasises that this
light is indpendent of conditions (like
fuel) and free from changing states
(like smoke) ; it is bright, unchanging,
and does not generate states which
negate itself. Self is luminous by its
very nature and this luminosity
remains utterly unaffected by the

processes and conditions that obtain

in the world.

The Vedantic expression for
the Self-luminosity is sva-prakasa:
luminosity is a figurative expression
for consciousness. Upanishads have
denote

several words to
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consciousness:  chit, chaitanya,
samvit, vijiana, and samjia. They
all alike signify ‘to observe’, ‘to
perceive’, ‘to know’, ‘to be aware’;
the image of sun, moon, fire or a
lamp which lights up the objects is
frequently met with in the texts.
Consciousness not merely lights up
(reveals) the world for us; it is
responsible for all our thoughts and
actions, itself remaining inactive. The
simile of the lamp is pressed here
with advantage. But the image of a
pure light, not lighting up anything
else but lighting up itself, the mere
presence of light, uniform and still,
formless and all-pervasive, is hard
for the mind to conceive. That is
why the Upanishad says that the

mind turns back from it. There must

be some other way of reaching it.
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The Upanishads pose the
problem : How do we approach the
Self, which is pure consciousness?
And another problem : Who or what
is this Self that we seek to
approach?* The ways of intellect,
learning and logic are rejected; for
the ordinary man with the
transactional consciousness, the Self

does not °‘shine’ at all, although
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present in all things hidden.” Its
presence is not perceived in our
normal level of consciousness which
is always object-bound. So the first
step in the approach, according to
the Upanishad, is to know that it
exists, that it is; there is hardly an
alternative to this.** The Self that is
is in fact to be known in terms of

‘I am’’.*> This consciousness of the
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Self (atma-pratyaya) is considered
an intuitive, direct knowledge,
“‘ascertainable by the notion that
every individual person entertains
towards his own Self”’ (aham-
pratyaya-gamyatvat).** No one ever
‘feels’ that he is not; that he is is
known in every act of cognition
(pratibodha-viditam). Even the doubt
whether one is or is not presupposes
the self that doubts. The existence
of Self is not a matter for reasoning
or for intellectual apprehension; it
must become the subject of
consciousness, a matter for ‘an
direct’

absolutely (param-

pratyaksham) knowledge.

How this kind of knowledge
can become reality in one’s
experience is the practical issue in

the Upanishads. Self-consciousness,
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however, is not the achievement of
a new state of existence; Self is
always Conscious of itself, nay it is
itself consciousness. But it is hidden;
and what happens in the event of
‘the intuitive, direct knowledge’
mentioned above is that the Self
reveals itself.”” This revelation is
what is signified by expressions like
drshti and dar$ana. The Being, before
getting transformed into Becoming,
got this consciousness of itself: ‘I
am’, and then the whole creation
emerged in stages. What was it that
the Brahman knew whereby he
becomes all this {world)? ‘In the
beginning indeed the Brahman alone
was there; and it knew only itself:
‘1 am Brahman’. Then it was that it
became all this.”’*®* This revelation
marks a return to this initial state,

so that the individual gets into the
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very source, not only of his own

being, but of the whole world.

VIDYA AND AVIDYA

There is a picturesque
description of the creator and of the
individual in one of the texts.”® The
Creator (prajapati) is composed of
sixteen parts. If he is construed as
the year, fifteen parts of him are
nights; his sixteenth part only (day)
is steadfast. He is increased and
diminished by his nights. The day
here stands for the light of
consciousness, which is unchanging.
This is a small part in the sense of
being very subtle. In contrast to this
is the phenomenal world, which is
considerable in size (composed of

fifteen parts), that is to say, gross.

The night stands for ignorance
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(avidya), which brings about the
world of multiplicity. The creator
increases (becomes increasingly
manifest) and diminishes (becomes
hidden) due to the nights. In the
individual context, of the sixteen
parts he is made of, fifteen parts are
the wealth, and only one part is the
Self. The wealth here is the physical
and physiological equipments that
make for all action, that is to say
body, senses, mind and relations
and possessions. The individual is
said to increase or diminish as a
result of this wealth, but the sixteenth
part, namely Self, is steadfast,
unchanging. The Self is likened
to the hub of a wheel, while the
wealth is like the felly (containing
the spokes). The individual’s

increase signifies the presentational

world.
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Our ordinary consciousness is
on the way of increase, and it is
therefore that the subtle and steadfast
Self is lost sight of; we are living in
the creator’s night. ‘Many men are
drowned in the wealth’s way.”” This
way of increase in phenomenal
involvement is termed avidya in the
Upanishads, as opposed to vidya
which is knowledge of the Self. ‘The
two, vidya and avidya, are widely
divergent in their ends, in fact

opposed to each other.*!
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Sri  Aurobindo in  his
commentary on the ISa Upanishad
explains vidya as the consciousness
of unity of things, and avidya as the

consciousness of multiplicity: ‘Those
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who are aware of only the multiplicity
of forms and not their reconciling
oneness and live in line with that
understanding are closed to the light
of true knowledge and sink into
obscurity.”’* The Upanishads point
to Vidya as the course open to the
earnest seeker: one who would
understand reality, or reach the Self,
should necessarily diminish his
worldly involvement. Austerity,
penance, sacrifice and privations
involved in what the Upanishads call
‘brahmacharya’ are all intended to
diminish the individual’s ‘wealth
component’ so that the subtle self
would reveal itself, would blaze

forth. ‘By austerity (tapas), Brahman

b

t43

becomes built up,” says a tex
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The consciousness of unity
(vidya) and the consciousness of
multiplicity (avidya) although
divergent in their ends, and opposed
to each other in their direction, are
really different grades of the same
reality. For the Upanishads, reality
is one. Consciousness, whether of
the Self or of the presentational
world, is one. But there are levels
of consciousness, grades of reality.
The phenomena in which we are
engaged in our normal lives is the
coarsest layer of existence; the pure

consciousness of the Self (‘the

smokeless fire’) is the subtlest. The

transactional level of consciousness .

is preoccupied with ‘this’ (idam).
One who believes that ‘this’ is
everything, and that there is nothing
beyond, comes again and again into

death’s grip, for the ‘beyond’ does
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not occur to him; he is too much
engrossed in the °‘wealth’, and

neglects the subtle self.*

In a dialogue between
Yajiavalkya and Bhujyu-lahyayani,*
the expressions totality (samashti)
and individuality (vyashti) are
employed; and it is shown how the
wind can be a totality (as all-
pervading) as well as an individuality
(as Breath). This is the prevailing
orientation in the Upanishads, and
facts of observation are analysed
both from the total and individual
standpoints. This necessarily
involves heavy symbolism. Consider,
for instance, the interesting
conversation between Gargya-balaki
and AjataSatru.*® In answer to
AjataSatru’s question (Who is

Brahman?), Gargya successively lists

Darsanodaya (Early Indian Thought)




I
0

sun (aditye), moon (chandre),
lightning (vidyuti), space (akase),
wind (vayau), fire (agnau), water
(apsu), mirror (adar$e), sound
(sabde), quarters of space (dikshu),
shadow (chhayayam), and body
(atmani) as containing the person
(purusha) who is to be regarded as
Brahman. These are not to be
natural

regarded as merely

phenomena; the import is essentially
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symbolic. The commentator Sarmkara
has related them all to the
individual.*’ Sun, which is preéminent
and the head of all living beings
really stands for the eye; moon is the
mind; the brilliant flash of lightning
is the skin which is spread all over
the body; space is the full but non-
active space within the ‘heart’
(hrdayakasa); wind which is like ‘an

unconquered army’ is the Breath in
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man; fire, the vanquisher, is speech;
water is the vital fluid in the body
related to sex; mirror, which is bright
and shining is the nature of
transparency (prasada-svabhava);
sound which follows one as he goes
is life (asu); quarters of space
represent ears; shadow which is
described as death is really the
‘veiling ignorance’ (avaranatmaka-
ajiAana); and finally the body (atman)
signifies individual consciousness.
Gargya stops here. And, while
Ajatasatru agrees that each of these
is an aspect of Brahman, he does not
think that this is the whole story.
“This is not all,” he tells Gargya,
‘the real of the real (satyasya satyam)
transcends all that is manifest; it is
of the nature of pure consciousness

(vijianamayah), but enlivens all

organs which function in wakefulness
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and in sleep withdraws from them
into the ‘space within the heart’ and

rests there.””*
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The person that is referred to
in the above dialogue is, according
to Sarnkara, the individual that acts
in the world and experiences the
world (karta bhokta cha). The
problem thus would be in what part
or organ or function of the individual
is contained the animating spirit, the
Self. Each of the bodily structure -
function-complexes enumerated
above is a level of consciousness,

a degree of reality; but to get at the

real reality, viz., the Self, one has to
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transcend all these levels and
degrees. This becomes clear when
we examine the very course the Self
has taken in its manifestation: the
various elements mentioned in the
cosmological speculations of the
Upanishad, represent different stages
in evolution, and the Self has to
transcend each stage before he

unfolds himself more.

A highly suggestive formulation
occurs in the course of a dialogue
between king Janaka and the sage
Yajfavalkya concerning what is Light

for the individual,*

where sun,
moon, fire, speech and the Self are
in a sequence mentioned as lights.
The symbolism here is clear. Sun
(aditya) represents sense-perception

(eye etc.), moon (chandrama) mind,

fire (agni) powers of intuitive
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understanding, speech (vak) faculty
of reason, and Self (atma) pure and

free consciousness.
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These are different levels of
consciousness, each level being
transcended by the next, during the
course of evolution. From sensations
to thinking, from thinking to intuition,
from intuition to reasoning and from
reasoning, to the total, free
consciousness, the development is
progressive, the manifestation is
gradual and graded. The higher level

includes the lower level, and

transcends it, so that the highest
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level, viz., that of total, free
consciousness, includes all the
preceding levels. It is in this sense
that the Self is described as ‘the
person composed of mind, with the
nature of light, subtle like a grain of
rice or barley, ruling over eveything
and governing the whole universe,

whatsoever there is.””*°
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THE KOSHAS

Each of the lights mentioned
above is a level of consciousness.
Knowledge of the Self must not only
include all these levels, but must
proceed in that order. Sense-organs
provide the individual with
knowledge. The sense-organs are
called information-procurers
(avarodhini),”' or object-
apprehenders (grahas).”* Eye, ear,
nose, tongue, skin, and mind are

mentioned as cognitive sense-organs;

106

Darsanodaya (Early Indian Thought)



and they are described as
modifications of Breath. Besides the
different physiological systems that
the five-fold Breath is associated
with, different sense-functions are
also related with it. Prana proper,
viz., up-breathing, is represented in
the eye; vyana (on-breathing) with
the ear; apana (down-breathing) with
speech in one text®® and with mind

* udana (out-breathing)

in another;’
with skin in one text> and with
speech in another; and samana (back-
breathing) with mind in one text and

touch in another.

Although the sense-organs have
their own specific functions and areas
of functioning, mind works with all
these sense-organs, and is commonly
involved in their functioning. But it
has its own functions, which are

altogether different from those of
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any of the senses. The Upanishads
enumerate several of these functions:
perception (ajAana), intelligence
(prajiana), wisdom (medhas),
conception (samkalpa), thinking
(mati), discrimination (vijiana),
perseverance (dhrti), thoughtfulness
(manisha), purposiveness (kratu),
desires (kama), will (vasa), memory
(smrti), and impulsiveness (jiti),>
doubt (vichikitsa), faith (sraddha),
shame (hrih), fear (bhih) and
meditation (dhih).>>® Broadly, all
these are comprehended under
‘thought’ (manas), the processes that
occur within the individual for
comprehending and manipulating the

data received from the ‘procurers’

(viz., senses).

It is interesting that in these old

texts mind has been intimately

107



connected with the expressive
faculty, namely speech; and their
interdependence has been
recognised. One of the familiar
Upanishadic prayers has: ‘May my
speech get settled in mind, and may

my mind get settled in speech.”’*
argy Tty gfdafsar & o arfr )

Mind is primarily a receptive
apparatus and speech an expressive,
communicative apparatus; the two
together constitute the psychic person
who knows, feels and wills. It is
interesting too that mind is located
in the ‘heart’®” where also Self is
said to reside. This explains the
Upanishadic insistence that one
knows the self whose form is not to
be seen, only by the heart and by

the mind.*?
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Reference has here to be made
to an account in the Taittiriya
Upanishad®® where the bodily self
(sarira-atman) is described as
progressively composed of food
(anna), breath (prana), mind
(manas), consciousness (vijiana) and
bliss (ananda). Food represents
materialised covering; breath the life-
energy; mind the power to cognise
objects' and control sense-organs;
consciousness the knowledge that is
not bound by the mind-and-senses
but subliminal or supramental
awareness; and bliss the free and
essential consciousness, aware of its
own existence. Each one of these
constitutes a ‘Person’ (purusha) :
material person, vital person, mental
person, consciousness-person and
bliss-person. These are also grades

of reality in manifestation, the
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different tiers of becoming.®® And
what is of interest to us here is that

they represent levels of knowledge.

That these levels are not
mutually exclusive fields of action,
but that the thread of consciousness
runs through them all alike is the
position of the Upanishads.
Yajnavalkya asks Patafijala-kapya:
‘What is the thread by which this
world (inside man) and the other
world (outside) and all things are
tied together?’’, and himself answers:
‘Wind”’. And ‘What is the inner
controller who from within controls
this world and the other world and
all the things?”’. The answer is:
‘Dwelling in the senses, but other
than the senses, whom the senses do

not know but whose physical body

the senses are, viz., the Self, the
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unseen seer, unheard hearer,

unthought of thinker, un-understood

understander.”’®!
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The wind here is the Breath

vitalising the body and senses, but
it is itself vitalised and guided by
consciousness which 1is more
fundamental and nearer to the Self.
The Upanishadic concept of purusha
(person) is one of totality. Breath is
the mechanical aspect thereof, and
consciousness is the teleological
aspect. Vitalisation and direction are

both involved in this concept.
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- THE AVASTHAS

While the reality of individual
experiences and the discrete contents
thereof are not denied, the
Upanishads seek to emphasise that
the underlying reality is one, and
that this is Consciousness. It works
at different levels according to the
materials and media available at these
levels, without losing its essential
identity. They are modes of
knowledge, but basically
consciousness or knowledge is
without modalities. It is this basic
consciousness that Upanishads

describe as ‘bliss’ (ananda).

The nearest approach to this
‘bliss’ experience is in deep,
dreamless sleep, an apparently
unconscious state. Sleep is an

experience, not an absence of
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experience. But it is an experience
that does not involve knowledge-
modes, dependent upon senses or
mind. ‘When one is asleep, one
knows nothing at all, for he has
crept out through the 72,000 heart-
veins (hita) into the pericardium
(puritat) and is resting there””.** The
heart-veins are partly mystical and
partly physiological; the same text in
another context, explains that a vein
or channel through which
consciousness flows is ‘minute, as a
hair subdivided a thousand-fold’.®?
‘Heart’ here is to be taken as the
physical organ commonly known as
heart,** and pericardium (puritat) is
a sort of intestine within the heart,
or the ‘field of heart’ (hrdaya-
pariveshtanam), as Sarnkara explains

it. Consciousness flowing out of this

heart into the pericardium signifies
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the movement from the concrete to
the abstract, from the form to the
formless, from outward orientation
to a withdrawal of it. It is a shift in
the levels of consciousness. Then
the text continues to describe that
when consciousness is withdrawn
from the heart into the pericardium,
it is, ‘beyond desires, free from evil,
without fear.... the individual when
in complete union with the Self,
knows nothing within or without.””®’
The import is that consciousness
has been withdrawn not only from
the phenomenal involvement but
from individualisation also, so that
consciousness is free, without
modalities, without dimensions,
altogether unrelated. The Sanskrit
word for sleep means ‘gone to his
own’ (svam apitah), ‘has become

being’ (sata sampannah).®® That is
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to say, the entire stucture of
Becoming, which we experience
while we are awake, is withdrawn
into Being. This is how we are not
aware either of the world or of our
individuality, when we are asleep.
This state is technically termed
‘cessation of phenomenal projections

and annulment of proliferations’

(prapanchopasama) in Vedanta.®’

The Breath in this state
continues without modifications into
senses or mind, as a ‘snatcher-unto-
itself’,*® and consciousness therefore
becomes disconnected with concrete
presentations, and remains pure. It
will just exist (sat), and is therefore
‘without fear or desire’, that is to
say quiet (Santa), or in the
Upanishadic language, ‘in bliss’

(ananda); it is beyond cognition.
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For the Upanishads, therefore,
knowledge in Sleep is
undifferentiated mass-knowledge
(prajiana-ghana) free from
subjective and objective polarities;
all other knowledge involves
dimensions and modalities. There is
in Brhadaranyaka Upanishad, an
outline of the doctrine known as
Mantha-vidya®® which suggests that
all normal knowledge and action
involves a mixture (mantha) of
elements. Nature itself is a fine
mixture of elements: earth (bhih),
atmosphere (bhuvah), and sky (svah).
And, in the individual, these factors
occur as body, physical Breath, and
consciousness. They are inseparably
mixed, integrated, configurated.
Ordinary knowledge reflects this

mixture of contents in experience.

Each sense is a ‘uniting-field’
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(ekayanam) of discrete experiences
of a kind, mind the ‘uniting field’ of
all intentions (samkalpas), heart of
all knowings (vidyas), even as the
sea is the uniting field of all rivers.”
Physical sensations and practical
experiences get mixed up or
integrated in what we call knowledge.
Senses are instruments of this
integration, but the actual integrator
is the mind. For when mind is
elsewhere, one cannot see or hear;

it is in fact with the mind that one

sees or hears.”!

Senses are modifications of
Breath, but it is the mind that is
actually fastened to the Breath. While
awake, mind flies here and there,
directing the  senses and
apprehending objects, in search of a

resting ground (ayatanam), but gets
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only strained thereby, even as a bird
fastened with a string flies hither and
thither and gets tired. Just as the bird
at last settles down upon its fastening,
mind rests in the Breath and this is
what we call sleep.”” But dream is
regarded as ‘Waking within sleep’.
If wakefulness is being in this world,
dream is being ‘in the other world’.
Experiences in wakefulness provide
the material or measure (matra) for
dreams, wherein the mind ‘tears
apart and builds anew’ this material.”
Dream-experiences are projections,
but they are based on pleasure and
delight.” They are real experiencés,
which the self projects through the
mind, although sense-perceptions are
absent. ‘What is bodily has been
struck down; senses are asleep. But
the mind is sleepless and looks upon

the sleeping senses.””’> Mind here
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is the creator, fancy is its principle,

and pleasure its purpose.

The three conditions (avasthas)
of consciousness, viz., wakefulness,
sleep and dream, are thus three
distinct processes of knowledge.
Sleeping and wakefulness are
considered to be ‘two banks for the
river of consciousness, (with Self as
the great fish moving hither and

thither between the banks).
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In the waking condition one
has desires, and transacts with the
world outside; in sleep, however, he
has no desires whatever, he neither
transacts with the world, nor does he

project a dream-world of his own.”
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The Upanishad insists that even
though transactions and projections
are absent in the condition of sleep,
it is knowledge nevertheless, ‘‘for
knowing on the part of the knower
never ceases.”””’ And the important
distinction, according to the
Upanishad, is the absence of dualism
(between knower and known) in the
state of sleep, dualism which is
necessarily involved in waking
experience. The expressions dvaita
(dualism) and advaita (non-dualism)
have been employed by Yajhavalkya
only in this context: wakefulness is

dualistic, while sleep is non-

dualistic.”® AT TehT E9TST | YaAT
S&clsh: FUMeld || The former is

object-bound knowledge, ordinary
knowledge consisting of experiences
of ourselves as interacting with the

phenomena, senses and mind as
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major instruments. The Upanishads
classify all arts and sciences under
this category, whére perceptions,
intentions, intellect and reason play
their réles. The latter, however, is
the high state, wherein the Self
experiences itself directly, without
any instrumentation whatsoever.

This, according to Upanishads, is

the total and real experience,
experience of reality as such. While
they do not reject the partial
experiences involved in ordinary
knowledge as unreal or illusory, the
value they attach to the total
experience is uncompromisingly

important.
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CHAPTER FIVE

NIHSREYASA THE ULTIMATE VALUE

This brings us to the problem
of values in the Upanishadic thought.
The problem of purpose of existence
bothered the Vedic poet. He conjured
up the grand vision of ‘universal and
eternal order’ (rta) which is sustained
by all the high gods (especially
Varuna), who are in fact the

offsprings of that order. And man’s

duty was, according to him, to keep
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and reflect that order in his own life.
Closely related to, and mostly
identical with, the rta was the satya,
which is declared as the sun (Sarya
or Savitr), whose very nature is this
satya.' If rta is the expression for
essential and unchanging reality,
satya is the truth as an absolute
value in human life. Satya (or its

variant sat), in later times, got mixed
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up with rta, and was identified not
only with Brahman but with the
‘person composed of mind, subtle
and residing within the heart’.? This
‘person’ who is described as the
light (bhah) is the Self, the ground
of human existence. In relation to
this intrinsic value, man’s obligation
was to lead the career of satya, a life
in consonance with, and leading to,

satya.

Even in the Vedic period, rta
as an order that the gods had to
protect by valour and steadfastness
naturally evoked the negative concept
of ‘death’ (mrtyu). If the order
preserves, creates and builds up,
death destroys and breaks down.
The fear of death, the all-devouring
monster who challenges even the

high gods, looms large in many of
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the Vedic hymns. Rta in this sense
is described as ‘deathlessness’
(amrta). The Rgveda also spoke of
the pair: sat (real, truth) and asat
(unreal, falsehood), corresponding
with rta (order) and mrtyu (death).
Identified with Brahman and the Self,
Sat-rta was light (bharipa) while
asat-mrtyu was darkness (tamas).
The Vedic poet and the Upanishadic
seer alike pictured a state of affairs
where the light was hidden and
darkness prevailed, where death
swept across and deathlessness was

covered over, and where the unreal

held the real in captivity.

The familiar Upanishadic
prayer, “‘Lead me from unreal to the
real, from darkness to light, and

from death to deathlessness’’?
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illustrates the career of truth
which was mentioned earlier. Man in
normal life is caught up in the unreal,
feels dull and clouded, threatened by
death, and torn with anxiety and
sorrow. The imagery of people,
“dwelling in the midst of ignorance,
deluded, and running aimlessly about
like blind men being led by the
blind, but puffed up with unfounded
confidence’’* is a telling one. There
are also references in the
Upanishadic texts to the ‘‘sunless
worlds, covered over with blinding
darkness in which men wander’’>,
to ‘delusion (moha) and sorrow
(soka),”’® to ‘confusion’ (sammoha),’

to ‘fetters’ (bandhana),® to ‘fear’
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(bhaya)® and to evils (papa).'°
Normal life is characterised by
anxiety and agitation, ignorance and
infatuation. But the Upanishads point
out that this state of affairs is not
intrinsic to existence. Existence as
such, viz., the Self in its natural
condition, is free, fearless, immortal,
beyond sorrow and evil, immutable
and sinless. That is the only absolute
value that the Upanishad knows of;
that is held out as the end, the goal
of human endeavour, the summum
bonum. To get free, to become
deathless, to get rid of impurities, to
overcome confusion are involved in

the career of satya.

The Self (variously called satya,
brahman, atman, and purusha) is the
value that dominates Upanishadic

literature. Search for the Self,
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knowledge of the Self, delight in the
Self, experiencing of the Self form
frequent themes in all the sacred
texts. The story of Nachiketas
illustrates the ways of the earnest
seeker after the absolute value (called
‘the better course’, Sreyas) as
contrasted with the way of the
ordinary mortal (called ‘the
pleasanter course’ preyas), who has
inadequate substitutions of proximate
values in the shape of pleasures and
possessions. Both ways present
themselves to us. The dull choose
the latter way, intent on ‘the getting-
and-keeping’ (yoga-kshema),
whereas the wise choose the former,

intent on the highest value.'
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The attainment of Self as the
absolute value is in Indian thought
called liberation (mukti, moksha).
The Upanishadic texts contain
numerous descriptions of the state
of liberation, but essentially it is
‘getting united with the Self’, or
more properly ‘becoming the Self’.

After this is done, there is nothing
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more that needs to be done: one is
truly and completely fulfilled. ‘Having
attained the Self, the sages are
content with that knowledge;
themselves perfected, and freed from
all passions, completely tranquil
indeed are they: obtaining the self
that is everywhere and in all forms,
these devout ones become all (enter
into the Self).””'?> Such a fortunate
one tides across the sea of sorrow,
crosses over sin, and freed from the
knots of the heart, becomes
immortal."” The Upanishads speak
of this state as a calming down,
becoming quiet, and abiding peaceful
at heart (Santa-hrdaya).'* It is the
tranquillity of all thought.’ It is a
state of utter and absolute
composure: the individual has neither
desires nor urges to gainful action,

and this is considered ‘the choicest
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essence of the choicest treasure’.!®

This indeed is bountiful tranquillity."’
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The expression may suggest a
denial of all that we are, a rejection
of the normal consciousness with its
phenomenal involvement. But the
Upanishads insist that the ‘knower
of Brahman gains the highest, enjoys
all desires along with the wise

Brahman himself.”’'®
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In other words, the attainment
of the Supreme is a fulfilment, a
positive gain. The ordinary, limited,

and low consciousness that we have
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now is transformed, on this
attainment, to an all-inclusive,
unlimited and high state. It is not a
mere detail of comprehension, but a
new vision, a New pOwer, a new
‘compulsion to change’ (Sri
Aurobindo), an actualisation of a
greater being, a more worthwhile
being, a ‘real’ being. ‘‘Knowledge,”’
says Sri Aurobindo, ‘does not end
with knowing, nor is it pursued and
found for the sake of knowing alone.
It has its full value only when it leads

to some greater gain than itself,

some gain of being.”’'’

Self-knowledge in this sense is
an instrumental value: it is
inseparably related with the
consequence of that knowledge,
namely ‘Delight’ (ananda). The

Upanishads speak of Delight as the
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highest value, identical with the very
Self. The Upanishadic Delight is by
no means the vulgar hedonistic
pleasure complex: it 1is the
fundamental nature of all existence,
the very principle responsible for the
entire evolution. This is implied in
the outburst: ‘Indeed, who would
breathe, and who would live, if

Delight were not in the space (within

the heart)?’?°

S AT F: 10T
AT ATHET =T T &g |

The unfoldment of Self into the
phenomenal world is rooted in the
Delight. But involved in the
phenomenal world and caught up in
its meshes, the Delight is lost sight
of. We go about care-worn and

agitated, altogether unconscious of
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the Delight, which is our essential
nature. But when one gains the
essence (by becoming the Self) he is
‘Delighted’®'; for this essence it is

that generates Delight.?

Gﬁ%@r: IW@W
AeearssA=T safa ||

Thus, Delight is the
fundamental principle, the first
principle, the core of existence, the
innermost of the sheaths which
constitute a being. The Upanishad
provides a scale of gradation of
Delight, starting from human
pleasures and ending with the
essential Delight mentioned above.
The discourse that describes this
scale is curiously termed the
,‘Calculﬁs of Delight’ (anandasya
mfmém,éé}. It is interesting that in

this scale, the initial unit, namely
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human delight (manusha ananda) is
explained thus: ‘““‘A youth, good
natured, well-read, sharp, firm and
strong, ready to benefit by the whole
world, this is one measure of human
delight.”’*> And a hundred measures
of this would be one measure of the
delight of a man disciplined in the
higher knowledge, and free from
desires. And so on. A thousand
measures of the human delight would
be one measure of the Brahman-
Delight, which indeed is the essential
reality. A continuity is thus
established between the ordinary
pleasures that we enjoy and the
highest Delight which is the very
essence of existence. In the
transformation of human nature on
the wake of the liberating knowledge,
there 1is also a

progressive

sublimation of the factor of delight.
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Absolute (sat),

existence
undifferentiated consciousness (chit)
and supreme delight (ananda) are
but three aspects of the same reality,
which is the highest value in the
Upanishadic thought, an objective
steadily pursued. The reality of it is
unquestioned, but the attainment of
it (or the realisation of it) has
presented to the Upanishadic thinker
a practical problem: this is in fact his
preoccupation. The aspect of Delight
emphasises that the value is

subjective.

Nevertheless, inasmuch as it is
not a mere feeling, but a total
experience, it is both intrinsic and

ultimate.

THE HIGHEST GOAL

Self as Delight is no doubt an

experience, besides being an

existence or a fact. The knower’s
consciousness is lifted out of the
phenomenal involvement, freed from
the limitations of ordinary object-

bound ego-transactions, and elevated
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to the highest state of our being,
which in the words of Sri Aurobindo,
‘is not a denial, contradiction and
annihilation of all that we now are;
it is the supreme accomplishment of
all things that our present existence
means and aims at, but in their
highest sense and in the eternal
values.””** Tt is always described as
a ‘gain’ (labdhi), an ‘achievement’
(apti), a ‘becoming’ (sambhiti), a
positive something added to normal
consciousness which makes a whole

world of difference.

This becomes clear when we
consider the expressions of the
obligation in relation to this ultimate
value. The end not merely exists but
prompts the individual to strive for
it, to earnestly aspire for it, and

diligently work for it. The
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Upanishads ask us to obtain

(nibodhata)*®, to know (vijanata,

vijijiasasva)*®, to  meditate
(upasita)’’, to ‘contemplate’
(nididhyasasva)*®, to ‘strike’

(viddhi)®, to ‘think’ (dhyayatha)*°.

The end is to be ‘known’

(anudrashtavyam)®, to be ‘acquired’
_(éptavyam)”, to be ‘struck’
(veddhavyam)*, and to be ‘sought
after’ (anveshtavyam)?*. And there is
an air of urgency about the call, for

unless one-gets it here and now,

‘great indeed is the loss’*.
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Naturally enough, the texts not
only mention but dilate upon the

means to attain the objective, upon

Darsanodaya (Early Indian Thought)
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the instrumental values. A keen
desire is of course indispensable,
Nachiketas, the hero of Katha
Upanishad, illustrates this desire:
steadfast was his wish, altogether
earnest, and unshaken. Satyakama
Jabala, Maitreyi, AjataSatru,
Uddalaka-aruni, Svetaketu, Jaivali-
Pravahana, and several others are
distinguished by their earnest
application. The numerous episodes
in the Upanishads which provide the
background for the lively dialogues
suggest the importance of intent
inquiry and earnest search, for ‘it is
only for the person that seeks, the
Self unfolds itself; it is obtained only

2937

by him.
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Desire to learn, to know and to
experience constitutes the very spirit
of the Upanishadic sages.
Yajiavalkya explains: ‘Man is made
of desires. As he desires, so he
wills; and as is his will so is his
action, and as he acts so he
obtains.”’®® And the same sage
justifies the desire for reaching the
Self on the ground that nothing is
dearer than Self: Self indeed is the
‘honey’ (madhu) in all beings®. Love
of Self (atma-kama) is said to be the
foundation for all other desires:
‘“Verily it is not for the love of all

that the Self is dear, but it is for the

love of Self that all is dear.””*
HTeaTEq S Td fRr v |

Not only is the Self the

foundation of all our desires and all
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the levels of conscousness, but
everything is in fact centred in it, as
““‘spokes of a wheel in the hub.”*
All objects, all thoughts, all
sensations, all physiological
processes are sustained only by the
Self: it is verily the beam. And
knowing the Self, one would know
everything.** Therefore, Yajiavalkya

insists, one must desire to know the

self.

THE MEANS

The desire when earnest and
intense assumes the form of striving
(sadhana), and for striving to be
successful the entire being must be
prepared and geared up. Upanishads
employ two expressions which are
significant: dhatu-prasada

(equilibrium of all humours and
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pacification of all faculties)”, and
sattva-suddhi (purity of the whole
being)**. These processes are said to
result in ‘firm mindfulness’ (dhruva
smrtih), which in its turn would snap
all fetters of the ‘heart’. The two
expressions are employed in the texts
as values in themselves: they are
really contributive values. They
constitute the essential traits of a
person in whom the ultimate value
has become operative. They do not,
however, stand on their own. They
would be menaningless without
reference to the Self-realisation, to
which in fact they contribute, and
for which they are in the nature of

a preparation.

If this is the preparation for the
ultimate attainment, the Upanishads

prescribe a training programme to
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perfect this preparation, and this is
called ‘brahmacharya’ or pursuit of
the highest reality. The seekers in
the various Upanishads are frequently
described as ‘living the chaste life of
a student of the sacred knowledge™*.
The expression brahma-charya came
in due course to acquire the meaning
of a stage in life (asrama), devoted
to learning and preparation for the
next stage, viz., the householder’s;
and later to acquire the narrower
meaning of celibacy. But the
Upanishadic brahmacharya is more
a matter of discipline, askesis, a
dyanamic  involvement  with
contemplation. It has little to do with
celibacy or with the student’s stage
in life. Anyone, in whatever station,
who feels inclined to reach the
highest would bind himself to a

teacher under the vow of
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brahmacharya. Tt is followed by a
resolution: “1 shall live
brahmacharya’® (brahmacharyam
vivatsyami) with the consent of a
teacher. It would appear that for the
Upanishadic mind a teacher was

indispensable for brahmacharya.

Seekers after truth always
gather round a good teacher, like
Yajiiavalkya, Varuna, Haridrumata
Gautama, Satyakama Jabala,
Sanatkumara, Uddalaka-aruni and
Raikva. The teacher was said to be
the prior form, and the pupil the
latter form; knowledge their
conjunction, teaching being the

connection.*®
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The teacher had a firmly

established role in the Upanishadic

Dar$anodaya (Early Indian Thought)




society: he could aspire to be
““glorious among men, better than
the very wealthy.””*” A good teacher
had always a great congregation of
students who came to him from all
sides ‘as waters run downward, as
months run into the year’.*®* For the
universally accepted notion was that

‘Only he knows, who has a

teacher.”’*

ArEREE e Jg |

The teacher was not a mere
master of the sacred lore; he had no
doubt intelligence (medha), delivered
by Indra, but his prayer was to
become the possessor of immortality.
The ideal teacher, according to the
Taittiriya Upanishad, was one whose
body was vigorous, and tongue

exceedingly sweet; his ears heard
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abundantly; and he was a living
sheath of the sacred knowledge
covered over by intelligence
(‘“brahmanah koshosi medhaya
pihitah’’). He helped the student by
posing provoking propositions and
enlightening problems; he stimulated
his inquiry and led him on to hitherto
unchartered fields of thought. There
are many instances of teachers having
done all this in the Upanishadic
texts. But more important is the
teacher’s guidance in the practical

application of truths intellectually

comprehended by the pupil.

The brahmacharya programme
with a teacher did not end with
discourses. It included attending,
inquiring, contemplating,
concentrating. The general term for

all this is tapas, which normally is
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translated as penance or austerity.
Varuna tells his son Bhrgu: ‘Know
the highest by austerity, for austerity
is the highest!”'

quer ser fafsmmes | adr s&fa

Elsewhere we read: “‘It is by

austerity that the highest is built

1952
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Sometimes  austerity  is
mentioned alongside brahmacharya>,
burning faith (Sraddha)®, restraint
(dama)*®, learning (vidya) and
meditation (chinta)’®. These are in
fact elements of austerity or aspects
thereof, which are only spelt out in
the above references. It is more

usual to refer to austerity in its

inclusive character, as in Varuna’s
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injunction cited above, or in the
Svetasvatara statement: ‘It is by
austerity that one finds Self in
himself - as oil in the sesame seeds,
as butter in cream, as fire in the
friction-sticks.””*’

This statement incidentally
suggests the nature of austerity. Oil
is no doubt in the sesame seeds; but
for it to appear, seeds have to be
pressed; butter comes out only when
cream is churned; and fire sparks
out only when the sticks are rubbed
hard enough. Likewise, for the
highest in the individual to be
realized, one must struggle, put forth
effort, and persevere. It is a process
of drawing out, a dynamic
transformation of being into
becoming and becoming into being.

The word ‘tapas’ means heat,
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warmth, creative urge, incubation.
As a result of effort or energy, the
ordinary consciousness of man is
heated up, and what was latent in its
comes up when consciousness works

on itself, rubs against itself, applies

its whole force on itself; the entire
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being is concentrated; and this is
austerity or askesis. To quote Pandit:
‘Tapas is the ingathering of all of
one’s consciousness and
concentrating its force upon the
object in view; as a result of this
heat of creative incubation there is
a release of energy, a dynamism
which goes to effectuate the purpose
undertaken.””®

Austerity together with restraint
(dama) and work (karma) is said to
be the foundation of the secret
doctrine®®, the three together
constituting a whole. This is the
most effective means that the ancient
texts frequently speak of. Sometimes
tapas itself is credited with the
characteristic of an end. But it is

uninistakably the major instrumental

value with reference to the ultimate
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objective of Self-realisation. It is an
actual experience, and contributes
to directly enhance the quality of
life. In this sense, it has an intrinsic
worth, while also being an
instrument. It is to be noted that it
is subjective, being dependent solely
on the individual’s experience, and
not existing outside him. It has
reference only to the motivations
and purposes of the individual: in
fact, this is what mobilises all his
energies and provides him with the
necessary driving force. It activises
him: it not only stimulates him but
sustains his efforts. This is what is
meant by the statement that the

highest is built up by austerity.

Austerity is looked upon as
more or less an abstract value though

concrete action-patterns like restraint
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and meditation; faith and effort are
associated with it. However, there is
at least one reference where it occurs
as a practical programme. ‘‘Just study
and teaching’’ says Naka Maudgalya,

““that is austerity.””®
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The Taittiriya Upanishad
attaches great importance to study
and teaching, and regards these as
essential conditions for the
development of all other virtues.
Study in this context is not to be
mistaken for acquisition of
information concerning secular
branches of knowledge: it is an old
Vedic expression signifying a sort of
sacrifice for the sake of sacred

knowledge (brahma-yajia), as a
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means for the obtainment of the
‘eternal world’.®' The Study is said
to calm one’s mind (yuktamanah),
heal all his ills, render him
independent of others; his
intelligence is sharpened and his
attitudes get correct and constant,
with senses under control. It is not
so much learning as deep reflection
on what has been learnt. Here is an
interesting observation that the great
Patafijali has made: “What has been
learnt from the teacher becomes
fruitful in four stages - first while
receiving it from the teacher, next
while studying it, then while teaching
it to others, and finally when applying
it to life situations.”’®> This
observation applies equally to sacred
and secular studies: they are both

meant for life. Brahmacharya as a

preparatory stage was even in the
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Upanishadic period devoted to the
acquisition of literary and technical
skills under competent teachers. It
was an accepted social institution.
But svadhyaya was largely outside
this institutional framework, and its
objective was not so much the
acquisition of skills as the obtainment
of knowledge that saves. (‘sa vidya

ya vimuktaye’)

This kind of special study was
not conducted in the usual schools,
but in small groups of earnest seekers
sharing the uncommon enthusiasm
for deeply spiritual matters. These
groups, called parishads, were
occasional, sometimes accidental,
and did not survive a few meetings.
There was no fixed location, nor
were the participants constant. These

were in the nature of closed
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conferences usually dominated by a
celebrated sage of extraordinary
attainments, but conducted through
open and free debates, disputations,
interrogations and inquiries. The
results of the transactions in such
sessions have been enshrined in the
Upanishads. The Upanishadic texts
frequently mention such academic
sessions, and record the deliberations
therein. Yajnavalkya figures
prominently in several of such
conferences. The expression
‘Upanishad’ in fact signifies
‘approaching for instruction’, a
session ‘wherein is contained the
highest good’ (‘nishanr_lam asyam

param éreyah’).%?

Owing to the nature
of the subject-matter of discussion
in these meetings, the transactions
were mostly confidential and

esoteric; and hence the Upanishads
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were styled secret doctrines (guhya-

adesa, rahasyam).

The important point to note is
that these meetings were occasions
for ‘study and teaching’ which
formed essential features of austerity,
and which contributed to austerity as
an instrumental value. Although these
meetings were occasional and short-
lived, the attitude of the participants
was full of faith and zeal. Faith
(sraddha) comes in frequently for
mention as an important factor in the
understanding of the highest truth; it
is an essential orientation that makes
the seeker open to subtle but
significant experiences. It is defined
as the complete cleansing of the
mind (chetasah samprasadah) for the
purpose of containing the truth®.

And its foundation is the ‘heart’ for
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‘it is by the ‘heart’, that one knows
the faith.”’® It is interesting that in
the context of faith being founded on
the ‘heart’, there is mention of
sacrifice (yajia) being founded on
gifts (dakshina), and gifts on faith.
Sacrifice here is the earnest effort
represented by brahmacharya
(restraint) and tapas (austerity); and
gifts symbolise dispossession of
oneself, giving up the wealth
(involvement with the phenomenal
world), deliberately, willingly and
with an undisturbed mind. Unless
one is willing to give up, restraint
and austerity do not become fruitful;
and one cannot give up well unless

one has an abiding faith.

For the self composed of
understanding, the Upanishad says,
faith is the head.®® That is why
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Aruna tells his son Svetaketu, ‘Have
faith, may dear’’.®” The Sanskrit
expression ‘Sraddhatsva’ actually
means more than having or
possessing faith: it signifies exerting
faith, putting forth faith, making faith
become, using faith as a powerful
instrument. It is, in fact, regarded as
a contributive value which is
subjective. The whole being of a
person is well integrated and directed
towards the end. The person now
responds as one whole, the
multitudinous thought-processes and
action-potentials are all resolved into
a unitary response. The world of
stimulations is severely narrowed
down, as also the reaction-patterns
of the individual. Faith is a state of
readiness to receive, a preparatory
set geared up for effort. Devoid of

this faith, knowledge although
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communicated through expert
instruction will remain but a bundle
of stray pieces of information.
Nachiketas, into whom ‘faith entered’
(‘sraddha vive$a’)®® asks Yama to
instruct him for he is full of faith.*
In other words, he claims to be in

a fit condition to receive.

The consideration of faith takes
us to the problem of the ‘method of
approach’, viz., upasana. The
expression updsana means ‘coming
very near a thing’ or ‘approaching’.
In Indian tradition, there is a long-
standing controversy whether
knowledge (jiiana) or action (karma)
is the effective instrument of
liberation. Knowledge aims at
identity, while action involves
separation. The Mimamsakas

emphasise the importance of action,
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especially the action enjoined in the
scriptural texts, and reject on the
same count the value of knowledge
as an instrument to reach the highest
end. The Vedantins led by Sarnkara,
on the other hand, hold fast to
knowledge as the sole means of
liberation and dismiss action as
irrelevant or unimportant. Older
thinkers like Bhartrprapancha, who
follow closely the Upanishadic
thought, seek to reconcile the two
views (samuchchaya) by calling
attention to the fact the both
knowledge and action are equally
relevant and involved in the approach
that is styled upasana.”® The
expression in the Upanishad ‘the
two together’ (ubhayam saha) is
taken to justify this stand. Not
entering into the details of his

controversy, it may be pointed out

Dar$anodaya (Early Indian Thought)




that the Upanishads do underline the
role of action (kriya or karma) in the
production of the knowledge that
liberates. We need only refer to the
well-known injunction at the very
commencement of the Jéa-
Upanishad: ‘‘Doing actions only, one
must desire to live a hundred

years.”’”!

Famae HATT foeifas=sa_ g ||

The action in the Upanishad is
spoken of in terms of uninterrupted
effort or practice (abhyasa,
prasankhyana, upasana). Sarnkara
commenting on the Chhandogya
defines upasana as follows: ‘It is a
steady maintenance of one-
pointedness of thought, uninterrupted
by any awareness different from this,

concerning some object supported
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in scriptural texts.”’”? It is not mere
absorption or concentration, but
devoted attention up-held by strong
motivation. It is by no means passive
or automatic. It is to be actively
upheld, maintained, furthered; it is
a matter for perseverance. This is
what Ramanuja describes as firm
mindfulness, or constant
remembrance (dhruvanusmrti)” and
Vedanta-desika following him
interprets it as meditation (dhyana).”

Thus the Upanishadic updsana is a

deliberate, active, meditative
absorption.
It is interesting that the

Upanishads suggest that an upasana
could be weak or strong. The strong
or effective upasana is said to rest
on three factors: right knowledge

(vidya), faith (sraddha) and a certain
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intuitive understanding (called
upanishad).”” These three are
dyanamic involvements, and they are
responsible for the ‘action (karoti)
that the Upanishad speaks of. With
faith as a preparatory set, knowledge
as a directing force . and
understanding as the leading light,

the approach becomes effective.

When the approach is effective,
the veil of ignorance which hides

reality is removed, and concurrently

the individual’s vision breaks through
the limiting particulars, and extends
beyond the confines of ordinary and
individualised consciousness. The
barriers that are projected by the
ego, the mind and the sense-organs
are pulled down, and consciousness
begins to flow out, flow on, and
flow through. This is What the
Upanishads call the attainment of the
Self, which is the ultimate and

absolute value.
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CHAPTER SIX

AYUR-VIJNANA: (Science - Art of Life)

Indigenous Indian medicine has
four major lines of development, all
of which go back in their origin to
a very remote past. Two of them,
represented by the physician Charaka
and the surgeon Susruta (both of
whom lived in centuries prior to the
- Christian era), are collectively

designated as Ayurveda (or the
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Science of Life), and sought to be
integrated into the Vedic tradition.
The third is the system of
therapeutical alchemy known as
Rasa-vaidya (or the Rasayana
school), where use of metals and
mercury is extensive; this is the
meeting place of Indian chemistry

and Indian medicine. This system
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developed almost independently of
the Vedic tradition, and profited by
contact with such cultures as the
Arabian, the Persian and the Chinese.
The fourth line of development is
the Siddha (or the adept) system, the
origin of which is obscure but was
distinctly outside the Vedic tradition;
at present it is prevalent only in
South India, especially in the Tamil
country. There can be little doubt
that all these systems were rooted in
the Tantrik culture, and were to a
great extent influenced by the

Samkhya-Yoga complex.

The fear of death which has
plagued man all along his career was
obviously the most effective
motivation for the development and
discovery of techniques to preserve

and prolong life: the goal of all

Darsanodaya (Early Indian Thought)

spiritual endeavour as well as all the
worldly activities of man 1is
deathlessness (amrta) or continuity
of existence. In fact, religions which
believe in after-life and immortality
of soul have sprung from this deep
yearning. The early attempt was to
prolong the physical existence itself,
to make the body strong enough to
survive the odds, to make the body
itself immortal, to transform the
essence (rasa) of the fleeting physical
existence into a firm diamond-like
substance (vajra). Alchemy works
within this framework. If death is
productive of a strong sense of fear,
disease is likewise a source of
concern. Death is inescapable, but
disease could be prevented and
cured. When the causes of disease
were largely unknown, evil spirits,

malevolent deities, black magic,
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withchcraft and sorcery gained
importance in man’s endeavour. Not
only religions have passed beyond
this stage, but all science has gone
through it. Medicine, in particular,
was in its early phases of
development intimately involved with
these obviously irrational procedures.
It was only gradually that medicine

has extricated itself from this

involvement.

In Indian medicine the passage
from the irrational to the ‘rational’
was not only very gradual, but in a
sense was never complete. It does
not, however, mean that in India
medicine remained stagnant or tied
up with primitive beliefs. Far from
it, it made marvellous progress,
especially Ayurveda; its diagnostic

methods, therapeutic procedures,
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medicinal employment of a large
number of herbs and substances most
of which are commonly used in the
Hindu kitchen, discovery of the
excellent medicinal properties of
herbs, plants, trees and the spices,
and the determination of the dosage
and the manner of taking the
medicine are all elaborately and
carefully thought out, tried out,
codified, and systematised. And more
importantly, Ayurveda developed a
comprehensive and consistent
philosophy, which again is a marvel
considering its antiquity. This
philosophy is singularly free from
‘the primitive mentality’ which
sustained magical practices. The old
ideas of deathlessness, bodily
continuity for all time, and immunity
forces of

from all possible

disintegration were in Ayurveda
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brought down to the idea of sound
and effective health. There could be
little indeed that is mystical in a
medical system. But intuition had its
own rdle to play, and many of the
basic ideas of the philosophy of
Indian medicine were obtained, not
by calculated reason or careful
observation, but by a different
process which may be described as
due to tapas and the consequent
intuitive vision. Notwithstanding the
accumulation of significant data,
refinement in treatment methods,
improvement in the methods of drug-
preparation, the ideological position
remained substantially the same
throughout the ages. It did not evolve
gradually, or develop in stages. Even
at the earliest period, it was full-
fledged, mature and comprehensive.

While the practice was thoroughly
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rational, the theory remained

‘arational’ (in the sense of being
beyond reason and intuitionally
justified). And the use of precious
stones, amulets, talismans, and
mystic diagrams for curative ends
continued alongside an elaborate
pharmacopoeia. It is curious, if also
somewhat paradoxical, that magic
and medicine could coexist for such
a long stretch of time, in a country

that has been for ages intellectually

alert.

The two lines of development
of medicine in India represented by
Charaka (about 200 B.C.) and SuS$ruta
(about sixth century B.C.) are together
known as Ayurveda, and go back to
a hoary antiquity. There are legends
which seek to establish continuity

between the Ayurvedic tradition and
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the Vedic tradition, with the
assumption that the Vedic tradition is
without an identifiable beginning.
Sometimes, Ayurveda is regarded as
the fifth Veda; but it is more usual to
regard it as a supplementary Veda
(upa-veda).
Mahabharata (2,11, 33 spelt out by

According to

the commentator Nilakantha), it is one
of the four upa-vedas, others being
archery (dhanurveda), musicology
(gandharva), and political science
(artha-$astra). Within the Ayurvedic
tradition itself, the medical science is
regarded as an appendage (upanga)
of the fourth Veda, viz. Atharva-veda.
There is a belief that this appendage
originally comprised 1,000 sections
(while the Veda itself consisted of a
little more than 6000 verses); but in
consideration of the brevity of human

life and poverty of our wisdom, this
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immense mass was supposed to have
got attenuated in course of time to
just eight divisions, the extant
ashtanga-Ayurveda. Whether it is
regarded as an appendage (as Susruta
does) or as a supplementary portion
(as Vagbhata does) or as an
independent Veda (as Charaka does),

its association with Atharva-vedais a

generally accepted proposition.

It is well-known that Atharva-
veda is outside the classical Vedic
complex which originally was only
threefold (trayi) -- Rk, Yajus and
Saman. Although Atharva came to
acquire the Vedic status at a later
date, the content is clearly more
ancient than the Rks themselves.' It
has been shown that the Atharva
really goes back to the Indus age.”

Indeed, the outlook of magical spells,
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arhulets, charms, incantations,
curative abracadabra, witchcraft and
sorcery that we find predominant in
this Veda, reflects what moderners
choose to describe as primitive or
preliterate mentality. Atharvangiras,
the old name for the Atharva-veda
suggests a two-fold approach:
pacificatory-curative practices ($anta)
and the practices of witchcraft and
sorcery (ghora). Both practices were
equally in the hands of priestly
magicians and medicine-men (the
atharvans), who dominated the scene
before and during the Rgvedic
period. The situation has continued
to our own day, after more than
eight years, in the rural parts of our
country and among the tribal folk.
Kulluka-bhatta, Manu’s
commentator, was right when he

said that there are in this country
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two distinct traditions, Tantrik and
Vedic.’ The latter is generally, but
not necessarily, associated with the
sophisticated achievement of an
abstract, spiritual, sacrificial-
symbolic, intellectual-philosophical
outlook; and the former is identified
with the numerous folk cults with a
ritualistic involvement, especially
related to the cults relating to the
mother-goddess and oriented to the
fulfilment of natural urges. There is
little doubt that Atharva-veda
emerged out of this mass of popular
beliefs and practices, in an attempt

to accommodate them within the

Vedic tradition.

It 1s highly significant,
therefore, that Ayurveda relates itself
to Atharva-veda. Of the nine classical

recensions (sakhas) of this Veda,
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only two (Paippalada and Saunakiya)
are available now. The ninth
recension, called ‘Charana-vaidya’,
no longer extant, presumably
contained the lore of wandering
medical practitioners and also
popular curatives (bheshajani).

Probably, the wandering doctors of
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this age were responsible for the
creation of a school of medical
thought, expounded and defended
later by the Atreya-Charaka line of
development. It is interesting in this
connection to note that Charaka-
sarnhita argues that there was no
time when medical knowledge and
practices were not current among
the people. Ayurveda, in his view,
has a beginningless continuity; when
it is said to be related or affiliated
to Veda, it is in the nature of a
concession to sophistication. It
would be wrong to regard Ayurveda
as a development of the Rgveda or
of Yajurveda as the Vedéngas (like
Nirukta, Jyotisha, Chhandas and
Sik$z"1) were. In fact, it belongs more
naturally to the amorphous
heterogeneous Tantric tradition,

which undoubtedy was pre-historic.
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When we find characteristically
Ayurvedic ideas like the circulation
of multiple breaths inside the body,
or the three pathogenic factors
(tridosha), or the medicinal
properties of the herbs and plants
(oshadhi) in the Vedic literature, it
is to be assumed that the later and
sophisticated culture in the country,
found it necessary, or expedient, to
assimilate these meaningful or

prevalent ideas belonging to the

people outside its own fold.

It is psychologically significant
that Vedic references with regard to
physicians and medical practice in
general exhibit a rather ambivalent
feeling. It was necessary to accept
medical aid, and that is how medical
knowledge was incorporated in the
Vedic

corpus, although this
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knowledge came from the folk that
was probably outside their ritualistic
fold. Rudra, a divinity belonging to
the Vedic as well as the Tantric
culture, was the‘first physician’
(prathamo daivyo bhishak) and the
Vedic poet prays: ‘O Rudra, may we
not make you furious! You are indeed
a bulll! We hear you are the best
among physicians, and may our
children grow up with vyour
remedies!”’.* A$vins are again the
first physicians who protect and
rescue the blind, the weak, the aged
and those ‘that have fallen into the
pit’.> But they are impure (apitau)
‘like the physicians that wander
among men’: and physicians are
‘unclean, unworthy of sacrifce’.’
Rgveda includes a hymn to the
healing herbs (Oshadhi-stuti, 10, 97),

ascribed to the ‘cure-man’ (bhishaja)
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and addressed to Soma, the divine
monarch of plants, who is
represented on earth by the
psychedelic drink (Indian hemp?
asclepiade?) which the Vedic poets
ingested and offered to the gods.
But the stigma against the healing art
continued till the period in which the
Dharma-sastras were prepared;
medicine was considered an ignoble
profession which no high-born should
condescend to take up. It was a
service which was no doubt essential
and noble, but in the vocational set-

up it was assigned an inferior status.

Whatever the reason for the
initial taboo, in later times, when
drinking was regarded as morally
reprehensible and was considered a
vice which heralded other vices, the

healing art which extolled the virtues
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of wine (as illustrated in Charaka-
and Bhela-samhitas, where a good
case for liquor is made out) was
naturally looked down wupon.
Ayurveda not only includes alcohol
in its pharmacopoeia (dsavas and
arishtas), but had use for meat and
drugs extracted from animal bodies.
Charaka lists as many as 170
medicines of animal orgin. The
Ayurvedic notion of a happy life was
not exactly to the liking of the
austere, ascetic and puritanical law-
givers. They naturally frowned upon
such advice coming from Ayurvedic
sources as: ‘There is no sin in eating
meat, in drinking liquor, or in sex-
indulgence: they are natural
inclinations. But there is merit in
self-restraint’”.” Belonging as it does
to the Tantric tradition, Ayurveda

looked upon body as the home of
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enjoyments (bhoga) and also prone
to ailments (roga). Drinking can be
for enjoyment: it is hearty, makes
one light, good for all beings,
removes worry, pain and fatigue,
expands the mind and corrects the
disorders of phlegm;® but excessive
drinking (panatyaya) can be serously
disturbing. All Ayurvedic texts
contain a section of treatment
procedures for alcoholics. Health
for them was the highest
consideration, and proper enjoyment
was after all the purpose of sound
health. Clean life, good food, normal
pleasures and vigorous health
constituted the major part of
Ayurvedic ethics: deprivation and
over-indulgence were equally wrong
in this outlook. If austerity was
prescribed, it was in consideration

of health, and not because of religious

reasons.
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And the physicians naturally
attached an enormous importance to
the body, its preservation and
improvement (yoga-kshema). A
physician was expected to understand
human constitution (deha-tattva) and
human nature (deha-svabhava); and
his job was to secure the efficiency

of the physical apparatus that we
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call the body (kaya-sadhana). Thease
ideas were directly drawn from the
Tantric tradition; the emphasis on
nature and on the need to improve
upon it were basically related to the
Sarmmkhya-Yoga complex. The Vedic
culture, on the other hand, regarded
the body as but secondary to the
spirit, and emphasized austerity,
penances, discipline and
contemplation. The outlook that
gained currency in the wake of Vedic
influence, although at a much later
period, looked upon the body almost
as a necessary evil, a home of dirt
(‘rajassayatanam’ as a Buddhist text
describes) a habitation of the
satanical forces of lust, greed, envy
and wrath; by and large, it was
considered impossible for the soul
to reach salvation until the physical

body was eliminated or sufficiently
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humbled. But Ayurveda held that
the body was the foundation of all
wisdom and virtue, and the source
of all the supreme objectives
(dharma, artha, kama and moksha);’
apart from his body there is nothing
that is of great help to man. If one
does not realize the Absolute in this
very body, argued Ayurveda, it is
even more difficult for him to realize

it when he has gone beyond the body.

ASSIMILATION AND
SYSTEMATISATION

The antipathy entertained by
the conservative folk within the Vedic
fold towards Ayurveda must be
considered in this background. And
when Ayurveda had to be

accommodated within the Vedic

complex, Atharva-veda was naturally
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where it belonged. Charaka’s
protestation that Ayurveda is superior
to other Vedas, because it deals with
life which is the foundation for all
happiness and  profit,'® s
symptomatic of the sensitivity of the
medical practioners of that period;
and their affiliation to Atharva-veda
was in the nature of a challenge, for

that Veda also enjoyed a dubious

reputation in the conservative circles.
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Charaka’s comentator, Chakrapani-
datta, boldly suggests that Atharva-
veda became Ayurveda by focussing
its attention on the curative aspect."’
The conservative view, however, was
slightly different. Darila-bhatta, an
early commentator on Kausika-satra
belonging to the Saunakiya recension
of Atharva-veda, says: ‘There are
two kinds of diseases, one kind
caused by eating unwholesome food,
and the other caused by evil spirits.
The former are treated by Ayurveda,
while the latter are dealt with in this
science (viz., Atharva-veda).’’'?
Diseases caused by unnatural
conditions and beyond easy or clear
diagnosis were generally ascribed to
the wrath of spirits, infection by
unwholesome elements, influence of

evil forces, effect of magic, or

transgression of tribal laws. The
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treatment of such ailments naturally
involved the employment of
supernatural agencies to one’s own
advantage. The curative procedures
in Atharva-veda includes magical
spells (mantra), amulets (mani-
dharana), expiation (prayaschitta),
(aushadha),

magical potions

sacrifices (bali and homa),
pacificatory rites (mangala and
svastyayana), fasting (upavasa) and
pilgrimage (yatra). All these have
survived in Hinduism despite their
rejection in the later Vedic tradition,
and most of these practices go back
to pre-historical tradition. The other
obviously occult practices
of magicians and sorcerers (which
figure prominantly in the Atharva-
veda) have, however, been confined

to the unsophisticated and pre-

literate folk.
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One of the eight branches of
classical Ayurveda was the treatment
of ailments caused by supernatural
agencies (bhita-vidya); another was
toxicology (agada-tantra),
counteracting poisonous bites and
evil influences; still another was
virilification (vajikarana), restoring
lost or reduced vitality, by medical
and magical means. These three
branches belong more naturally to
Atharva-veda than to classical
Ayurveda. The other five branches,
internal medicine (kaya-chikitsa),
surgery (Salya-tantra), treatment of
diseases of ENT (salakya-tantra),
paediatrics (kaumara-bhrtya), and
rejuvenation (rasayana), were
specialised in Ayurveda: they
developed altogether independently

of the Atharva-veda.
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Although Indian medicine
sought to wean itself out of
Atharvanic practices and ideology at
a very early age, it retained its
Tantric complexion for a long time.
Even classical Ayurvedé éccepted
Samkhya as its theoretical basis, and
Samkhya has already been shown to
be the view-point of the Tantric
tradition,'”>  uncompromisingly
atheistic and materiaiistic, in its early
phases at least, and therefore non-
Vedic. We find in_Charaka-samhita
in its present form (about 150 B.C.)
the earljef Samkhya of Paichasikha,
wherears in Susruta-samhita as
redacted by Nagarjuna (about the
first century A.D) the Samkhya is of
the classical type (I$varakrshna’s).
There is, in both samhitas, a

considerable softening of the anti-

orthodox fervour, and an attempt to
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reconcile the Samkhya with the
general orthodox orientation. We
have to note that both these samhitas
are only reconstructions and
redactions of earlier Tantras which
have been lost. We can never
conjecture what the orientation of
these lost Tantras was like. The very
expression ‘Samhitd’ in the works
ascribed to Charaka and SuS$ruta
betrays an anxiety to fall in line with
the orthodox texts belonging to the
Vedic literature. Charaka’s samhita
was a reconstruction of a tantra,
Agnivesa-tantra (as in the colophon
‘ityagnivesakrte tantre
charakapratisamskrte’’). Of the 1500
medical tracts listed in Aufrecht’s
catalogue, a good many are styled
tantras: Jivaka-tantra, Kapila-tantra,
Satyaki-tantra, Karala-tantra and so

on. Even the eight branches
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(ashtanga) of classical Ayurveda were
called tantras: Salya-tantra, Agada-
tantra, Rasayana-tantra, Salakya-
tantra, Vajikara-tantra, etc. It is not
accidental that all these were called
tantras. The belongingness of
Ayurveda to the Tantric tradition has

been consistent.

Indian medicine was actively
cultivated during several centuries
(seven to eight centuries according
to Filliozat)'* before the birth of
Christ. We have the evidence of
Megasthenes the Greek ambassador
who visited india in the fourth century
B.C., that the Sramanas (a group of
philosophers and ascetics outside
the Vedic fold) were practising
medicine and were greatly honoured
by the people for this service. There

1s a suggestion in Strabo (15, 170)
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that these Sramanas (pramanai) were
also magicians: here is another clue
to the belongingness of Indian

medicine to the Tantric tradition.

It is customary to recognise
two major lines of development in
Ayurveda, one specialising in internal
medicine (kaya-chikitsa) and the
other with a bias in favour of surgery
(salya-tantra). The two branches have
much in common; and the basic
theoretical framework is the same
for both. The former line of
development reached its culmination
in the Samhita of Charaka while the
latter achieved its perfection in the
Samhita of Susruta. These two
compendia are regarded as supreme
authorities in Ayurvedic theory and
practice, and their authority has been

unrivalled, despite numerous eminent
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authors in the field. We do not know
for certain if they were historical
personages at all. Charaka is said to
be a class-name for wandering
physicians who were popular even
during the time of Panini.'"® Susruta,
which means ‘learned’, may not in
fact be a proper name. However,
Indian tradition takes them as real
medical authors and they are
supposed to have lived during the
later Vedic period. The line of
development represented by Charaka
is called the Atreya School and
Susruta’s school is named after
Dhanvantari. We are again not sure
who Atreya or Dhanvantari really
was. It is helpful to follow the
traditional lead. Both Charaka and
SuSruta agree that Ayurveda was
first formulated by the self-born

Brahma, who communicated the
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system to Prajapati, and he to the
twin-divinities, the AS$vins, who in
their turn passed it on to Indra. The
ASvins who are regarded as the
‘divine physicians’ (devanam
bhishaja) are described as having
cured Indra, the mighty Vedic hero-
god, when he had fallen ill due to
excessive Soma-drinking (the ailment
later nomenclatured panatyaya). The
Sautaramani ritual puts the Asvins
into close relation with Indra, but

otherwise their relation is not very

intimate in Vedic literature.

After Indra, however, the lines
branch off. On Charaka’s side, Indra
handed over Ayurveda to the sage
Bharadvaja, and he taught Atreya-
Punarvasu and other sages. Atreya
had six disciples: Agnive$a, Bhela,

Jatukarna, Parasara, Harita and
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ATREYA

Ksharapani. Each of them composed
their own versions of Atreya’s
teaching and the first to compose
was Agnivesa. It was Agnive$a’s work
(tantra) that was reconstructed
(pratisamhskrta) by Charaka. On
Sus$ruta’s side, Indra taught Ayurveda
to Dhanvantari, appearing as the
king of Kasi, Divodasa, and he taught

the system to a group of students
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among whom Aupadhenava,
Vaitarana, Aurabhra, Paushkalavata,
Gopurarakshita and Susruta are
mentioned. After Indra, Bharadvaja
was the founder of Charaka’s line
and Dhanvantari-Divodasa of
Su$ruta’s line. It is interesting to
note that both Bharadvaja and
Divodasa have been mentioned in
Rgveda as contemporaries who were
together protected (and whose
‘routes were made circular’) by the
Aévins.'® This would make Sus$ruta
an earlier authority, for Charaka was
removed at least by two generations
Atreya and

after Bharadvaja,

Agnivesa.

It is unfortunate that all these
early medical treatises have been
lost, excepting Bhela’s which has

survived in a single manuscript,
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mutilated and fragmentary. Both
Bhela and Charaka rely heavily on
Atreya (Atreya-Punarvasu) and claim
to follow him closely. As has been
mentioned already, the work of
Agnivesa (who was a contemporary
and fellow-student of Bhela under
Atreya) is no longer extant in its
original form; what we have today is
only a reconstruction of it by Caraka,
or more probably a redaction by
Drdhabala (about ninth century A.D.)
who completed the work undertaken
by Charaka by writing the seventeen
sections of the Sixth Book (Chikitsa-
sthana) as well as the remaining two
books (Siddhis-thana and Kalpa-
sthana), presumably planned by
Charaka.'” Chakarpani-datta’s
commentary on this work known as

Ayurveda-dipika (about 1050 A.D.)

is very informative. There is another
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commentary, witten about the same
time, by Sivadasa-sena. Our
knowledge of Charaka’s school of
thought is principally based on the
Drdhabala’s redaction and

Chakrapani’s commentary.

Likewise, Sus$ruta’s work is no
longer available in its original form.
What we have is a revision by one
Nagarjuna.'* We have in the history
of our thought at least three
Nagarjunas, and it is hard to identify
the redactor (pratisamskarta) of
Suéruta. Perhaps he was the Siddha-
alchemist who lived about third
century A.D. We have other works
by him, Rasa-ratnakara being the
best-known one. Dalhana (about the
tenth century A.D.) wrote a splendid

commentary, Nibandha-sangraha on

Nagarjuna’s revision of Susruta-
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samhita. There is another
commentary by Chakra-datta (about
the same time). Dalhana mentions
many previous commentators like
Chejjata, Gayadasa, and Bhaskara;

but their works have been lost.

The fusion of the two lines of
development was attempted by
Vagbhata (about seventh century
A.D.) who compiled his Ashtanga-
hrdaya incorporating the views not
only of Charaka and Su$ruta, but
also Bhela and Harita as well as the
Rasayana system. This work it was
that gave Ayurveda its definition. If
this medical school has survived as
a unitary discipline and as a perfect
synthesis of theory and practice, it
is due to this work of Vagbhata.
Another great help in equipping

Ayurveda with an excellent diagnostic
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tool came from Madhava-kara (eighth
century A.D.) who prepared his
clinical guide-book Rugvini$chaya
(familiarly known as Madhava-
nidana). During the time Vagbhata
and Madhavakara lived, Ayurveda
became highly systematised, its
pharmacopoeia expanded, and
treatment-procedures refined. The
System continued to grow vigorously
about the thirteenth century after
which there has been a steady
stalemate; the beginning of the
thirteenth century marked the end of
an era of  growth and
standardization.”” In the medieval
ages, the Rasayana System was, by
a curious combination of
circumstances, rejuvenated and the
drugs and remedies evolved in this

system became popular. Although

there was considerable interaction
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THE ASVINS ( Physicians of gods)
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between Ayurveda and Rasayana,
Ayurveda as a growing discipline
appears to have lost its vitality about

this period.

BASIC ORIENTATIONS

For Charaka, Ayurveda was
just a ‘Science of life’’: It ‘instructs
us about life.”?° Suéruta, on the
other hand, suggests that Ayurveda
is that ‘by which life is obtained or
examined.”’*! Life in both definitions
stands for health, or diseaselessness
(arogya). And the basic postulate is
that man is a conglomeration of
elements, a pattern of factors: and
when these elements or factors are
properly balanced (samyag-yoga) it
is beneficial (hita) and pleasant
(sukha). The balance involves the

sense-functions (kala), sense-objects
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(artha) and the three-fold behaviour
(karma-bodily, vocal and mental).
Treatment (chikitsd) becomes
necessary when the effective balance
gets weakened (hina) or distorted
(mithya-yoga). While Ayurveda in
theory concedes the curative value
of Atharvanic practices (daiva-
vyapasraya) emphasis is almost
exclusively laid on the treatment
based on man’s reason (yukti-
vyapasraya) like medicine, diet and
habits. Among the Indian systems of
thought, it is Ayurveda that openly
recognises reasoning as an
indeperident  and  important
instrument of knowledge (pramana).
This naturally marks a point of

departure from the primitive

mentality of reliance on magic, and
signifies the dawn of what may be

called the scientific spirit. The
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methods of Ayurveda are interesting:
observation (pratyaksha),
examination (pariksha), inference
based on reason (anumana or yukti),
discussion with

(sambhasha),

colleagues
formulation of
hypotheses (pratijia), and diagnosis
(nidana). There is a special value
assigned to advice from competent

authority (aptopadesa).?

Ayurveda accepts another
treatment procedure based on yoga
ideology, ‘mastering the mind’
(sattvavajaya). This consists in
restraining oneself from excess, from
unwholesome sense-functions, and
controlling one’s own mental states.
Charaka argues that most of our
troubles are due to folly or errors of
judgment (prajiaparadha) : and to

avoid or eliminate the troubles, one
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must ‘live correctly’ (sadvrtta).

Correct living, according to

Ayurveda, does not involve
supernatural sanction or Vedic
authority. It is wholesome, integrated
living which adequately satisfies the
three fundamental motivations: urges
for self-preservation, desire for
material provisions which make life
comfortable, and longing for better
states of existence, here and
hereafter. Ethics is thus judiciously
subordinated to pragmatic

considerations.

Although Ayurveda is, by its
Tantric background, committed to
the body-principle (deha-tattva) and
to the idea of making the body
efficient (kaya-sadhana), there is in
it an acceptance Qf what may be

called the ‘psyche’ (atman), a
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spiritual principle different from, and
independent of, the body. The
person (purusha) who is regarded in
this system as the frame of reference
for all medical speculation and object
of treatment is a configuration
(samavaya) of the body (including
the sense-organs), mind, and the
psyche, organised into a single
system in the manner of a tripod.”
The body is grossly material, made
up of the five physical elements
(pafichabhttas) : space (or ether),
air, fire, water and earth. Senses are
sockets in the body made up of the
same elements. Mind too is likewise
physical, but subtly so. It transcends
the senses, and is therefore termed
meta-sensory (atindriya); the senses
are activated by it, guided by it, and
in that capacity it is described as

‘supporting’ or ‘furnishing the
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ground’ (adhishthayaka). The
‘psyche’ upholds, bears up, preserves
these factors, and therefore it is ‘the
upholder’ (dharin); and in so doing
it actively binds the factors into a
single system; in other words, it is
a designer (anubandha). Life (jivita)
is thus an organisation, a

phenomenological unity (samyoga).

The individual person, who is
thus essentially dynamic and is a
product of transaction, is known in
Ayurvedic literature by two
expressions: karma-purusha
(Su$ruta) and samyogi-purusha
(Charaka). The former word
emphasises the activity aspect of
the individual, while the latter, the
integrational  aspect. Both words

bring out the phenomenological,

transactional, and dynamic characters
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of the individual. The person may be
viewed as the field of activity,
providing motivation for all action,
and organising the physical factors
that go to make up the body.?* In this
sense, it is described as ‘one with
a body’ (Saririn). The psyche is
involved in this field as a factor, no
doubt as an important factor but as

one of the factors nevertheless.

Ayurveda explains the function
of this factor which ‘upholds’ the
other factors (known collectively as
the body-mind complex). The
psyche, when active, arouses the
mind (manas) into action, for the
psyche is invariably associated with
the mind (which, incidentally, is a
doctrine peculiar to Ayurveda).?
The cognition occasioned by mind

may not necessarily be of the exteral

Dar$anodaya (Early Indian Thought)

S s



world, for, as explained by Charaka’s
commentator Chakrapani, there can
be no cognition of the external world
without the participation of sense-
organs. In the absence of sense-
participation, cognition of the psyche,
as occasioned by the mind, alone
persists. This is not transactional
cognition, but introverted cognition
(atma-jnana), independent of objects
(nirvishaya), indeterminate,
unstructured and devoid of form.
But this introverted cognition is not
to be construed in terms of atma-
jiana of the Vedanta. Here it is
purely a psychophysical process, only
unstructured and indeterminate. And
Charaka specifically subscribes to
the notion of psychophysical
parallelism.”* And his doctrine of
invariant association of mind with

the psyche would adequately explain
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the formulation of the
phenomenological person (samyogi-

purusha).

Ayurveda’s indebtedness to the
Samkhya school of thought has
expressed itself in the concept of the
‘subtle-body’ (sikshma-Sarira or
liiga-deha).?” Constituted by
consciousness, ego, eleven senses,
and five subtle elements, this body
1s said to survive the physical body
and transmigrate; ‘like a little thing,
no bigger than a thumb, yet pervading
the entire body, even as a small lamp
lights the whole room.”’*® This body
is called ‘lifiga’ because it merges
thoroughly with the constitution. In
Ayurveda, this body is composed of
air, fire, water, earth and mind: it is
exceedingly subtle and is carried

over from one life to the next
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(ativahika). This is sometimes
referred to as  ‘elemental
consciousness’ (bhiatatma), a mass
of fine particulars integrated and
directed by the psyche (jiva). The
individuals as determined by this
subtle mass of directions within is,
according to SuS$ruta, the karma-
purusha whose disorders medicine
seeks to correct.”” The subtle body
is the substrate, the foundation, the
ground for the psychophysical
constitution to take shape and
function. The foetus is said to be
formed as a result of the father’s
sperm (Sukra or sattva) and the
mother’s blood (Sonita or rajas)
coming together, but not until the
subtle body has migrated into this

union.*®
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This subtle body, mind, heat-
power, (agni), watery contents
(sama), breath (vayu), and the five
senses (cognitive functions) are
together described as the vital
currents (pranah), which are located
in one hundred and seven vital
centres (marmas), of which head,
heart and pelvis (vasti) are
considered most important.’!
Sensory and mental functions are
associated with the head, while
consciousness (chitta) is located in
the heart. It is interesting that
Charaka calls heart by the
characteristically Sammkhyan word for
elemental consciousness, ‘mahat’. In
heart it is that all modes of
consciousness are gathered, and all

vital currents are centred.??
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Human constitution, according
to SuSruta, is distinguished by the
following functions: physiological
functions (like breathing), reflex
actions (like winking), sensory
functions (vishayopalabdhi),
intellectual functions, like decision,
(niSchaya), inquiry (vicharana),
scrutiny and apperception (vijiana),
memory (smrti) and energetic
application (adhyavasaya). These
functions are organised on the basis
of a network of elemental
modifications that work together to
‘uphold’ the body (dhatu). There is
a normal pattern that may be
described as ‘health’. When in this
normal pattern, all processes are
properly balanced (samyogavahi); the
factors that ‘uphold’ the body, viz.,

dhatus, are in their proper natural

proportions (prakrta-mana) so that
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the balance (samyavastha) is
maintained. When, however, these
factors are deficient or in excess, the
balance is disturbed, and disease

results.

Disease thus is essentially in
the nature of departure from
normalcy or disturbance (vikara).
There are forces within the body
that make the body foul (mala) and
disturb its processes. It is important
to note that there are also forces
within the body which strive to keep
the body clean and its processes
even (prasada). The aim of Ayurveda
as a curative discipline is to
strengthen the ‘prasada’ forces
against the ‘mala’ forces. The struggle
between them is normal and natural,
and health is a necessary concomitant

of this struggle.”® The job of a
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physician is merely to aid nature in
its normal struggle so that the proper
balance of the basic design in the

body (dhatu-samya) is secured.

Important in Ayurveda is the
notion of equivalence of macrocosm
(brahmanda) and microcosm
(pindanda), inherited from the
Tantric tradition. The structure of
the individual organism is essentially
similar to the structure of the
universe. This refers to the five
primary elements (pafichabhitas) that
enter into composition: earth
(density, solidity), water (cohesion,
liquidity), air (expansion,
movement), fire (heat, light), and
akasa (space, extension). The body
is as material and physical as the

world around it: its growth,

maturation, decay and disappearence
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follow the same natural laws. The
primary elements combine and
modify to produce and maintain the
inorganic as well as the organic
world. In the organic world,
however, their modifications assume
a particular pattern, best illustrated
in the human body. But the Ayurvedic
theory applies equally to human
beings as to the lower animals or
even to plants. There are not only
branches of Ayurveda to treat
elephants (Hastyayurveda), cows
(Gavayurveda) and horses (Asva-
vaidyaka), but there is a discipline
which specialises in maintaining
and correcting the health of plants
(Vrkshayurveda). There are treatises
written on these branches, and
there is no doubt that these

specialities were once actually

practised.
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SURYA

THREE-FACTOR THEORY AND
TYPOLOGY

Susruta quotes an ancient
opinion: ‘The constitution (prakrti)
of human beings is physical: it is

made up of air, fire and water.”’* Of

Dar$anodaya (Early Indian Thought)

the five classical elements (the
parichabitas) these three were held
in high regard even by the Vedic
poets, who personified them as wind-
gods (maruts or Vayu), fire-god
(Agni) and water-divinities (Varuna).
The wind-god is the most powerful;
it is indeed the soul or spirit of all
the gods, essence of the very worlds,
first-born of the natural order,
monarch of the cosmos.*® The fire-
god of course was the living divinity
in a sacrificial society. And waters
were ‘the causes of creation,”” rich
in rasa and containing the ‘liquor of
immortality’.?”  Perhaps  this
recognition follows an earlier
thought-complex. In any case, the
five primary elements in the cosmos
were supposed to be represented by

these three in man. In the - Tantra

Samkhya speculation, each of the
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elements is characterised by one or
more of the three modes of being
(guna): sattva, rajas, and tamas,
discussed earlier. The earth element
is characterised by tamas, air by
rajas, akasa by sattva, water by
sattva-tamas and fire by sattva-
rajas. In the human body, the air
factor is composed of the elements
akasa and air; fire factor by the
element fire, and water factor by the
elements earth and water. These
factors are named in Ayurveda vata
(vayu), pitta, and kapha (or
$leshman), characterised by the three
modes rajas, sattva and tamas
respectively. It is usual to translate
these factors as wind, bile (gall) and
phlegm (mucus), following the
humoral doctrine of the Greeks.
While the Indian factors-theory and

the Greek humoral theory are not
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identical, we may take these
expressions as meaning more or less

what the Sanskrit terms connote.

These factors are the
component parts of the functional
system that we call on organism; and
in their normalcy they support the
body-mind complex, and therefore
they are called ‘dhatus’. But when
they are thrown out of balance, or
get excited, they can cause trouble.
They become, in that condition,
pathogenic and so are called
‘doshas’*® In Ayurveda, the
expression ‘dhatu’ (elements or
component parts) is confined to the
seven structural aspects; plasma-
tissues or chyle (rasa), blood (rakta),
flesh (marmsa), fat (medas), bone
(asthi), marrow (majja) and sperm

($ukla). And, therefore, the three
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factors that we spoke of earlier are
generally, though incorrectly, called
doshas (pathogenic factors). It is
essential to distinguish dhatus from
doshas: the former are structural,
while the latter are entirely functional.
Dhatus are body-constituents while
doshas are behavioural processes. It
should, however, be noted that some
authorities have taken even dhatu as
not so much structural as functional
aspects; an even proportion of the
dhatus (dhatu-samya), for instance,
is interpreted in terms of satisfaction
in sense-function (prinana), a
characteristic of blood; production
of oilines (sneha) representing fat;
support of the burden (dharana),
namely bones; filling up of cavities
(piirana), the work of marrow; and
reproduction (garbhotpada) by means

of the sperm. Even then, the dhatus
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are essentially specific in their
function, and actually bound with

physical organs.

The doshas, on the other hand,
are rather abstractions. When vata is
referred to as wind, pitta as bile and
kapha as phlegm, they are not to be
taken in their actual specific
connotations; it would probably be
nearer the Ayurvedic intentions if
we regard them as the windy aspect,
the fiery mechanism and the watery
network in the organism respectively.
But they are not merely philosophical
expressions without actual parallels
in the body; their areas of function
have been specified, their ascendance
periods have been noted, their
excitation, deficiency and distortion

have been described.
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The dosha concept is really
very old, as old as Rgveda and
probably older. We have references
to wind and bile in Rgveda itself, and

phlegm in Satapatha-brahmana.

We read in the Atharva-veda
about bile being the'iiquid fire (agne
pittamh apam asi, 18, 3, 5).
Katyayana’s Varttika on Panini (5,
1, 38), prepared about 300 B.C,,
mentions the appeasement (Samana)
and excitation (kopana) of the three
doshas. And there may have been
different schools with regard to the
nature and function of the doshas.
There was a line of thought which
regarded the doshas as merely
discrepancies, as the expression
really means, and counted the three
factors mentioned above under

dhatus (constituents). Susruta, for
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instance, held the three as
responsible for the formation of the
body, with the active co-operation
of blood (and sperm, according to
his commentator Dalhana).*
Charaka, on the other hand, regards
the doshas as quite distinct from the
dhatus.* By the time, however, when
Ayurvedic thought became
crystallised, dhatus and doshas were
regarded as structural constituents
and functional factors respectively
of the human body, viewed as both
basic to health and as sources of
disturbance. The notion of ‘mala’ as
the group of waste products (faeces,
urine and sweat) that render the
body foul, unless they are promptly
eliminated, highlighted  the
constituent elements that contribute

to health (prasada-dhatu) and those

that cause disturbance and disorder
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(mala-dhatu). The doshas in balance
(sva-mana) are bound up with the
former, while out of balance they
relate to the latter. The dhatu by
itself is regarded as neutral,
preserved and destroyed by dosha
This

and mala. explains the

paradoxical interpretation in
Ayurveda of ‘discrepancy’ (dosha)
as a constituent factor. The ‘tridosha’
theory is as valid in understanding

normal health as in pathology.

The factors (doshas) are said
to depend upon dhatu and mala, and
when they themseves become errant
they disturb and pollute the latter
two. They are essentially emergent
and functional, although each of them
is associated with different bodily
areas and physiological functions.

Each factor is in actuality a complex
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of processes working in a common
direction, and resulting in a common
benefit or disturbances. A dosha has
its emergent aspect (chaya, arousal
in its own specific areas), excitational
aspect (prakopa, overflowing from
their own areas into other regions),
normalisation  or

and the

tranquillization aspect (prasamana,
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returning to their own areas of
action). Normal health involves
necessary and sufficient arousal of
the doshas. Disease is a result of
excitation, and treatment consists of

the normalisation of the doshas.

The three constitutional factors
are intimately interconnected in a
complex network of behaviour
patterns. In the life-span of an
individual, early years are dominated
by kapha, middle age by pitta and
old age by vata. During the first four
hours of the day (morning) and of
the night, phlegm will be in
ascendance; the hours between 10
and 2 during day and during the
night will be marked by the
ascendance of bile; and between 2
and 6 both during day and during

night is the period of the ascendance
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of wind. Ascendance of a factor is
a natural phenomenon throughout an
individual’s life, and in all his
activities. Even when he eats his
food, for instance, in the beginning
kapha will predominate, but when
food starts getting digested pitta will
become important; and then wind
will take over. The involvement of
hunian constituition in the natural
order is emphasised by the periodical
ascendance of the three doshas in
the several seasons of the year. In
winter (hemanta, November-
December), rains (varsha, July-
August) and the cool season ($iSira,
January-February) vata is said to be
the king; in summer (grishma, May-
June) pitta rules; and in spring (va-
santa, March-April) kapha

dominates. The occurrence of

diseases as well as their treatment
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procedures take into consideration
the individual constitution with
reference to the ascendance of the
factor and the time of the year.
Health is considered to be the result
of a proper balancing of the factors
(sama-dosha), for disease 1is

symptomatic of an imbalance in them

(dosha-vaishamya).

In the body, the area of arousal
of vata is below the navel (between
the pelvic region and the rectum);
the area of pitta is the region between
the heart and the navel (mid-
stomachic region and the small
intestines); and the area of kapha is
the region above the heart (chest
and throat). While vata fills all the
interspaces in the body (like bladder,
intestines, ear, skin etc.) pitta is

active in liver, blood, spleen, heart,
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eyes, and skin; and kapha in the

parts of the stomach

upper
(amasaya). Vata is related to the
element air and space; pitta to the
fire element, and kapha to earth and
water. To repeat what was said
earlier, the three factors in the body
are comparable to the three principle
elements: air, fire and water in the
cosmos. And they represent the
rajas, sattva and tamas modes of
being respectively. Of these, vata is
the most important factor; it is the
prime mover. It is because of this
factor, the other two factors become
active. But the pitta factor (fire in the
body) is principally associated with
digestion, and there is a school of
Ayurvedic thought that regards all
ailments as fundamentally due to
indigestion.*’ But even this ‘fire’ is

fanned by vata.
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Because of the excessively
unstable nature of vata, the factors
get frequently thrown out of balance:
disturbances of the factors are thus
inherent in nature. Causes of health,
therefore can be causes of troubles
also. What is important in health, or
in disease, is the particular pattern
of the factors, for the three factors
always function together, although
they occur in varying proportions
and intensities. It is interesting that
Ayurveda emphasises that the factors
combine with the modes of being
(guna) in various ways to bring about
special states. When, for example,

kapha (already dominated by tamas)

flares up and gets combined with the -

general tamas of the body, sleep
(nidra) results. The pftta factor
(dominated by sattva) flares up and

gets combined with the general rajas
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to produce delusions (bhranti); an
excited vata (rajas) also enters into
it. The same pitta combining with
tamas results in the fainting spells
(murchha). The kapha (dominated
by tamas) and vata (rajas) together
combine with the general tamas, and

bring about drowsiness.

The combinations and the
ascendance of the factors in the
constitutions are responsible for
personality types (prakrtis).
Ayurveda speaks of the pure vata-
type (Suddha-vata-prakrti), the pure
pitta-type (Suddha-pitta-prakrti) and
the pure kapha-type (Suddha-kapha-
prakrti). These are types in which
the mentioned factor is obviously
assertive, the other two being
subordinate to it. But pure types are

rare; more frequent are the mixed

types. Although this classification was
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originally with reference to the
pathogenic factors only, it assumed
a general significance in course of
time. When two of the factors
combine in equal proportion to
determine a type, it is called ‘pair-
determined’ (dvandvaja). And when
all three factors are involved more
or less significantly but not equally,
the constitution is miscellaneously
assorted (samnipata).** When,
however, the three factors combine
in equal quantity and strength, the
type is perfactly balanced (sama).
The ascendance tendency of the
factors commences even at the foetal
stage of development, and becomes
settled in late childhood. Influencing
factors include heredity (kula),
vocational affiliation (jati), climate
and country (desa), age (vayas), and

‘the inclinations of the subtle body’.*?
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Vata as a factor sustains the
whole bodily system, the physical
machinery as well as the physiological
functions (including psychological
processes): efficiency of the sense-
organs and alertness of mind are
alike dependent upon it. Being
associated with rajas, it is described
as red in colour, productive of energy
and highly unstable (or constantly in
motion). Dryness, lightness,
instability, cold, roughness and
solidity are given as its
characteristics. In function, it is five-
fold: ‘forward breath’ (prana, breath
that governs respiration, and prevails
in the whole body from toe to
nostrils, especially located in the
head and moving in chest and throat,
contributing to mental alertness and
sense-efficiency);, ‘downward

breath’ (apana, prevailing in the
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lower regions but moving in navel,
intestinal canals, sex-organs and legs,
contributing to production of sperm,
and responsible for expelling faeces
and urine);, ‘pervading breath’
(vyana, prevailing in the heart but
pervading all over the body,
characterised by great speed in
circulation, helping sensory-motor
functions, blood circulation, reflexes

like winking, all sensory perceptions,
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and distribution of the vital sap to all
parts of the body); ‘ascending breath’
(udana, prevailing in the chest but
moving in throat, nostrils, palate,
skull and navel, responsible for
speech, intentions, energy, strength,
memory and complexion); and
‘equalising breath’ (samana,
prevailing in close proximity to the
‘stomachic fire’, and moving in the

digestive organs, heart, navel and

Darsanodaya (Early Indian Thought)




the joints, helping digestion and
assimilation). The concept of multiple
breaths, as was mentioned earlier, is
an old one, perhaps pre-Vedic. In
Vedic literature, especially in the
early Upanishads, we find that
breaths, three to ten in number, are
mentioned; but later Upanishads
fixed the number to five.** Ayurveda
has defined its functions as well as
its anomalies. When vata as a factor
is excited, sense-function is
weakened, insensibility for touch sets
in, pain in body is felt, constipation
results, one feels thirsty and restive,
palpitation and trembling are noticed,

and one gets weak and is emaciated.

The constitution that is
dominated by this factor, known as
‘vata-prakrti’ is identified by several

physical and psychological traits.
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Scanty hair, lean and fragile figure,
high body-temperature, dry skin,
dark complexion and low voice
suggest this type. The person
belonging to this type has a weak
constitution and has frequent trouble
with his digestion; his resistance is
low and immunity poor, with the
result that he is often sick. His
ailments are mostly of the nervous
system. His intelligence, however, is
above average, and receptivity high;
he is imaginative. But he is likely to
be nervous, timid, suspicious,
jealous, quick in his likes and
dislikes, fickle-minded, and rather
talkative. He is a light sleeper, and

when he dreams, he soars in the sky.

The second factor pitta (bile)
is described as ‘bodily fire’ (dehagni,
kayagni). According to Susruta, this
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is the only fire in the body. It cooks
all that we eat, and is responsible for
warmth, digestion and metabolic
changes. The concept of bodily fire
is a collective one: it includes
‘cooking heat’ (pachakagni), the five
elemental fires (bhitagni) and the
fires of the seven constituents
(dhatvagnis), covering enzymes and
hormones of metabolism.* It is
described as a hot, yellow liquid
exuding an unpleasant odour; it is a
‘fiery liquid’. The five-fold aspects
of this factor are: ‘cooking’ (pachaka,
prevailing in the midregion between
the upper and lower parts of the
stomach, composed of the five
elements, responsible for assimilation
and digestion, and contributing to
the other pittas in the body),
colouring (rafjaka, prevailing in the

upper parts of the stomach where
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undigested food is received, liver,
and spleen, responsible for the
conversion of chyle into blood,*
‘realising’ (sadhaka, prevailing in the
heart, and responsible for
intellection, memory and self-
regarding), ‘perciving’ (lochaka or
alochaka, shining in the eyes and
responsible for visual perceptions),
and ‘irradiating’ (bhrajaka, lustre-
giving and illumining, occurring as a
quality of the skin as complexion).
When this factor is excited one is
dejected, feels thirsty, sweats much,
and may even faint; there appear on
the face pimples, and there is

excessive heat within the body.

The constitutional type

determined by this factor is
characterised by good appetite and

good digestion, unsteady muscles,
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loose joints, glowing complexion,
and premature greying. His body
tends to be soft and odorous. He
frequently has burning sensations in
parts of his body, and his urine is
often high in colour; his eyes too
have a yellowish tinge. His sleep is
easily disturbed. He is intelligent,
and inclines to be imaginative. He is
irritable, impatient and rather
boastful. He is proud, sometimes
haughty; he is prone to anger, and
can be cruel. His perseverance,
however, is poor, and his moods
change quickly. His dream-contents
reveal association with heavenly
bodies (sun, moon, and stars). He
has greater stamina than the previous
group; but is susceptible to ailments

of the digestive system.

The third factor, kapha or

sleshman (phlegm), is related to the
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earth and water elements and to the
tamas mode of being. Therefore, it
inclines its possessor to heaviness,
dullness and indolence. Its main
function appears to be to neutralise
the heat that is produced by pitta,
which would otherwise burn the
system down; it also unites the joints
(and that is why it is called sleshman,
from the root $lish, to connect) and
eliminates friction. It is this factor
that gives firmness and strength to
the body, and also the capacity to
resist disturbances within the
organism. Its five-fold functions are:
permeation of the entire body with
watery essence (kledaka, moistening,
with stomach as its principal centre
and enhancing the activity of the
other phlegm centres), supporting

the action of the heart (avalambaka,
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located in the chest, imparting energy
and strength); salivation etc.
(bodhaka, chief centres being throat
and tongue, ensuring gustation), co-
operation (Sleshmaka, located in the
joints, uniting them firmly and
lubricating); and cooling the sense-
organs (tarpaka, located in the head
and favouring all sensory activities).
When this factor is excited, the body
becomes dense and hard, with a
tendency towards cold and numbness
of limbs; digestion is disturbed and
sleep becomes excessive; there is an
inclination to be drowsy, and the
skin pales.

This constitution, being
dominated by the element of
lubrication and connection, is

distinguished by a well-integrated

body-machanism. Persons belonging
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to this type are endowed with a
robust physique, well-proportioned
and rather heavily built. They are
inclined to obesity, vigorous in sex-
activity, and rather sluggish in habits.
They are generally strong,
courageous, and free from envy and
greed. They are the healthiest of the
three groups; their powers of
endurance are great. They do not
sweat much; their gait is firm, and
steps even. Their digestion, however,
is rather weak. Their sieep is heavy,
and not easily disturbed. When they
dream, it is usually about watery
stretches like lakes and rivers. When
they do fall ill, the ailments are
usually of the respiratory and
lymphatic systems. Dominated by

tamas, their temperament tends to

be indolent and indulgent.
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THE ‘FIRE’ WITHIN

Interesting in Ayurveda is the
consideration of what is known as
‘the stomachic fire’ (jatharagni) or
‘the bodily fire’ (kayagni, according
to Bhela). That there is a fire within
man that keeps him alive and active
is indeed a very ancient notion, and
by no means peculiar to Indian
people. That the organism is
enlivened by a mysterious fire that

glows within, concealed in the dark

recesses of the heart is a belief that

is almost universal. Vedic literature
contained this notion: ‘This pan-
human fire (agnir-vai$vanarah) inside
man, by means of which the food
that we eat is cooked.””* The
association between fire and water
is likewise an old belief. The Veda
considers fire as the descendant of
water (apam napat); there is mention
of ‘the fire of the clouds’. Ayurveda
developed this ancient mystic idea

into a rational concept.

Within the stomach, at a

distance of about two inches from
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the navel, to the left in men and to
the right in women, is supposed to
be the seat of this ‘fire’. Although
small like a grain of paddy or of
barley, it lights up the whole being,
and its heat pervades the entire body.
In obese persons it is said to be of
the size of a barley-grain, while in
slim persons it is atomic in size. It
is present in all living beings; in
minute organisms like flies and
insects, it is ‘like mere air’. Another
view locates this fire in the mystic
space within the heart-lotus (dahara-
pundarika), extremely subtle and
yellowish, flaming like a light. A
third view regards it as a spring of
sour water located in the visceral
cavity. Bhela records Atreya-
Punarvasu’s view: the ‘bodily fire’
which is of the nature of heat (ushma)

and light (tejas) digests the food we
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eat. Even as the sun quickly dries up
the pooddle and small water holes
by his rays, the ‘fire’ in the stomach
digests all food that enters.*® This is
the principal agent, not only in
cooking (paka) but in specially
cooking (vipaka) so that the
transformation of what we eat into
organic juices (rasas), which are the
primordial substances of the
organism, and the essence of which
is water. Charaka cites the opinion
of the ancient Vayor-vidas:
‘Organisms are born of rasa, and so
are the Variousb diseases, because
waters are rich in these juices, they
are the causes of creation”.*” Bhela
makes the position more explicit:
‘The heat, residing in the organic
juices in the body, continues
gathering up life; man is after all

born of these juices, and therefore

Dar$anodaya (Early Indian Thought)




it is the juices that go by the name
of life”’.>® One is reminded of the
Vedic description of fire as the
descendant of water (apam napat).
That the stomachic fire is intimately
connected with the ‘fiery liquid’,
bile (pitta), is also to be considered
in this context. Bhela speaks of the
five-fold functions of this ‘fire’, but
his explanations are more intriguing

and psychologically significant.

‘Perceiving’ (alochaka) as a
function of stomachic fire is two-
fold, according to Bhela; one
specialises in the visual apparatus,
and the other covers general
consciousness. The former generates
knowledge by the contact of the
sense-organs with ego and mind,

while the latter, located in between
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the eye-brows on a ‘mound’ (or at
‘the road-cross’), is responsible for
the subtle ‘thoughts’ which are not
only prehended, but retained,
remembered, recalled, and projected
as occasions demand. ‘Irradiating’
(bhrajaka), in Bhela’s opinion, refers
to the specific characteristics and
functionings of the various organs in
the body. ‘Colouring’ (rafijaka) is
appropriating the external sense-
objects as one’s own, because of the
ego, and inclining towards them with
an emotional set. ‘Performing’ or
‘relating’ (sadhaka) is achieving of
the proximate and distanf objectives,
with regard to the object thus
appropriated. Cooking (pachaka) is
digesting the various kinds of food
eaten,

a physiological function but

with a mental involvement.>!
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Bhela’s analysis opens up an
interesting mass of psychological
speculations (see Appendix I) but it
is sufficient here to note that Bhela
preserves an old tradition of the
association of the stomachic fire with
the waters within the viscera. He
likens it to a lamp that is placed in
the hollow of a bitter-gourd
(ikshvaku-kosa) and set floating.
When the water is undisturbed the
lamp burns steadily, but when it is
disturbed the lamp is no longer steady

t.°>> The concept of

and constan
stomachic fire in Ayurveda is an
important one. We live by this fire,
and glow in it. All the three essential
factors (vata, pitta and kapha) are
involved in it; they determine its
nature, although it is a fire that burns

1.53

by its own fuel.”” The excitation or

disturbance in the factors bring about
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changes in the ‘fire’. An excitation

of the wind will produce ‘irregular

fire’ (vishamagni); an excess of bile

will intensify the fire (tikshnagni);
and when the phlegm is excited we
have ‘sluggish fire’ (mandagni). The
changes in the ‘fire’ have their direct
impact on the digestive process.
When, however, the three factors
are evenly distributed in the body,
the fire will be steady and even
(samagni), which makes for sound
health. Man’s life rests on this ‘fire’.
His strength, vitality, health,
pleasures and sorrows are all rooted
in this. The warmth (ushma) that
makes man alive indicates the
presence of this ‘fire’; when it cools,

man dies.

The Ayurvedic concept of

‘stomachic fire’ is an important aid
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in reconstructing the early phase of
atma-vada, Whigh matured in the
Upanishads. The $akti-vada of the
Tantras is undoubtedly related to it.
The five fundamental elements
(pafichabhiita), the three
constitutional factors (tridosha), the
seven essential substances that
emerge from the organic juice
(rasadi-saptadhatu), the three modes
of being (guna), the intra-organic
energetics and psychological
integration are all involved here. The
notion of ‘the fire within the visceral
waters’ appears to hold the key for
understanding the transitional stage
between the old Tantra culture and
the classical Vedic tradition. Being a
practical discipline, Ayurveda was
interested in understanding the

causes of disturbances of the fire as

well as in the methods of restoring
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its normalcy. The Ayurvedic regimen
and treatment procedures are meant
to calm the waters within (and this
signifies the purification of the
constitution, sattva-suddhi) so that
the fire in it retains or resumes its
natural glow (and this is the prototype
of the classical goal of ‘getting back
to the original nature’,
svaripavasthanam). The importance
attached to nature (sva-bhava, being
in one’s own natural mode) in
Ayurveda is to be considered in this
context. Health is significantly termed
‘abiding in oneself’ (sva-stha),
‘composure’, ‘being at ease’,
‘comfort’. This refers to the even
and steady ‘fire’ in the still waters
deep within the constitution. The
early Samkhyan concept of
purushavatham-avyaktam already

explained in a previous section, has
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probably relevance here. The state
of equilibrium (samyavastha) of the
Samkhya school of thought and the
process of perfect séttling down

(samadhi) of Yoga are no doubt

intimately related to the ‘even fire’

(samagni) of Ayurveda.

ALCHEMY AND MEDICINE
IN INDIA

If Ayurveda emerged out of the

Tantrik tradition and set out on an

independent vcareer, the alchemical
systems of Indian medicine, Rasa-
chikitsa and Siddha, continued their
involvement with Tantrik ideas. It is
not easy to identify the origin of
alchemical ideas in India. It is
supposed that contact with China, the
first home of alchemy (around 3rd
century B.C.), was responsible for the
development of this theory-practice
complex here. But the twin objectives
of alchemy, viz. transmutation of base

metals into noble metals (like gold
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and silver) and the prolongation of
life by an elixir, are suggested even in
the Vedic records. Alchemic ideas
were prevalent here since possibly
pre-Vedic times, although they did
not produce a system, as they did in
China, Egypt, Arabian countries and
Western Europe, until three or four
centuries after Christ. The use of
metals, minerals, precious stones and
herbs for both medicinal and magical
ends was known to the poets of
Rgveda, and to the authors of Atharva-
veda. Chinese influence was certainly
there, especially during the early
centuries of the Christian era, and
Mahachina (the great China) was
familiar land to the Tantriks as well as
the alchemists of India. Siddha-
Nagarjuna is supposed to have gone

there; and the Tamilian Siddha Bogar
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is said to have come from there; and
both were eminent masters of Indian
alchemy, during early centuries of the
modern era. But it would be wrong to
assume that India borrowed alchemy
from China. It is possible that cinnabar
(mercuric sulphide), on which the
Chinese alchemy was based, was first
discovered in India: called darada,
yas$ada, or rasa-sindira, it was known
to the Tantriks both in its natural
mineral form and in its manufactured
form. It is a fact that Indian alchemy
was mercury-oriented, and contrary
to the Chinese belief that mercury is
female and sulphur male, Indians
regarded mercury as male and sulphur
female. However, this was a passing
position; the view that survived was
that mercury was composed of all the

five elements (pafichabhiitas).
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Basic to Indian alchemy (rasa-
vada) is the Siddha ideology. Siddha
is an adept, a Tantrik practitioner;
siddhi is achievement, and generally
the expression refers to the eight-
fold magical skills: abilities to become
minute like an atom (anima), to
become excessively light (laghima),
to obtain everything (prapti), to be
irresistible in will (prakamya), to get
magnified (mahima), to attain
mastery over everything (isitva), to
subdue and overpower everything
(vasitva), and to suppress the
passions (kamavasayita). There is a
classical list of eighty-four historical
siddhas, accepted by the Hindu,
Buddhist, Tibeten and Natha
traditions, which became popular in
the twelfth and thirteenth centuries
A.D. The first of these Siddhas was

Matsyendranatha (Mina-natha, or
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Lui-pa of the Tibetans) who is said
to have lived in the ninth century,
and most of the Siddhacharyas
mentioned in the list belong to the
eleventh century. But the Siddha
tradition itself dates back to a remote
past, and was connected with
wizards and shamans of the Vedic
and the pre-Vedic times. The
common objective of these siddhas
was the transsubstantiation of the
body (kaya-sadhana), and various
methods were evolved for the
realisation of this objective. Rasa-
vidya (alchemy) was a method that
was thus evolved: it was a physical
process designed to make the body
an efficient instrument both for
material prosperity (bhoga) and for
spiritual ‘upliftment’ (uddhara). It is
said that the element of alchemy was

introduced into the siddha cult by
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Nagarjuna, who was himself both a
siddha and an alchemist (and his
date is given as 23 A.D. by some
authorities, while others variously
place him in later periods). There is
a work ascribed to Nagarjuna, Rasa-
ratnakara, which belongs to the early
strata of Mahayana-tantras. Another
work with the same name (by Nitya-
natha) mentions that Nagarjuna
prepared this work for ‘the benefit
of the ailing’ (vyadhitanam hitarthaya

proktam nagarjunena yat). This
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makes clear the general orientation
of Indian alchemy within the Siddha
culture: there was greater emphasis
on the medical aspect rather than on
material prosperity. This
distinguishes the development of
Indian alchemy from that of alchemy

elsewhere.

In support of the superiority of
this system, it is claimed that while
other systems of philosophy describe

the state of emancipation (mukti) as
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possible only after death of the
physical body, the alchemic system
advocates the obtainment of this
highest state even while the physical
body is functioning. Mukti in this
system is a matter of direct
experience, even as an object held
in one’s own hand. The highest
purpose of alchemy, therefore, is
not merely to transmute metals, but
to lead to emancipation by ‘binding
the body’ (deha-bandha).>* There is
no doubt that transmutation of metals
became a favourite preoccupation of
Indian alchemists during the middle
ages, and several works came to be
written on this subject. In fact,
chemistry and iatrochemistry in India
developed out of this interest. But
work on metals was regarded as in
the nature of an experimentation,

and the frequent admonition found
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in alchemical works is: ‘‘First, test
with the metals; and then apply on
the body’’.>

Mercury is ah important idea
in Indian alchemy. The word for it,
parada, signifies that it helps one to
cross the ocean of transmigration;>®
it is also the °‘essence’ (rasa), the

% 5T 1
;)0 in

‘essence of Siva’s own body
particular his ‘seminal essence’
(hara-bija or Siva-virya), and
therefore the ‘great essence’ (maha-
rasa). If mercury thus represents
Siva (the Male), sulphur represents
his consort Gauri (the Female).%®
The creative conjunction of Male
and Female is involved in the idea
of rasa-siddhi. Mercuric sulphide
(cinnabar, rasa-sindira) becomes
important in this context. Alchemists

in the middle ages believed that all
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things in the world, especially metals,
are ultimately made up of two
principles: mercury (the water
element, representing fusibility) and
sulphur (the fire element,
representing combustibility). These
two were described as male and
female, and the whole world was
the result of their union. This is
substantially the Saivite Tantric
position, and Indian alchemy is
heavily oriented in favour of the
male-female symbolism; and its
peculiarity is that mercury, the male
principle, is composed of the five

primary elements.>

Interesting in Indian alchemy is
the preparation of a mercurial icon
in the form of a phallus (rasa-liniga),
to represent the male principle of

Siva. There are elaborate instructions
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in texts like Rasa-ratna-samuchchaya
and Matrka-bheda-tantra for
preparing this icon, which symbolises
a kind of esoteric personality
involved in the rite known as
‘worship of mercury’ (rasarchana).
Usually, this icon was prepared by
a compound of mercury and sulphur
in this method. It was intimately
mixed with an extract of Barberia
cristata (jhinti), and stirred vigorously
until mud-consistency is obtained,
and then it is shaped into a phallic
form (linga), covered all over with
sulphur powder, and heated slightly
over the fire of cowdung so that it
hard.

becomes Rasa-ratna-

samuchchaya, composed by
Vagbhata, son of Sirhha-gupta, gives
an alternate procedure for the
preparation of rasa-linga: gold leaf

three nishkas in weight and mercury
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nine nishkas are rubbed with acids
for three hours and the amalgam is
shaped into a linga.®® This linga is
installed in the alchemist’s laboratory
(rasa-$ala) and worshipped for both
material prosperity and immortality.
This worship is said to be more
efficacious than worship of lingas at

Varanasi and other holy places.®!

It has been pointed out that the
linga, which is the creative emblem,
is associated with mercuric sulphide
(cinnabar, rasa-sindira). In fact, the
Tamil word linga means only this
substance. In Chinese alchemy, this

is described as a compound of yang

and yin (male and female). It is

interesting to note that in the
ceremony known as Ashtabandha
employed in the installation of icons

in temples, this substance is one of
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the eight constituents. This provides
an important clue to the origin of
linga worship in India, and the
Saivite-Tantric cults that prevailed
before iconic worship became
accepted by the Vedic tradition were
no doubt greatly influenced by
alchemic ideas, especially the male-
female symbolism. The usual form
that linga takes in the classical period
is always in conjunction with the
yoni (female procreative organ as
the base, and the linga is a symbol
not only of Siva but also of Siva-
Sakti, the two being regarded as
inseparable. The early lingas,
however, were merely . erect pillars
or posts in shape (sthanu)
symbolising the upward sperm
(irdhva-retas) and the rasa-linga of
the alchemists probably supplied the
prototype.
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Curious is the employment of
the expression ‘karma-yoga’ in
connection with what is known as
the ‘fixation of mercury’.®*> This
yoga is said to work with mercury
on the one hand, and with wind on
the other; both are to be ‘bound’ so
as to yield the desired results. The
Indian alchemists speak of ‘swooning
of mercury’ (mirchhana) and ‘killing
of mercury’ (marana). The former is
to transform mercury into a multi-
coloured substance, devoid of
excessive fluidity and mobility; and
the latter is to deprive mercury of
wetness,  thickness, brightness,
heaviness and mobility. Its natural
state is removed from it so that it

could be taken into the body without

harm or danger.

It is usual to list eighteen

processes (samskaras) by means of
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which mercury is transformed into an
article of utility and absorption.
Mercury, when properly treated, can
be assimilated into the human system
and can rejuvenate it. Working with
the wind means regulating the breath
and suspending it (pranayama), a
yogic technique. The twin techniques
not only preserve the body, but make
it a ‘glorious one’ (divya-tanu); and a
‘glorious’ body is a necessary
precondition for ‘salvation’ here and
now, in this very body and in this very
life. It is in this sense that alchemy
was considered as an adjunct of Yoga:
if Yéga worked with troublesome
tendencies inherent in mind, alchemy
dealt with the removal of the natural
infirmities of the body. It is significant
that Patafjali, the earliest authority
on Yoga, is also considered an

alchemist.®?
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The employement of mercury
for its uncanny thereapeutic effect
on the organic juices (rasa) within
the body was attempted early. The
world rasa meant not only the juices
of the body which are responsible
for blood and other dhatus, but fluid
extractions and concentrated
decoctions. Rasayana signifies in
Ayurveda ‘the way of the fluids or
juices’, which are designed to
prevent aging and to prolong life. In
the early phase of medical thought,
the fluids and juices referred to
herbal extractions and mineral
preparations; but in due course, they
mercurial

meant  exclusively

medicines.*  Ayurveda developed
the art of combining metals with
herbs in the preparation of
medicines. It was known as kala

(dhatvaushadhinam samyogakriya).
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The use of metals, minerals
and particularly mercury, 1in
medicines is an ancient practice in
India; and this was a part of the
Tantric legacy inherited by Ayurveda.
This legacy is conspicuous in the so-
called Siddha system of medicine
which is now prevalent mostly in
South india, especially in Tamil-nadu.
An old system, dating of back to
pre-Ayurveda period and strongly
Tantric in orientation, it got mixed
up with the cult of the nine million
Siddhas (nava-koti-siddhas). These
alchemist-Siddhas ‘who defied death’
preached a philosophy of transmuting
the gross physical body composed of
impure matter (aSuddhamaya) to the
refined body of naturally pure matter,
thereby rendering the body

immutable and free from disabilities

and limitations (prapava-tanu or
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baindava-tanu). ‘Liberated while
alive’ (jivanmukta), the person who
is possessed of this refined body,
transacts freely with the world of
impure matter as well as the world
of pure matter. He is distinguished
by the skills (siddhis) that facilitate

such transactions.

In the classical list of Siddhas,
two are of especial importance to
the Tami] Siddha System.%® Bogar,
supposed to be a Taoist Chinese of
the pre-Christian period, came to
India and settled down on the Palani
“Hills in Tamilnadu. He has left not
only his works on alchemy and
medicine in the Tamil Language, but
a tradition of what is known as the
‘pure  path’ (Suddha-marga),
respected alike by the adherents of

Saivamnaya and Saktamnaya.
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AGASTYA (Stone, Chidambaram Temple)
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Another Chinese who accompanied
him and became an authority on
medical alchemy here is known in
Tamil as Pulippari. Besides these
two, the name of Tirumilar, whom
tradition assigns to 3,000 B.C. (?),
is associated with the founding of
the Siddha School. Agastya, an Aryan
sage who came down from the
Himalayan region and did his life’s
work in South India, is also
mentioned in connection with the
early development of this school; he
is said to have established a centre
on the Siddhakata-hill in the present-
day Tirunelveli district in Tamilnadu.
An important Tamil work on which
the Siddha-physicians rely is ascribed
to this sage: Agattiyar Charakku.
However, it is difficult to determine
the origin or development of this
remarkable

system, especially
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because most of the Siddha-vaidya
works in Tamil have not been
critically or carefully studied; very
few indeed have been even
published. But there is no doubt that
it was once a very prevalent system.
Numerous medicines rich in mineral
content, especially mercurial
preparations, in extensive use today
among the rural folk in the South are
to be traced to this system. The
employment of mercury and arsenic
as medicinal agents, extractions from
minerals, preparation of essences,
calcination, and the use of animal
products with healing properties
distinguish the Siddha practitioners.
There is considerable impact of
Ayurveda on the Siddha medical
thought as we find it today; but that

is a later achievement.
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Of special interest in the Siddha
system is the r6le of muppu, a
preparation peculiar to Tamil
alchemly, in making mercury pills of
exceedingly high potency, intended
to prolong life. The exact significance
of the Tamil expression, muppu, is
rather obscure, but it is generally
described as the Indian version of
‘the philosopher’s stone’. Its
employment is - twofold:
transmutation of base metals to gold,
and rejuvenation of the human
system. The muppu used in the
Siddha system is known as the
‘medicinal’ one (vaidya-muppu); but
another kind of muppu is employed
in South Indian alchemy (vada-
muppu). Two other kinds of muppu
are mentioned in Tamil literature,

which do not appear to be substances

at all; they may be mere abstractions:
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yoga-muppu and jAdna-muppu,
meant to be used by spiritual
aspirants. However, it is possible
that these two kinds of muppu were
psychedelic drugs, effective not only
in producing visions, but in

stimulating the vital psychic centres.

There is some knowledge
available about the medicinal muppu.
There are three ingredients that go
into the preparation of muppu:
mixture of carbonates (paniru), rock
salt (kal-uppu), and calcium
carbonate (andak-kal), which are all
obtained naturally. This substance it
is that gives mercury its effective
property; and therefore it is
described as ‘guru’ of the three
ingredients, mentioned above.
Important is the piiniru (water exuded

from earth). Muppu is effective in
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proportion to the quality of this
puniru, which is a fluid, whitish in
colour , and efflorescence from the
soil. Although it is naturally got, its
occurrence is restricted to certain
places like Kalahasti, Tiruvalangadu,
Vadamadurai, Sivagangai, Tenkasi,
Tillaivanarh and Kanyakumari. The
efflorescence, useful to a Siddha
physician, is to be collected in the
early hours of the morning at these
places; for it is the result of the
action of full moon on earth. Tamilian
alchemy works on the male-female
(an-pen) principle, in common with
the alchemical thought in the rest of
the country. The Siddha ideology
the male-female

looks upon

symbolism in terms of bindu-nada
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differentiation. Piniru is said to be
the result of the union of male and
female: full moon (male) acts on the
earth (female) at some places in a
peculiar way to produce this fluid.
.The collection is done in a ritualistic
manner, and the preparation of
muppu from it is even more heavily
ritualistic. There are numerous works
in Tamil®® describing the several.
methods of muppu-preparation
(bhasmam, chendiram, chunnam),
but the methods are preserved as
closely guarded secrets. It is
necessary that these works must be
carefully studied before the role of

muppu in South Indian alchemy can

be fully understood.
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DHANVANTARI (from Chariot in Suchindram temple)
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Susruta, 3, 4, 80 : TFAHE TV NAH Feer: | TECET: Hifarerg
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Rgveda, 10, 168, 3-4

Ibid., 10, 129, 1 and 3, 19.

Thus Ashtanga-satra 1, 13, and 1, 6 : W’Q’S’W@Bi@qﬁl?!ﬂﬁ grdq: |
. AY: U FRAFT T ST |

Susruta, Satra-sthana, 1,5, 12 a%'@ﬁ%ﬁ'q'i Dalhana comments

YAIE R SESTH ST |

Vagbhata, for instance, looks upon the factors as polluting agents
(doshas) while the dhatus are the things that are polluted (dishya). The
body, according to him, is an organisation of doshas, dhatus, and malas
(TR = STEGIATIE )

As illustrated in Ayurveda-sitram (edited with Yogananda-natha’s
commentary, by R. Shama Sastry, Oriental Library Publications.

University of Mysore, 1922)

Bhela speaks of the mixed types as ‘samsrshta-prakrti’ According to

him, ‘pure’ types are the best, ‘pair-determined’ are of middling quality,
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and the ‘miscellaneous’ the worst. H’{{Eﬁﬁf fd’ﬂl’c{ ﬂ'ﬂ'@m I | EER)
(TSPl 57 *fafe HeaT | Wrarfcert 2T g ST &1 $ifdiav | (Bhela-

samhita, Vimana-sthana, 4, 26-27)

Cf. S. Venkataraghavan, ‘‘The Scope and Importance of the Doshas’’,
Chakra (New Delhi), Vol I, 1971, pp. 124-127.

For instance, three pranas mentioned in Br.-up., 3,1, 10 and Ch.-up. 1,
3, 3, four in Br.-up.,4, 4, 1, six in Br.-up. 1, 5, 4, sevenin Br.-up. 2, 2, 3
and ten in Br.-up. 3, 9, 4. In Maitri 2, 6, five are described : prana that
goes up (T e IShMIA), apana, that goes down (s TGN FHHM), vyana
that favours other breaths (37 a1 Tl W), samana that sends the
thickest part of nourishment into apana and brings the minutest in each
member (ST T G TTATT Jforar i HEA), and udana
which disgorges and swallows what is drunk and eaten (@A qransrd fedd
frmfa)

Cf. S. Venkataraghavan, op. cit.

Chyle is the subtle essence of fiery nature which results from well-
digested food (SETET FRERUME TRNNT: I: THGEA: § T S -

Suéruta, Sttra-sthana, 14, 1). Dalhana explains it as the ‘heated thing’

(ghrta), a fluid which softens, nourishes and vitalises the body. Located
in the heart, it proceeds through twenty-four arteries (dhamanis) to all

parts of the body, keeping them alive. When it reaches liver and spleen
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it acquires the red colour and becomes blood (¥ TeaTaRg ?@ﬂ{?’“élfl Bl
(l‘lgq d, Susruta, ibid.)

Br.-up., 5,8, 1 : (37 ST A5 376N JeH T4 Afeemay I
Bhela-samhita, Sarira—sthéna, 4, pp. 85-86 (Girijadayalu Sukla’s ed.)

Ibid., 4, 13-14 (Rfe W5 9 ARG | QA fofa 7 fas g
T | faenvafa qaif Yeaen i 7 | aEes A 5 sed e |
Cf. the typical Ayurvedic view of jatharagni : (A @Eﬁ I
o | A g ar < SfegerareasT g g6 | g siofad
el IS SeferETe= | R 7 i g areRais A )
Charaka, Sitra-sthana, 25, 13 : W11 J YA gy gofiawr:, omar fe
I : fdfeaa: 1)

Bhela-sambhita, Sarira-sthana 4, 35 (3T T E%Sf\@r{ Sitd Ger fassfa |
THIEE: A TS S |

Ibid., Sarira-sthana, 4th Adhyaya, pp. 86-87 (Misra’s ed.)

Ibid., verses 22,23 (p. 89 ): (STSU AT : TIh: TaEHE | AR JU1 Pre
T WAIRT || RGP T feRswy | fwfy fefn g T
TSI 1|

Ibid., WAIRA .
Cf.Madhava’s Sarva-dar$ana-samgraha, Rase$vara-dar$ana, 8. 7 9 TS

HIGACEAEd Ao, TGN G WASASHAE, || ‘Deha-bandha’ is in
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imitation of ‘rasa-bandha’ (fixation of mercury by destroying its fluidity).

w @ TR, e FAATET | .. Te @ &8 FdeT: | (Ibid.)
Rasémava,mmwwi el alsowwmﬂl%ﬁaﬁl
Ibid., 79 2ETE! TSGR |

SFE A5 g AF dIT g TRS: | ST SfF JegariE e !

Ibid., TZATS: Jararsedd GaeE: |

Rasa-ratna-samuchchaya, 6, 16 FTshad A9 W< Taf e | 37 HEAaT
Kkl fag g aﬂ'@'{ | For the other method, cf D. M. Bose et al., op. cit.
FAIfe Tafce N TiergrH 97 | e A ety SR ||
Rasarnava : FHATA ZafeT g fyugeroe | Wy Tamgfa A fger 9a: |
i s S T G T | TEEEdr FAEa age 4 ) A
QA T SETeeRI gvad a9 i § aai 8 11 S o e 7 el
TREETTS | FSI T g¥a q faragas i

So Sivadasa in his commentary on Chakrapani-datta; he speaks of
Patafjali not only as an authority on loha-$§astra, but as a redactor of
Charaka-samhita. Chakrapani’s Ayurveda-dipika has this verse -
TR el | AaTeR Ao Ssfeqad T4 || Laghu-manjasha
of Nagesa-bhatta quotes a statement of Patafijali from his ‘work on
Charaka’(3fd =& Uafa:) Saivarama’s commentary on Vasavadatta has
preserved a verse from Bhoja: I e I 9l A I | T |
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TSR TR YT GafeT TSI 11 There is also an attempt to identify

Pataiijali with Charaka.

As for instance in Bhava-prakasa, e : TREr W 7 | T g
Uh: T G 4

The eighteen Siddhas (Sittars) in the Tamil tradition are as follows :
Agastya (Agattiyar), Tirumilar, Bogar, Gorakkar (Gorakshanatha),
Sattai-muni, Nandi$ar, Konkonar, Kamala-muni, Idaikkadar,
Sundarandar, Roma-muni, Brahma-muni, Machcha-muni (Matsyendra?),
Varaha-muni, Kirma-muni, Punnakki$ar, Kaildsa-nathar and
Kunkannar, (Cf. A. V. Subramania Aiyar, The Poetry and Philosophy of
the Tamil Siddhars, 1957, p. 72 fn.) It is, however, doubtful if all these

were historical personages.

Like Muppu-vaippu, Muppu-chunnam, Pannir-kandam, Valai-sitram,

Pachchaivettu-sitram, Amudakalaijiianam, etc.
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CHAPTER SEVEN

YOGA-TANTRA IN THE MIDDLE AGES

Buddha (from Nalanda)

ORIGINS OF VAJRAYANA

In the conflicting and confusing
chronicles concerning Tibet, one
detail stands out: the Indian origin of
Tibetan religion. Not only in the

obvious and general sense that the
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founder of Buddhism, which has

influenced religion in Tibet
enormously, was an Indian; but the
course of that religion in that country
was almost exclusively guided by
Indian Pundits. The Indian influence

can very well be gleaned from this
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detail. The Tibetan Canon in two
collections, bkah-Gyur and bsTanh
Gyur, contains as many as 4,569
books. A very large majority of
these are translations from Sanskrit
works written by Panditas from
Nalanda, Vikramasila and
Odantapura - all in Magadha; and
the translators (lo-tsa-ba), both
Indian and Tibetan, were also alumni
of these universities. The flow of
Indian teachers into Tibet, and of
Tibetan scholars into India, was
continuous and copious for several

centuries following the sixth.

Fifth and sixth centuries after
Christ were important in the history
of Indian Buddhism, for it was then
that the Tantrik element entered into
the austere teaching significantly. It

was natural that the Tibetans, long
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acquainted with Bon, were interested
only in the Tantrik traditions of India.
Nalanda, Vikramasila and
Odantapura universities were well-
known as centres of Tantrik studies.
The number of Tibetan scholars was
so great that each of these universities
had a Tibetan House (for their
residence), a department of Tibetan
studies (for Indians interested in
Tibetan language and culture), and
a provision for translation of Buddhist
works in Sanskrit into Tibetan
conjointly by Indian and Tibetan

scholars. Indo-Tibetan contact was

not only extensive but profound.

Nalanda, of course, was the
foremost influence. Founded in 425
A.D., the Nalanda °‘maha-vihara’
attained

(monastic university)

unprecedented celebrity in India and
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in the neighbouring countries; it
flourished till 1205, when it was

destroyed by the Muslim army. It

was the chief centre of academic

Mahayana Buddhism, specialising in
Sadhana. Great names like
Nagarjuna, Asanga, Santa-rakshita,
Rahula-bhadra, Kamala-$ila, Padma-
sambhava and AtiSa, who moulded
the Tibetan talent, were associated
with this institution. In fact, the
Tibetan genius who gave the country
its script, THon-Mi-Sambhota was
sent by the Tibetan monarch around
640 A.D. to Nalanda for the purpose.
Nalanda was very much in the
imagination of Tibetans, both when
it was flourishing and after it was
forgotten in India. Tibetan scholars
were streaming in, even when the

‘great Chinese pilgrim Hsuan-tsang

was in residence there. And a great
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monastery that was built in Tibet in
1351 was named ‘Nalanda’; this
monastic university, as recorded‘ in
the Blue Annals, was filled with
monks of different sects - even as

Nalanda itself was.

It is from Tibetan sources that
we learn about the ‘Dharma-gaija’
(Dharma-Mart) establishment in
Nalanda, and about the final
destruction of the great centre. And
a Tibetan was the last soul to stick
on at Nalanda, even after its
destruction. An interesting story of
the Tibetan scholar named Dharma-
svami who was in Nalanda around
1230 was recovered by Rahula
Sankrtydyana from a monastery in
Central Tibet. During his travel in

India, this Tibetan monk settled down

to study Sanskrit grammar under the
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Saraha- Pada

80-year old Indian Buddhist monk,
Rﬁhula—SrIbhadra, who was one of
the very few professors who still
lingered on in Nalanda. There were
as many as seventy students with
this old Pandita, who was supported
and looked after by a Brahmin
nobleman, Jayadeva of Odantapﬁra.
Muslims were again planning to

ransack Magadha, and Jayadeva
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somehow got into trouble and was
thrown into prison by the Muslim
rulers. But he struggled hard to
communicate the news of the
impending Muslim attack to Rahula-
Sribhadra, so that the old monk
could escape in time. When the
news reached Nalanda, the few
scholars Who had held on fled and
deserted the premises, except the
old Rahula and his Tibetan student
Dharma-svami. Rahula urged the
student to fly to safety; he himself
was too old to run, or to care for
what happened. But the Tibetan
refused to leave the teacher alone,
and stayed on with him. Soon,
however, Muslim army did arrive on
the scene; the Tibetan scholar carried
his old teacher on his back along
with a supply of rice and sugar and

some books, and walked into hiding
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in a ruined temple, not far from
Nalanda. When the invaders
ransacked the monastery and left,
the Tibetan scholar and the Indian
teacher returned to Nalanda, to

continue their study of grammar!

Nalanda’s importance in the
history of Buddhism consists in the
inspiration it offered for the
development of Madhyamaka,
Yogachara and Sautrantika schools
of Mahayana. Among the ruins here
are found images of numerous
Mahayana divinities; and collections
of Sadhanas like Sadhana-mala
contain rituals addressed to various
Mahayana deities, prepared by
Nalanda Panditas like Saraha-pada,
Advaya-vajra, Ratnakara-gupta,
Anupama-raksita, Abhayakara-

gupta, Dharmakara-mati,
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Nagarjuna

Padmakara-mati, Harihara,
Nandyavarta, Muktaka, Sasvata-vajra
and Mangala-sena. It is Nalanda that
principally encouraged the esoteric
cult of Vajrayana. The two sources
thereof, namely Madhyamaka
ideology and Yogachara system,
were products of Nalanda: the former

was the contribution of the great

Nagarjuna who studied under

Dar$anodaya (Early Indian Thought)




Rahula-bhadra in Nalanda, while the
latter was the work of Asanga, who,
according to the Tibetan historian
Taranatha, taught in Nalanda for
twelve years. The story told in the
Tibetan chronicles about the
destruction of the vast library
complex in Nalanda (‘Dharma-
gaiija’) by fire has an interesting
detail. When the nine-storeyed
building, where Mahayana and Tantra
works were stored, was engulfed by
fire, water miraculously gushed out
of two books that were preserved in
the topmost storey, and just these
two were saved. The two books
were Prajia-paramita and Guhya-
samaja. It is precisely these two
books, especially the latter, that
contain the seeds of Vajrayana. The
meaning of the story is that when

Nalanda was destroyed, it was only
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Vajrayana that remained. And in a
curious manner, Tibet continued the

Nalanda tradition.

The other university that made
its impact on Tibet in a big way was
Vikramasila, which was founded a
little later than Nalanda. Built upon
a spacious and gigantic cliff on the
banks of Ganga in northern Magadha
- the exact site is uncertain - this
monastic establishment achieved
eminence during the reign of King
Chanaka (955-983 A.D.). Its ‘door-
Pandits’ (dvara-panditas, the senior
professors to examine and admit
scholars coming from the four
directions) were celebrated all over
the country from their scholarship as
well as their saintliness. Ratnakara-
$anti who guarded the eastern gate

had studied under the eminent master
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Jetari, and had taken to the sadhana
of mahamudra; he was the author of
thirteen works in Sanskrit (the most
famous being Vajrabhairvagana-
chakra-nama). The southern gate was
guarded by Vagisvara-kirti of
Banaras, a devotee of Tara and
Chakra-samvara; his
Mrtyuvaiichanopade$a (‘the
instruction regarding how to cheat
death’) became a popular text.
Prajnakara-mati, a devotee of
Manjuéri, was the Pandita of the
Western gate; and the greatest of
them all, Nada-pada (Naro-pa,
known as mahapandita) guarded the
northern gate. Ratna-vajra, the
Brahmin scholar from Kashmir, and
Jiianaéri-mitra were panditas of the
central quarters; both of them, being
translated

adepts in Tantra,

numerous works into Tibetan, and
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went over to Tibet in their old age.
All these panditas were authors of
Vajrayana treatises. While their
Sanskrit originals have been lost in
India, the Tibetan Canon has
preserved the Tibetan translations of
as many as thirteen professors of
Vikramaéila. The first president of
the establishment, Buddha-
Jianapada, was mainly responsible
for the development of the ‘mantra-
Vajrachara’ sect; and he is known to
us because of the nine Tantric works
of his, preserved in Tibetan. The
second president Jetari (about 983
A.D.), the third president Abhaya-
kara-gupta, the fourth, Dipankara-
Srijiana, and the fifth, Sakya-
Sribhadra, were all eminent masters
whose writings have an honoured
in the Tibetan Canon.

place

Vairochana-rakshita (reputed to be
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a student of the  great
Padmasambhava of Nalanda) went
to Tibet about 750 A.D. and was

treated with hushed reverence.

The most important teacher of
Vikramasila in Tibet was, of course,
Dipamkara-Srijiana (Ati$a, b. 982,
known in Tibet as Jo-bo-r1Je, ‘the great

lord’). We have already indicated his
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achievement in Tibet. He had studied
for a while in Nalanda, under teachers
like Rahula-gupta and Sila-rakshita,
and had received numerous Tantric
initiations before he went to
Suvarnadipa (Sumatra, Malaya) to be
introduced to the doctrine of ‘the
arousal of bodhichitta’. On his return
to India he was chosen to be the

president of the Vikrama$ila

o ———

Suvarna-Dvipika
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university by the Magadhan monarch
Nagapala. He had studied earlier in
Vikramasila under Vagi$vara-kirti,
whose three works on Tara he
translated into Tibetan. As president
of Vikramasila, he also looked after
Odantapura and Somapuri
monasteries. Invited by the Tibetan
King, he left for Tibet in 1040 after
spending some months in Nepal. Of
the two Tibetan students of his who
were mainly instrumental in taking
him to Tibet (-he was 60 when he
undertook this difficult journey-),
Nag-TSHo (Jayasila-bhikshu, a monk)
and brTSon-""GrusSenge
(Viryasimha-upasaka, a lay devotee),
the latter died in Nepal and the former
was a great help to the master’s work
in Tibet. Dipamkara-AtiSa lived in
Tibet and taught for thirteen years,
till his death in 1054. He not only
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wrote excellent treatises in Sanskrit,
but translated as many as seventy-
seven Sanskrit works into Tibetan.
Among his Indian students who
accompanied him to Tibet, Kshiti-
garbha, Vajra-pani (b.1017) Bhumi-
samgha, Virya-chandra and Pafahita—
bhadra contributed considerably to
the spread of Tantrik wisdom in Tibet.
Among his Tibetan disciples, the
foremost was Brom-STon-Pa (1005-
1064, ‘Jayachara’), who had a great
gift for organisation, and who was a
puritan in religious matters. He helped
the master’s work of cleansing the
Tibetan Buddhism of his days for ten
years, and continued this work for
ten more years after the master’s
demise. His partiality for Vinaya and

distrust of Tantra were marked.

After Dipamkara, Sakya-
Sribhadra (1145-1225) was the
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reputed president of Vikramasila. A
Kashmiri Pundit, he was a Tantrik
enthusiast. His students Vibhuti-
chandra and Dana-sila were
professors of Tantra at Jagaddala
university (in north Bengal, founded
about 1077), before they went to
Tibet and achieved renown there.
Thanks to them, Jagaddala became
a favourite resort for Tibetan
scholars. The two professors not
only translated Sanskrit works into
Tibetan, but they were so proficient
in that language that they wrote
independent works in Tibetan, now
included in bsTanhGyur. Another
luminary, Mokshakara-gupta, was
also associated with Jagaddala.
Odantapura monastery was an earlier
institution, founded in730 A.D., on
a hill near Nalanda. It had a typical

Tantrik background; its origin was
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traced to the hideous ‘corpse-ritual’
(sava-sadhana) of one Narada. But
it seems to have had leanings towards
the older, puritanical Hinayana
(whose professor in Odantapura was
Dharma-rakshita, under whom
Dipamkara studied for two years)
and the Mahasanghika (whose
teacher in Odantapura, Sila-rakshita,
gave monastic ordination to
Dipamkara at the age of nineteen).
This Mahavihara had become so
famous that the first vihara built in
Tibet, the bSam-Yas (achintya-
vihara, built in 749), was modelled
after it. Odantapura was destroyed

in 1197 by the Muslim invaders led
by Ikhtiyar-ud-din Ahmed Khilji.

These universities cannot be
strictly described as Buddhist,

although their renowned masters
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were Buddhist monks. The
curriculum was broadbased, and it
included all the °‘orthodox’ and
‘heterodox’ schools of thought. The
students were likewise drawn from
all groups. But all these institutions
were unmistakably Tantrik in their
orientation, in keeping probably with
the spirit of the times. The
association of these universities with
the Tantrik adepts known as ‘siddhas’
was an intriguing but important detail,
for they brought to bear the influence
from other parts of the country,
especially the hilly regions of Swat
valley, Orissa and South India. Saraha
from Orissa and Nagarjuna from
South India, the most creative
architects from Siddha cult, were
connected with Nalanda; Tillopa and
Naropa, the siddhas who heralded

‘the great seal’ doctrine in Tibet
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through the latter’s pupil Marpa, and
Ratnakara-$anti (Sa‘lnti—pﬁ) were

associated with Vikramasila.

e

Santi-Pada

SIDDHA CONTRIBUTION

The Siddhas constitute an
interesting, if also little known, period
of Indian thought. Tradition

recognises a million of them, but

)
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speaks of eighty-four (chaturasiti),
who are all more or less historical,
although the historical elements are
burried under a mass of legendary
matter. Siddhas are, by definition,
those who have attained miraculous
powers (siddhis) like clairvision,
invisibility, unobstructed locomotion
on earth, flight in sky, resuscitation
of the dead, drawing away the life,
entering another body, omniscience,
unfailing utterence, divining burried
treasure and interminable life. There
are long lists of such achievements
in books of Hindu and Buddhist
preferences. The extraordinary
powers such as these are obtained
by some by birth (janma), by others
by medicines (aushadhi), by still
others by magical spells (mantra), by
others again by austerities (tapas),

and lastly by some by contemplative
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Arya-Deva

devices (samadhi). Siddhi is usually
taken in the sense of rendering the
body immutable with the help of
occult and alchemic preparations
(rasa). This involves transmutation
of the physical body revitalising and
spiritualising its essence, so that it

becomes a veritable diamond (vajra),
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which cuts everything else, itself
remaining uncut. The siddha cult
thus was closely associated with the
‘adamantine path’ (vajrayana) that
developed in the Magadhan

universities with an academic slant.

It 1s not accidental that the
celebrated Nagarjuna was recognised
as a Siddha, an alchemist, a
mahamudra adept and a Mahayana
philosopher. The modern scholarly
habit of decomposing any celebrated
person of tradition into several
personages, removed from each
other in space and time, has of
course introduced two or three
Nagarjunas, one a Siddha, another
an alchemist, and a third a
philosopher. But Indian tradition
knows but one Nagarjuna, who was

all three. And we have no evidence
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Nagarjuna

to doubt or refute this position. It
cannot be gainsaid that the Siddha
cult got a big push from this versatile
genius, who hailed from the South.
According to the Tibetan account,
he went from the South to Nalandra
(Nalanda), studied under Saraha-
pada and obtained initiations from
him in ‘Amitayus’ ritual and in the

Kalachakra system, attained siddhis
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of Mahamayuri, Kurukulla etc.,
achieved proficiency in alchemy
(rasayana) and made his body
‘adamantine’ (vajrakaya), went to
Pundravardhana and produced
immense quantities of gold which he
gifted away, heard Tara-tantra from
Haya-ghoshaka, went to Naga-loka
and recovered Satasahasrika -
Prajiiaparamita and several dharanis,
composed Madhyamaka-Karikas and
works on alchemy like Rasa-
ratnakara. Both his alchemical
experiments and spiritual success
were said to be on Sri-parvata
(Nagarjuna-konda in Andhra
Pradesh), also known as ‘diamond

mount’ (Vajra-parvata).

That South India contributed to

the crystallisation of Vajrayana
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appears to be based on solid facts.
The ‘Paramita path’ which brought
in its train the ‘Mantra path’, which
in its turn produced the ‘Diamond
path’, was clearly of South Indian
origin. We have clear evidence in
the oldest Prajfia-paramita text,
Ashta-sahasrika, that the ‘Paramita-
naya’ first spread in the South
(‘dakshinapathe pracharishyati’),
then spread in the East (‘vartnyam’,
which according to Haribhadra’s
Aloka means ‘purva-deée’), and from
there it moved northward (Rajendra
Lal Mitra’s edition, p.225) Naropa’s
Sekoddesa-tika (a Magadhan work)
mentions that the ‘Mantra-naya’
organised in Sridhanya-kataka
(‘Sridhanye niyata-mantra-naya-
deSana-sthane’), the modern
Dharanikota on the banks of Krishna

in Andhra Pradesh. It is interesting
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that the highest divinity in Vajrayana,
Avalokitesvara, is said to reside on
the Potalaka mountain (after which
the Dalai Lama’s place in Lhasa is
known as Potala, for Dalai Lama is
considered to be an incarnation of
Avalokite$vara), which is located by
all authorities in South India (although
the exact location is disputed:
Cunningham suggesting Malakuta, a
tract between Tafnjavir and Tiruv-
ananta-puram, Nanda Lal Deo
suggesting Western Ghats, N. Dutt
suggesting Pottayam in Kerala, and
some pointing to Dhanyakataka or
Sriparvata). The monk who took the
Tantric tradition to China in 719
A.D., Amogha-vajra, was a
Ceylonese, and his teacher Vajra-
bodhi who accompanied him was a

South Indian Brahmin; the teacher

had translated several tantras and
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dharanis into Chinese before he died
in 730 A.D., and the pupil who died
in 774 A.D. had translated as many
as 108 Tantric texts. The Chinese
Mantrayana (Ch’en yen Tsung)
originated thus. Bodhi-dharma, who
founded the dhyana school (ch’an or
the Japanese Zen) in China around
600 A.D. was a Brahmin from
Kafchipuram (as Dharma-pala who
presided over Nalanda around 550
A.D. was); and the closeness of Zen
to mahamudra in Vajrayana is not

accidental.

Nagarjuna’s teacher Saraha
(Saroruha or Saroja, also Sara-hasta)
- pada was a great Siddha in his own
right. He is said to have hailed from

Orissa.

His work Mahamudra-

prasnottara contains the colophon
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Sabari-Pada

‘““mahabhahmana-saraha-pada-
prabhu’’. Hailing from the Eastern
country (Orissa ?), he studied under
Haribhadra of Nalanda (himself a
student of the great Santa-rakshita),
a contemporary of the Pala king
Dharma-pala (768-809 A.D.). He is
said to have come down to
Maharashtra and settled down there.

He wrote a large number of treatises,
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ritual manuals, poems, songs and
instructions. In the Tibetan canon,
we have seven of his Sanskrit works
and sixteen of his Apabhramsa
pieces; some of his dohas and
charyagitis are extant in India also.
His importance in the Tantrik
tradition is due to the fact that he
taught Guhya-Samaja-tantra, a basic
Vajrayana text (with which we will
deal later) to his pupil Nagarjuna,
and that with the help of another
Siddha, Karmbala-pada, he compiled
another ‘Guhya-Samaja’ work,
Hevajra-tantra (which, however is
ascribed to Padma;vajra by
Taranatha). He is reputed to have
introduced Buddhakapala-tantra and
Mandala-vidhi. He is pictured in
Tibet as an ascetic holding an arrow
in action suggesting one pointedness

and effort. His colleague Kambala-
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pada wrote four works on
Prajfiaparamita cult and eleven on

Tantra.

Nagarjuna’s pupil Sabara-pa,
another siddha, who was a hunter
before he became a mystic,
introduced the well-known Kurukulla
- sadhana, a ritual concerning the
mountain-goddess of the jungle-
tribes who is later identified with
Tara. His disciple Lui-pa (Samanta-
Subha), a South Indian identified
with the Natha saint
Matsyendranatha, spent most of his
life in Assam and Bengal; he achieved
such celebrity that he heads the
traditional lists of siddhas. Yogini-
saficharya, or Yogini - kula, a tantra
of association with female ascestic,
is ascribed to him. A contemporary
of his was

Kanha-pa,
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(Krshnacharya), another South Indian
who was a disciple of the Siddha
Jalandhara (also a Natha Master,
popularly known as Hadi-siddha).
The Natha cult with a Saivite bias
and the Siddha cult, which was more
eclectic, worked out numerous points
of contact, and Kanha-pa was the
product of this synthesis. He is

reputed to have written six works on
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Lui-Pa (Samanta-Subha)
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Kanha-Pa ( Krshnacharya)

philosophy and seventy-four on
Tantrik subjects; his commentary on
Bodhicharyavatara was well known.
An especial contribution of his was
Samputa-tilaka. Kanhapa, Saraha and
Lui-pa, became pupular because of
the mystic songs (dohas and
charyagiti) they composed in the
Apabharams$a dialect. All the three

mahasiddhas were associated with
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the ‘Mahamudra’ doctrine, which
developed extensively in Tibet.
Kanha-pa (Nag-Po sPyod-Pa) in
particular is remembered in Tibet
for his doctrine of Male-female union
(Yuga-naddha, in Tib. Yab-Yum),

which will be discussed later.

There were other well-known
siddhas like Darika-pada (author of
Chakra-Samvara texts), Vajra-ghanta
(author of Sahaja-Samvara-sadhana,
Vajravarahi-sadhana, Ganachakra-
vidhi and Abhisheka-vidhi-ratna-
mala), Kukkuri-pada (author of
Mahamaya treatises), Pi-to-pada
(author of Kalachakra system),
Gambhira-vajra (author of
Vajramrta), Maitri-pada, Taila-pada
(Tillo-pada) and Nada-pada (Naro-
pa). The last two are especially

important as they were directly
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Kukkuri-Pa

responsible for the bKah-brGyud
tradition. (See the author’s Tibetan

Tantrik Tradition, Arnold Heineman,

New Delhi.)

Tibetans were greatly attracted

by the Indian Siddha cult. There are

in the Tibetan Canon elaborate

accounts of the life and work of

eighty-four siddhas (in Tibet. Grub-
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THob). The Tibetan historians like
Bu-Ston, Gos lo-TSa-ba, Sum-Pa-
KHan Po and Taranatha deal with
them. There are also Nepalese
traditions about them. The great
scholar Rahula Sankrityayana has
reconstructed the Sanskrit text of
Chaturasitisiddha-pravrtti from the
Tibetan bsTanh-Gyur. Although

eighty-four appears a mystical
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Tillo-Pa (Tailika-pada)
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number, and not all the mahasiddhas
enumerated therein were historical
persons, quite a number of them
have left behind them poems and
treatises which have been preserved
both in India and in Tibet. It is
possible, therefore, to reconstruct
the philosophical position of these
siddhas. The general view is that
they were all Buddhists belonging to

the Vajrayana sect.

But this supposition is not borne
out by an examination of their
compositions; even the legends and
historical accounts concerning them
do not support this view. It must be
noted that all the teachers of Saivite
Natha cult (like Matsyendra,
Goraksha, = Jalendra, Gahini,
Charpati, Revana, Chaurafgi,

Jalandhara, Virupa, Kaneri, Kanha-
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Kundalini in Maladhara

pa and Kanthata) are included in the
list of Siddhas. There were some
Kapalikas also in this list (like
Anadikala, Vatuka, Mahakala,
Viranatha, Srikantha, Jalandra, and
Kanha-pa). And there were of course
those who were evidently Buddhists
(like Nagarjuna, Aryadeva or
Karnari-pa). To be a siddha,

therefore, sectarian affiliation was

Darsanodaya (Early Indian Thought)



irrelevant. Yogic practices (especially
with nadis and chakras), esoteric
rituals and mystical ideology were
the essential details of a siddha
career. They regarded the human
body as a miniature cosmos. Sun
and moon were for them inside the
body : some siddhas are described
as ‘‘wearing them for their ear-
rings.”” All opposites like birth and
death, growth and decay, male and
female, knowledge and action,
activity and passivity accommodated
within the left and right halves of
each one of us, and the understanding
of this play of opposites with an
insight into their essential, innate
union and identity were the main
concern of the siddha. The ‘straight’
path, which Siddhas extol, is the

path of the central channel steering
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clear of the opposites, described
variously as sushumna, avadhti, and
Chandali. The apparent opposition
makes for phenomenal involvement;
the realization of identity leads to
freedom. The siddhas speak of this
transcendental condition of identity
as ‘empty’ (Sdnya) in the sense of
being devoid of all phenomenal
content, as ‘innate nature’ (sahaja-
svabhava or simply sahaja) in the
sense of being both the source and
end of existence, and as ‘harmony’
(samarasa) in the sense of identity

of opposites.

Tillo-pada describes the state
of communion (samarasa) which is
pure and devoid of polarities, as
occuring when the positive and

negative aspects of mind merge:
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The extant songs of the siddhas
(known as dohas and charyapadas or
charyagitis) reveal that the siddhas
were distinguished by their utter
indifference to formal religion; some
even ridicule meditation, asceticism
and Tantrik practices which, there is
reason to believe, they all adopted.
They struck the note of simple,
natural living - very much like the
Taoists - and rejected ascetic rigour
as well as beastly enjoyment as

unhelpful to this kind of living.

Saraha says:

Sg ST T HENH |
g Mg foeEg Il
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When the world is filled with
natural bliss, dance, sing and be

merry well.

Kanha-pa:

TR T=nfr m 3SeT M|
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(When the moonstone illumines
in the dense darkness, then the
supreme and great bliss naturally
dawns, and in a single moment, will

dissipate all evil).

The detail was so outstanding
in their teaching that the expression
‘the path of naturalness’ (Sahajayana)
was coined to identify their

viewpoint. And the expression came
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in course of time to signify a distinct
cult or sect, which obviously was an
error, for the Siddhas did not
constitute a sect of their own, nor
did they encourage a general cult
(although individual cults developed
around some of them). They lived in
different periods of time and in
different parts of the country; they
either lived in solitude, or were
continuously moving about so that
crystallisation of their thought or
attitude was impossible. Many of
them were ascetics, living in jungles
and burial-grounds, and leading quiet
and joyous lives. A few of them
were pre-occupied with ‘magical
attainments’ (siddhis) like alchemy,
clairvoyance, physical immutability,
rejuvenation and longevity; and they
were given to such queer and

outlandish practices that they
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attracted wide and oftentimes vulgar
attention. A majority of the siddhas,
however, were serious-minded;
many of them were learned and
austere. The traditional list includes
abbots of monasteries, professors in
monastic colleges and respectable
householders celebrated as great
teachers. It is unlikely that there was
at any time any organization to
preserve, or project, the intellectual
or practical position of the siddhas.
The expression ‘Sahaja-yana’
therefore is misleading: there was

never any ‘yana’ of this description.

In fact, the Siddhas discouraged
all intellectual activities, and pleaded
that one must remain perfectly
natural. Mind in its natural state is
pure and unsullied: one must not

reason and sully it.
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Nada-Pada (Naropa)
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But the impact of some of the

earlier Siddhas, like Saraha-pada,

242

Nagarjuna-pada, Lui-pada, Kanha-
pada and Sabari-pada was felt in the
great universities, especially Nalanda,
Vikramasila and Dhanyakataka. It
contributed to the finalisation of some
esoteric trends in Mahayana
Buddhism, in particular the trend
which flowered out as Vajrayana
and spread to Tibet. The basic
position of these siddhas was that
the universe is after all a projection
of the individual, that the human
body is the laboratory where spiritual
experiments can be carried out, and
that ritualistic formalities are
irrelevant in this context. This
appealed greatly to the academicians.
The view that the ultimate goal of
spiritual endeavour is not the
obtainment of a heaven or miraculous
powers, but the realization of the

innate, mnatural condition of
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undifferentiated unity and harmony

was attractive to the scholars.

We have Saraha-pada telling
us that the body is the boat, and
mind the oar; take hold of the oar
at the behest of the true master and
jump into the ocean of
transmigration. Make the mind
steady, unperturbed, and let your

boat go in the waters. There is no

other way of crossing the ocean.
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The prestige enjoyed by

Nagarjuna, who was not only a
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siddha but an alchemist, and a
creative writer besides being a great
teacher, helped spread the idea that
the ultimate truth is ‘empty’ (Stnya).
We find this idea in the songs of his
teacher Saraha, the earliest of the
Siddhas; and Nagarjuna developed
this idea into a doctrine which
became fundamental to all schools

of Mahayana Buddhism.

Saraha spoke of the ‘death of
the mind’ and °‘stilling of the winds
in the body’ as productive of ‘great

bliss (mahasukha).
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‘““Where the mind dies, and the

wind disappears, it is there that
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supreme and great bliss abides, and

never wanders.”’

One gets bound by the mind,
and when mind is freed one is
doubtless freed. Therefore, the wise
should make the mind no-mind, and
that is the innate nature in which one
can enjoy. Saraha’s position was
mystical. It was his disciple
Nagarjuna that provided the basis
for Mahayana theory and practice.
Well-known is his work on
Madhyamaka philosophy. But little
known is his monumental treatise on
vacuity (Sl‘myaté) viz. Pafichakrama,
which deals with what is known as
anuttara-yoga-tantra in five stages of
perfection. It sets out the objective
as perfection of body-mind-speech,
so that the individual nature becomes

immutable and adamantine (vajra-
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Tantra-Pada

svabhava). This is said to be based
on Guhya-samaja-tantra, of which

Saraha was known to be a teacher.

Between Saraha and Nagarjuna,
they appear to have given shape to
an esoteric doctrine that perhaps
was current from immemorial times
in secret societies (guhya-samaja).

The Yogachara ideology left its

Darsanodaya (Early Indian Thought)




indelible stamp on the shape that
thus developed. In Tibet, the doctrine
known as Guhya-samaja (gSong-
hDus-rGyud), is described as a
“sleeping text’’, i.e. the text which
was secretely communicated from
teacher to student until Asanga (in
Tibetan, THogs-Med) made it public.
Born in a brahmin family of the
North-Western region of India,
Asanga was a teacher in Nalanda,
and expounded what is now known
as the Yogachara systém, which
provided the framework for Tibetan
Vajrayana school. Asanga was
instructed by Maitreya (who lived,
according to G.Tucci, around A.D.
200), the founder of the Yogachara
system. The Tibetan account makes
this Maitreya the future Buddha in
the Tushita heaven, from whom

Asanga miraculously obtained the
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revelations. And these were in the
form of five treatises, known in
Tibet as ‘““Maitreya’s famous five’’:
Mahayana-sutralamkara, Madhyanta-
vibhanga, Dharmadharmata -
vibhanga, Abhisamayalamkara and
Mahayanottara-tantra. Maitreya was
a genius of synthesis, and had a
partiality for the practical aspects of
the Buddha’s teaching. Asanga
carried on this spirit and wrote not

only brilliant commentaries (tikas

and karikas) on his master’s works

Maitreya
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but independent treatises like

Mahayana-samparigraha and
Yogachara-bhumi. Maitreya-
Asanga’s position was

complementary to Nagarjuna’s. If
" Nagarjuna emphasised on
‘emptiness’ (Sinyata) as an extension
of the ‘no-soul’ (nairatmya) doctrine,
Maitreya-Asanga put forth a more
positive view: ‘emptiness’ is not
nothing at all, but a reality, which is
both transcendental and absolute,
‘devoid of mental constructions’
(abhuta-parikalpa), emptiness. It is
that the two, viz. the subjective
world caused by ‘the veil of the
attachment and passion’,
klesavarana, and the objective world
caused by ‘the veil of knowables’
(jiieyavarana), do not exist. This
expression ‘abhuta-parikalpa’ is

compounded of two words, the first
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meaning that the images of things we
construct in our imagination do not
in fact exist, in the very same forms
as a subject grasping the objects;
and the second word meaning that
the objects in the world do not have
in reality the forms that they seem
to have (Madhyanta-vibhanga-tika).
The argument of Maitreya-Asanga
emphasised the role of mind ( vijiiana)
not only in the projection of the
world in its subjective as well as
objective aspects, but also in the
achievement of nirvana. If
Nagarjuna’s argument of ‘emptiness’
be regarded as nihilism, the
Yogachara view can be termed as
subjective idealism. The latter was
so named because of its insistence
that personal experience in
meditation was the sole means of

realising the ultimate truth.

Darsanodaya (Early Indian Thought)
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Vijaya-Pada Mahasiddha

We find here an echo of the
Siddha reliance on mind to reach the
state of ‘no-mind’. Refining the mind,
purifying the mind, sharpening the
mind, emptying the mind, making
mind sky-like (kha-sama),
eliminating  subjectivity and
objectivity from the mind, making it

unitary were concerns for the siddha.

Darsanodaya (Early Indian Thought)

Tillo-pada speaks of the mind
becoming sky-like, when the bliss
arising out of equanimity, enters
ones being. Mind becomes one with
vacuity, and no sense-perceptions

will disturb this bliss.
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The empty aspect of the mind
inspired the notion of ‘Suinyata’,
while the productive or the projective
aspect was responsible for the idea
of ‘abhiita-parikalpa’. The two were
like two sides of a coin: the difference
was only in the emphasis. And it is
likely that both arose out of the
Siddha nucleus. The Vajrayana that

matured in Tibet is considered the

247



o SR ER rg Ty aR ey |

Saroruha-Vajra

direct development of Yogachara;
but all Tibetan traditions alike hold
Nagarjuna in the highest esteem.
The sadhana in vajrayana
successfully integrates the two lines
of development. The ‘development
of emptiness’ (Sinyata-bhavana) and
the ‘visualizations’ of the mandalas

and the forms of the deities which
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are characteristic features of this

sadhana illustrate these two lines.

The Indian background to the
Tibetan Tantrik tradition was not
only in the Mahayana school of
Buddhism, but wés in close
association with the Siddhas. Nalanda
was the centre where both
Madhyamaka and Yogachara
viewpoints were subjected to Tantrik
interpretations. During the reign of
king Mahipala, the president of the
University, Pandita Abhayakara-
gupta (who also headed the
Mahabodhi-vihara in Buddhagaya)
wrote many esoteric tracts, nine of
which are included in the Tibetan
Canon. His disciple Vikriti-deva

continued this work.
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Guhya-Samaja

Asanga’s name is not usually
included in the list of siddhas; but
his works betray mysticism of the
Siddha variety. And being interested
in the Yogic practices, he naturally
works with numerous Tantrik ideas.
There is in fact a sadhana devoted

to Prajhaparamita ascribed to
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Asanga (Sadhana-mala, Vol. I, p.
321-325 the colophon reads
““kritiriyam acharyasangapadanam’’).
In this background, the ascription of
Guhya-samaja-Tantra to him is not
surprising, although it may be
improbable. There is a persistent
tradition in Tibet that the esoteric
teaching or Vijrayana continued in
secret from the days of Asanga
(second or third century A.D.) till
the days of Dharma-Kkirti (A.D. 600-
650). The Chinese pilgrim I-tsing
also refers to this tradition. There is
a belief that Asanga is the originator
of Vajrayana ; and Guhya-samaja-
tantra happens to be the earliest
available source-book of Vajrayana.
It should, however, be remebered
that the book is also ascribed to
Saraha, and to siddha-Nagarjuna, in

the Tibetan Blue-Annals. ‘Guhya-
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samaja’ appears rather to be a class
of works belonging to the Sangiti
group, and we are not certain if the
work we now have is the same as
the one known as Tathagata-guhyaka,
or the one mentioned in Nikaya-
samgraha as Samaja-tantra, or the
one mentioned as Sri-sama ja by
Padma-vajra in his Guhya-siddhi, or
the one which was probably known
as Tathagata-chintya-guhya-nirdesa
(as can be inferred from the Chinese
translation of it about A.D. 1000)
quoted in Santi-deva’s Siksha-

samuchchaya.

This remarble work, which is
described in the colophon as ‘the
great king of secret Tantrik texts’
(mahaguhyatantra-raja), and as the
‘beyond the beyond in the tantra’

(‘tantranam uttarottaram’), a work
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which specifically, and elaborately

deals with the ‘Vajra-path’.
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And the commentators include
Nagarjuna (Guhyasamaja-
mandalopavika), Lila-vajra (Nidana-

guripadesa-bhashya), Santideva
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Arya-Deva
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(Guhyasamaja-mahayoga-tantra-
bali-vidhi-nama), Ratnakara-Santi or
Santi-pa (Kusumardjali), and the
celebrated Diparnkara-Srijiana (or
Atisa, Guhyasamaja-loke$vara-
sadhana-nama). The translation of
the title as ‘Secret Assembly’ or as
‘Secret Society’ can be misleading.
There is an explanation in the work
itself. ““The three-fold entity, body,
speech and mind, is known as secret
(guhya); and assembly ' (samaja)
means gathering together, it is a
collective expression for all the
Enlightened Ones.”” The work
commences with a question (‘what
is bodhi-chitta?’) posed by an
assembly of bodhisattvas and
tathagatas to the Blessed one
(Bhagavan); and the burden of the
answer is that the ‘adamantine

integration’ of body, spech and mind
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holds the key to the highest

attainment.
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The importance of the work
consists in the first enumeration of
five Buddhas, known as Dhyani-
buddhas, presiding over, or as
representing, the five constituent-
aggregates of the individual: the form
(ripa), consciousness (vijiana),
(vedana),

sensation-feeling

perception (samjia) and conception-

organisation (samskara), viz.
Vairochana, Akshobhya,
251



Ratnasarmbhava (called in the text
Ratnaketu), Amitabha and

Amoghasiddhi.

This idea is basic to Vajrayana.
The five Buddhas are arranged in a
design (mandala) with Akshobhya in
the centre and the other four in East,
South, West and North respectively.
They are also associated with
elements (akasa, air, fire, water, and
with consorts

earth), (Vajra-

dhatvisvari or Tara, Lochana,
Mamaki, Pandara and Arya-tara),
with bodhisatvas (Samanta-bhadra,
Vajrapani, Ratnapani, Padmapani
and Vi$vapani), with ‘families’
(moha, dvesha, chintamani, raga, and
samaya) and with the five ‘human
Buddhas’ (Krakuchunda,

Kanakamuni, Kasyapa, Gautama and

Maitreya). In the mandala, it is usual
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to represent Akshobhya as the
pesiding deity, and the other four in
his own form but smaller in size.
The assumption is that consciousness
(vijiana) over which Akshobhya
presides) is the essence of the other
four aggregates, which are merely
modes and modifications thereof.
Further, Akshobhya is characterised
by a miniature Vajrasattva,
(Diamond-essence, viz. Basic vacuity
which is ultimate reality) on top. The
symbolism is that consciousness
(vijiana) is but one of the five
aggregates, and is not ultimate; the
ultimate principle is devoid of
subject-object distinction which
consciousness involves. The five
Buddhas are in their cosmic aspect
represented by the elements; but

they are also represented in the

individual body, Vairochana in the
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Kambala-Pada

head, Akshobhya in the heart,
Ratnasambhava in the navel,
Amitabha in the mouth and
Amoghsiddhi in the feet. Heart is the
centre for primary or basic
consciousness, undifferentiated,
initial, and of the nature of a stream
(gTSo-Sems). This condition of

consciousness is also symoblised by
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the mystic syllable Hum,

Akshobhya’s seed-syllable.
Akshobhya’s source-deity, viz.
Vajra-sattva was looked upon as
Hevajra or Heruka, with a mystic
consort Vajravarahi or

Prajnaparamita.

However, these details were
worked out later; the Guhyasamaja
merely provided the main but bare
coordinates. The text also underlines
the importance and value of
‘bodhichitta’. The ‘Lord’ gets into a
state of mystic absorption (samadhi)
and describes ‘bodhichitta’ in a verse,
which unfortunately is exceedingly

difficult to understand.
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The literal translation would be
“In the absence of existence (when
existence is viewed from the
perspective of void), no thought
remains a positive construction,
existence ceases to be existence. No
thought-construction can then be

discovered’’.

As explained (?) by Naropa in
his Sekoddesatika it would mean:
“If you view existence from the
position of emptiness (abhava), there
would then be no thought
construction (bhavana) whatever.
Thus existence would not be
existence, and thought-constructions

would not arise at all.”

This verse was augmented by
the descriptions of bodhi-chitta by
the other four Buddhas -
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(2) Akshobhya:
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(3) Ratna-Ketu:
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(4) Amitabha:
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(5) Amogha-siddhi:
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Whatever the import of the
verse, it is significant that bodhichitta
is sought to be formulated in such
an involved thought-complex. Later

in the text bodhichitta (- which
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originally meant merely ‘thought of
enlightenment’ or ‘mind bent on
enlightenment’) is extolled as the
ultimate truth and there are four

verses with the refrain ‘I bow to

thee, bodhichitta!”’ (bodhichitta,

namo’stute, second chapter).
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It is described as the ‘“‘essence
and source of knowledge of all the
Enlightened Ones’ (sarva-buddha-
Jjhanam sarabhiutam utpattibhiitam).
It is what leads one to enlightenment,

being the very source of it; it is the

Darsanodaya (Early Indian Thought)

diamond (vajra) of the unity of body-
speech-mind. ‘“Without beginning or
end, tranquil, all pervading and free
from being and non-being, this
bodhichitta is Emptiness ($tnyata)
(Karuna)

and Compassion

undistinghuished’’.
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Santideva prescribes: ‘‘Mind
must be bent on enlightenment for
the sake of freeing all beings from
sorrow.”” Vajrayana has taken this
prescription seriously, and invariably
employs bodhichitta in its Sadhana
as a vow to inspire the mind into
enlightenment for one’s own good as
well as for the good of all beings. In

Tri-samyaraja-sadhana, for instance,

we have the detail:

255



““The bodhichitta must be

aroused thus:

I arouse my mind into perfect
enlightenment for the sake of all
embodied beings attaining to
enlightenment. I walk the auspicious
path which secures the good of all

beings’’.

Another frequently employed

formula is:

“I arouse the supreme and best
bodhichitta, I invite all the beings,
and I walk the excellent path of
enlightenment; may I become a
Buddha for the sake of world’s

welfare.”’

HdGccar |
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The expression ‘bodhichitta’
occurs also in the dohas of Siddhas.
For instance, Kanha-pa speaks of
his bodhichitta (bohichia in
Apabhramsa) dirtied, and then
washed bright by chitta-vajra or
diamond-mind; he also speaks of it
as the ultimate state of five elements,
suggesting that it is the essence of

the five dhyani-Buddhas.
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Perhaps the distinction between

two states or conditions of

bodhichitta, one ordinary and

agitated and therefore involved in
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phenomena, and the other still and
blissful, altogether transcendental, is
suggested even in the dohas. This
distinction became functional and
meaningful in the context of
Vajrayana-Sadhana concerning the
arousal and arrest of bodhichitta.
The assumption is that the
bodhichitta lies hidden and passive
in everyone of us, very much like the
Kundalini of our classical Tantra, in
the lowest of the centres. The
Vajrayana speaks of four such
centres (chakras): the lowest called
nirmana-chakra or manipira is
situated near the navel and is pictured
as a lotus consisting of sixtyfour
petals. It symbolises the earth
element. Bodhichitta lies here
concealed and restive, and the

purpose of sadhana is to activate it,

to make it ‘move upwards’ (ut-pada).
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But as soon as it is aroused, it tends
of flow downward; the yogi must
check this fall by plugging the vent
known as ‘jewel-bottom’
(‘manimula-nirodham kartavyam’).
When bodhichitta is thus arrested, it
moves upwards along the spinal
column, which is linked to the
Sumeru mountain. It reaches the
next centre, known as dharma-
chakra, located in the heart, and
pictured as a ‘double-lotus’ (one
facing upward and the other
downward, Visva-padma) with thirty-
two petals. It symbolises water
element. The center higher than that
is the sambhoga-chakra, situated in
the throat (in some accounts, in
between the eyebrows or on the
forehead), and pictured as a lotus of

sixteen petals, red in colour. It stands

for the fire element. In the Tibetan
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rites of tum-mo, they attend to these
two centres (dharma in the heart and
sambhoga on the forehead) and
produce an internal fire, which
consumes not only the world of
subjectivity, but transcends time;
incidentally, it warms up the body
and enables the individual in the
cold regions to survive in almost a
naked condition. The fourth and the
highest center is known as the ‘lotus
on top of head’ (ushnisha-kamala, in
Tibetan Dab-STon). It consists of
four petals, representing the four
noble truths the Buddha taught. When
bodhichitta reaches this center, it
enjoys great bliss, and therefore this
center is called ‘mahasukha-chakra’.
It is as if bodhichitta has gone home,
utterly relaxed and restful; it is
described as the ‘natural form’
(sahaja-kaya). Bodhichitta, as it is

bound to the lowest center (samvrta)
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Bhadra-Pada

and restive, is responsible for the
phenomenal involvement, which the
same bodhichitta in its restful and
blissful state in the highest centre
(vivrta) is responsible for

emancipation.

The integration of the
opposites, which is a characteristic

Tantrik approach, makes the
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destinction between these two states
significant. The former is active
involvement (pravrtti), while the
latter is quiet withdrawal (nivrtti).
The former is the foundation of the
womb of phenomenal existence
(garbha-dhatu or tathagata-garbha),
while the latter is immutable, mere
‘suchness’ (vajra-dhatu or tathata).
The integration of the two is pictured
in a design (mandala), or is
represented as a flame (male) arising
from a lotus or vase (female), or is
imagined as the copulation of two
deities (yuganaddha or yub-'yum).
While Guhyasamaja-tantra does not
elaborate the above conceptions,
there is no doubt that it provided
ample suggestions which were
worked out in texts like Hevajra-
tantra, Srisamputiké, Heruka-tantra,

Marma-kalika-tantra and Sekoddesa-
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tika. It should be pointed out that,
as is the case with the classical
Tantras, the Vajrayana tantras differ
in their accounts of esoteric structure
(like the chakra) and processes (like

bodhichittotpada).

Following Guhya-samaja, the
Vajrayana position was crystallised
by Padmavajra’s Guhya-siddhi,
which emphasised that by eschewing
all opposites one can obtain
emancipation in this very life, and
which advocated the mahamudra
method; Ananga-vajra’s Prajiopaya-
vinischya-siddhi (about A.D. 730) in
twenty chapters which emphasised
the union of wisdom (prajfia) and
compassion (krpa) as the mixing of
water with milk; Indra-bhuti’s JAana-

siddhi which commences with a

praise of Vajrayana, and provided
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Prajfia-Paramita

copious explanations for the ideas in
Guhya-samaja; and works of
Advaya-vajra like Seka-nirnaya,
Chaturmudra, Pafcha-krama, and
Yuganaddha-prakasa. Guhya-samaja
presupposed scriptural texts like
Karanda-vyiha (which perhaps
originated the Avalokite§vara cult,

and gave the famous mantra ‘Om

mani-padme Him’ and several spells;
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translated into Chinese between A.D.
557-581 by Yasogupta), Survarna-
pabhasa-sitra (translated into
Chinese first by Dharma-kshema
between A.D. 317-322, then by
Paramartha in the sixth century and
again by I-tsing in the seventh) and
Manjusri-mila-kalpa (translated into
Chinese in the tenth century and into
Tibetan in the next). The last
mentioned work composed in archaic
Sanskrit  style (edited by
Mahamahopadhyaya Ganapati Sastri
in TSS no. LXX and LXXVI, 1920
and 1921) calls itself a ‘mahayana-
vaipulya-sutra’, glorifies Maiijusri,
introduces Tara, and formulates
mantras as method. Rahula-
Sankrtyayana regards this as a South
Indian work; the work mentions
Sriparvata and Dhanyakataka

monasteries as the centres of mantra-

Darsanodaya (Early Indian Thought)
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yana; and the text was recovered
from Manalikkara-mattam near
Padmanabhapuram in Kerala. It may
be recalled that the Tibetan Blue
Annals held that Nagarjuna
introduced Guhya-samaja. And
Manjusri-mila-kalpa is considered
to be the immediate precursor to
Guhya-samaja. The former appears
to have finalised the mantra-yana
(‘the path of mantras’) phase, which
in due course brought about the
Vajra-yana (‘the adamantine path’),

of which the Guhya-samaja was an

early advocate.

KALACHAKRA

It is usual, although erroneous,
to distinguish between Mantra-yana,
Vajra-yana, Sahaja-yana and

Kalachakra-yana in the so-called
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Kala-Chakra

Tantrik Buddhism. They were not
really distinct schools, but only
phases of development of different
aspects of the cult. And Vajrayana
may be a collective and
comprehensive nomenclature. The
Siddhas, whose philosophy is
generally identified as Sahaja-yana,

were also responsible for the ideas
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crytallised in Guhya-samaja. And the
impact of Manjusri-mala-kalpa
carved out the importance of mantras
within this framework. Kala-chakra-
yana, however, stands on a different
" footing, partly because its origin was
not entirely in India, and partly
because it encouraged iconographic
representation of abstract ideas.
Waddell regards it is an extreme
phase of Tantrik Buddhism which
developed in North India and Nepal
during the tenth century. Repelled
by the host of ‘ferocious and blood-
thirsty’ ‘demoniacal Buddhas’ in the
Kalachakra system, Waddell
dismissed it as ‘coarse’ and
“unworthy of being considered as a
philosophy’’. This judgement is
based on a

profound mis-

understanding. Kalachakra was a
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fundamental concept accepted by
most of the sects, including the
austere and reformed dGe-Lugs-pa,
and it had an elaborate philosophical

structure.

The Kalachakra system is
ascribed to Pito, one of the eighty-
four siddhas, and among the
preceptors of the system are counted
Vajra-ghanta-pada, Vakaya-pada,
Kiurma-pada, Kanha-pa, Bhade-pa,
Tillo-pa and Naropa, all siddhas.
Naropa’s famous work Sekoddesa-
tika, is a commentary on the
‘Sekoddesa’ section of the
Srikalachakra-tantra, the only
scriptural text of this system, the
manuscript of which has been
preserved in the Cambridge

university. In this work, Kalachakra
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is hailed as a deity, the very
bodhichitta, the undistinguished
union of ‘emptiness’ ($nyata) and
‘compassion’ (karuna), and the
embodiment of knowledge (jiana-
kaya). Like Guhyasamaja,
Kalachakra was also visualized as a
divinity: the blue god with four-faces
and three eyes, three-necks and six-
shoulders and twelve hands on each
side, dancing in the alidha pose on
the bodies of Ananga (the god of
love, Eros) and Rudra (the God of
destruction, Siva). He is also
represented in the Yuganaddha or
Yub-yum form, embracing Prajia.
There seems to have been a teacher
called Kalachakra-pada, who is
sometimes identified with the siddha
Pito-pa. Tillo-pa is supposed to have

defeated the Nalanda Pandita Naro-
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pa in an argument, and Naro-pa is
said to have learnt from him the
Kalachakra doctrine. One of Naro-
pa’s students, Somanatha-Pandita, is
reputed to have been one of the
well-known exponents of this

doctrine. The Kalachakra cult spread

in Nepal, Tibet and Mangolia.

Suchandra, the fist of the Kings
of Sambhala, obtained the yoga of
Kalachakra from the Buddha himself,
as it was the sole means of salvation
for people in this degenerate Kali-
age. It is with this piece of
information that Sri-Kalachakra-
tantra begins. The Tibetan historian
Bu-STon who wrote his CHoso
hBYung (History of Religion) in 1322
that,

mentions according to

‘Kalachakra calculation’, 2198 years
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had elapsed since the Buddha taught
the ‘source-text’ (mula-tantra) of
Kalachakra, and that the Buddha
taught it a year before his passing
away. And, TSong-Kha-Pa is said to
have heard the Kalachakra doctrine
from an astronomer. It is likely
therefore that the system had its
origin in some astronomical
speculation that was current in India,
and was introduced into Tibet, as
Lawfer suggests. The ‘wheel of time’
(kalachakra) is in fact closely related
to sexagenary system, derived from
the combination of five elements
(wood, fire, earth, iron and water)
and twelve animals (monkey, hen,
dog, pig, mouse, bull, tiger, hare,
dragon, serpent, horse and sheep),

which sems to have entered into

Tibet in the year A.D. 1027, the
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year the commentary on Laghu-
Kalachakra-tantra (Vimalaprabha)
appeared in Tibetan, although it
became an accepted mode of

reckoning only around 1241.

Whatever the  genesis,
Kalachakra (in Tibetan, Dus-Kyi-
Ko’r-lo) became an important
philosophical system and religious
discipline in Tibet. The expression
‘kalachakra’ means ‘the cycle of
time’. The first part of the word,
‘kala’, signifies the state of
absorption, decease, cessation; in its
extended meaning, it stands for
‘vacuity’ ($tnyata, the ultimate and
immutable knowledge). And the
second part, ‘chakra’ signifies the
round of existence or the cycle of

world-process; in its extended
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meaning, it stands for the method
(upaya), or the state of compassion
(karuna). The former is the essence,
and the latter its manifestation. The
two together comprehend all
knowability. The three worlds appear

and disappear therein, manifest

themselves and dissolve themselves.
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Naro-pa takes kala to mean
phenomenal existence, and chakra
vacuity; kalachakra is therefore the
embodiment of compassion and
vacuity, one and eternal. When in a
state of union, they destroy all
clouding, and bring about the highest
bliss. He further derives the meaning
of the expression from each of the
letters: ‘ka’ denotes that causality
has ceased, ‘la’ cosmic reabsorption,
‘cha’ mind that is mobile and restless,
and ‘kra’ the method or process of
worldly involvement. The first two
comprise the transcendental state,
dharma-dhatu, while the last two
denote the emergence of objectivity
with senses and elements. The former
is termed ‘adamantine knowledge’

(vajra-jiana), and the latter ‘the great

cosmogram of adamantine element’
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(vajradhatu-mahamandala). Thus
Kalachakra is another expression for

bodhichitta.

What is important in the
Kalachakra doctrine is its insistence
that the entire universe, with all its
objects and events, is located really
in one’s own body; the time with its
divisions (hour, day, night, month,
“year etc.) is accommodated within
the vital currents (prana) that flow in
the veins of the body. The obvious
point that is generally missed, even
in the scriptural texts and their
‘commentaries, is that kala means
just ‘time’ and chakra is space, or
field (mandala); and thus kalachakra
means the whole of physical and
dynamic universe that moves in a

cycle. It is the same as bhava-chakra.
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But kalachakra sought to work out
the correspondence between the flow
of the vital currents in the body and
the flow of time in the universe, and
insisted that the manifestation of
time is possible only in the
functioning of the vital currents. The
kalachakra theorists inferred that if
the vital currents, especially the
uprising and down-flowing courses
(pranapanagati), are checked, one
would thereby stop the passage of
time also; one would transcend time,
and overcome the phenomenal
necessity of growth, change and
decay. All yoga therefore is to be
practised right inside the body
(dehamadhye samastam yogam). The
proximate goal is to render the body

adamantine (vajra). i.e. immutable

and powerful; and the ultimate goal
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is great bliss (mahasukha) that arises
when all obstructions are eliminated.
In other words, the purpose of
kalachakra discipline is to rise above

bhava-chakra (cycle of phenomena).

As a religious discipline,
kalacakra has adopted ‘the six limbed
yoga’ (shadanga-yoga) of the Guhya-
samaja-tantra (ch. 18), in particular
pranayama (checking and holding up

of the vital currents). It is in the

context of prandyama that the well-

known and oft-employed mystic
formula in Tibet ‘Om Ah Ham’ (Om
for inhalation, Ah for pot-like holding
up, and Ham for exhalation, or for
origination, preservation and
destruction respectively) was coined:

known as Vajra-japa it is exceedingly

popular not only among sadhakas,
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but even among the pious laity. As
a result of the holding-up of the
vital-currents, the practitioner obtains
a veritable ‘rebirth’ out of the womb
of the realised vacuity. The ‘rebirth’
is characterised by immediate
enlightenment which however is
fleeting: the enlightenment is
described as ‘momentary’ (eka-
kshanabhi-sambodhi). For this to
deepen and get fixed, one must
continue the practice. The next stage
is reached when one can, during the
flash of enlightenment, understand
the working of the senses and the
mind intuitively. He is no longer a
being bound to the phenomenal
world: he is a ‘great one’
(mahasattva), in the sense that he

has already risen above it. The third

stage destroys his passions and
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fetters, makes him realise the nature
of vacuity fully, but also orients him
towards his duty to the rest of
mankind. He is now a bodhisattva,
and is likened to a completely
developed foetus, ready to come
out. In the fourth and the fifth stages
(called Samavasattva and Vajra-yogi)
one tears asunder all veils of passion,
is weaned out of enjoyments of
sixteen kinds, and becomes
progressively freed from all kinds of
fetters that bind him to the world.
He now becomes purified, and firmly
established in dharma. The final stage
is known as Kalachakra, where he
becomes utterly blissful (mahasukha)
by an absolute union of wisdom and
method, of knowledge and

knowability. In this stage, he is the
primordial Buddha (adi-buddha), the

Darsanodaya (Early Indian Thought)

ultimate principle of utter vacuity,
from whom the Buddhas and the

worlds evolve.

There are, in Tibet, rituals and
initiations connected with Kalachakra
which are heavily Tantrik, and which
are mainly communicated by oral
teachings. It is interesting in this
connection to note that one of the
Siddhas, Darika-pa, wrote a tract on
the initiation into Kalachakra ritual
(Kalachakra-tantrasya seka-pra-
kriyapatti); its Sanskrit original is
lost, but the Tibetan translation has
been preserved. Even the celebrated
Pandita Advaya-vajra (better known
as Avadhiti-pa, another Siddha)
wrote a work on Kalachakra, which
perhaps dealt with the ‘six-limbed

yoga’ that was associated with it; the
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Tibetan translation of this work
included in bs TanhGyur gives the
title as Srikalachakropadesa-yoga-
tantra-parijika which suggests that it
was in the nature of a commentary
on an important work, now lost. The
famous Tibetan historian Taranatha

(Kun-dGah-SNin-po of the Jon-nyin

sect, born in 1575) was an advocate

of Kala-chakra-yana.

[NOTE: The wood-cut drawings of the Siddhas
reproduced in this chapter are from Bhadra-
Kalpika-siitra pantheon, given in Sata-pitaka Series
Vol.342 (Buddhist Iconography, by Lokesh
Chandra, Vol. II, Aditya Prakasan, New Delhi,
1987)]
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APPENDIX I

NOTE ON BHELASAMHITA

Of the early medical
authorities in India Charaka and
Susruta achieved great celebrity,
and have held the field in Ayurveda
till our own day. Although the
problem of their historicity has- still
not been laid at rest, the Samhitas
ascribed to them have been regarded
as unquestionable authorities by all
subsequent medical writers and
physicians of the Ayurvedic
persuasion. These two treatises
merited redaction, reconstruction,
annotation and commentaries by
such eminent personages as
Nagarjuna, Dalhana, Chakrapani
and Chakradatta; even the great
Patafijali is said to have commented

on Charaka-Samhita'. We do not
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know the exact circumstances in
which earlier writers like Bhela,
Harita, Ksharapani, Jatikarna and
Parasara belonging to the Atreya
School of Charaka, and
Aupadhenava, Aurabhra,
Paushkalavata, = Vaitarana and
Gopurara-kshita of the Dhanvantara
School of Susruta were forgotten
and their works lost. Charaka
himself has written that Bhela and
other disciples of Atreya wrote their
own ‘tantras’>. How did they all
disappear? There is an intriguing
statement by Vagbhata, who mainly
favours Charaka and SuSruta,

although he cites the views of Bhela

and Harita, in his Ashtanga-hrdaya:
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It becomes clear from this
reference that already about 1200
A.D. Bhela and other pre-Charaka
authorities were no longer
consulted by medical students,
whose studies were confined to
Charaka and Susruta. The reason
suggested by Vagbhata is not,

however, clear.

Ayurvedic tradition makes
Charaka-Samhita a reconstruction
of an earlier work by Agnive$a (as
is evident from the colophon
Eﬂﬁﬁ'ﬂéﬁ T m) ; and
this Agnivesa was a disciple of
Atreya, who in his turn was student
of Bharadvaja. It is imposible to
identify who this Bharadvaja was,

and about Atreya we are not sure
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if the mere Atreya, Krshnatreya,
and Punarvasu-Atreya that are
referred to in the Samhitas of
Charaka and Bhela were different
persons, or were different names
of the same person. Chakrapani,
the commentator on Charaka,
however, refers to an old tradition
that it was the same person’.
Whatever the truth, both Charaka
and Bhela cite his views with a
hush of reverence and frequently
affiliate themselves with his school
of thought. Expressions like 3@
WEMRE:, 30 TR EHET: occur
again and again. Atreya must
doubtless have been a very great
master of medicine, and naturally
the therapeutic medicine,
Kayachikitsa in this country is
claimed to be his formulation.

There is a suggestion that he was
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a Buddhist; but we cannot be sure.

He had several students like
Agnives$a, Bhela, Harita, Ksharapani
and Jatikarna, each of whom,
according to Charaka“,_ prepared a
corpus embodying the
master’s teaching. While these
works have been lost, it is fortunate
that Bhela’s corpus (samhita) has
survived the ravages of time, albeit
in a mutilated and fragmentary

manner.

Due to an unknown reason,
Bhela (as others) lost favour with
the physicians and his compendium
ceased to be studied. This explains
the unfortunate circumstance that
we have today but a solitary
manuscript of Bhelasamhita, that

too incomplete and worn out. This

manuscript, written about 1650, in
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Telugu characters was discovered
in the Tanjore Palace library
(Burnell’s catalogue, No. 10773)
and Hoernle got it copied in 1905.
Ashutosh Mookerjee got the
manuscript again copied twice, and
these transcripts formed the basis
for the first edition of Bhelasamhita
in the University of Calcutta
Journal of the Department of
Letters (Vol. VI) in 1921. Aufrecht
had noticed another manuscript of
this work in a Lahore collection
(Catalogus Catalogorum, No. 416),
but subsequent search for it by
Hoernle was futile. A manuscript
of the same work was announced
among Keith’s finds in Turkistan.
However, the Tanjore Mss. is our
principal material. In recent years,
the Chowkhamba Vidyabhavan of

Banaras has brought out another
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edition of Bhelasamhita, based
principally on the Calcutta Edition,
but giving better readings and
emendations

Sukla, 1959).

(ed. Girijadayalu

As the principal manuscript
of Bhela that has reached us is
badly damaged, especially in its
initial portions (the first three
sections and a part of the fourth
section are missing), it is difficult
to identify the author’s personal
details, philosophical leanings or
religious affiliations. In the portions
that are extant devapija,
svastyayana, bali, mangalya-homa
are found prescribed, thereby
suggesting that the author belonged
to the Vedic tradition: but we
cannot be very certain. He makes
an explicit reference to a
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contemporary prince, Nagnajit of
Gandhara®, whom Satapatha-
brahmana® and Aitareya-brahmana’
also mention, equally specifically.
Bhela therefore lived during the
early Upanishadic period, several
centuries before the present era.
Vedic tradition as we know it in
the classical period had not as yet
got crystallised when Bhela lived.
There is close agreement between
Charaka’s views and Bhela’s views
on several important details of
medical theory and practice, and
therfore it is likely that Bhela also
subscribed to the early Samkhya

of the Paifichasikha type.

The general orientations of
Bhela with regard to the basic
ideas of Ayurveda are the same as

those of Charaka and Susruta: the
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theory that the organism is made
up of five elements
(panichabhautika theory), the

concept of component parts
(dhatus), the notion of the basic
modes of being (guna), the factors
of equilibrium, and sources of

disturbance (doshas), and the
pathogenesis. But there are some
notions which appear peculiar to
Bhela. The fragmentary nature of
the manuscript is all the more
regrettable when we find that even
in the extant portions there are
highly interesting suggestions. An
attempt at partial reconstruction

may, however, be made.

Bhela’s ideological position
seems to be based on the type of
Samkhya that was prior even to

Charaka. He speaks of a strongly
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materialistic nature (prakrti) which
is seven-fold: the five ultimate
constituent elements (mahabhitas),
the consciousness that is unitary
(mahat) and the unmanifest
(avyakta). To this conglomeration,
he adds the nature of things
(svabhava) and time in the sense
of seasons (kala) as causative
agents. All organisms are produced
from them, and return to them at
death. The senses, the sense-
objects as well as the
understandings arising from their
contact do likewise®. The human
being is composed of six material
elements, five of them being the
elements (space, air, fire, water
and earth) and the other the
unmanifest brahman®. Bhela
employs the expression purusha

only in the sense of a human
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being, as is the case with the later
Vedic texts. We may note in this
connection that Charaka takes the
word to mean pure consciousness,
in line with later Upanishadic
thought; he equates this with
chetana. Bhela uses the word
chetana in a different sense; for
him, it is not the idealistic pure
consciousness, but the concrete
invariably

organic awareness

associated with vital  functions.
That is why he locates chetana in
the heart'’®. It would appear that
Bhela regards understanding
(buddhi) as a function of this
chetana. The unmanifest brahman
that Bhela speaks of as involved
in the human being probably refers
to the consciousness which is not
tied to the organism. For he refers

to the settling down of mind and
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understanding in the brahman at
the time of death when the material
components return to the
respective  elements''.  The
expression brahman occurs in
another context:  while dealing
with the phenomenon of sleep,
Bhela thinks that it is an
arrangement of brahman
(brahmana vihita puraj: what he
means probably is that it is an old
order established by nature. There
is also a reference to bhitatma,
the elemental soul, involved in

transmigration.

Bhela’s employment of the
expression buddhi is clearly in the
sense of understanding, determinate
and concrete. And it is a function
of chitta, which is more general
but indeterminate

although
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concrete. It is chitta that is
responsible for all understanding
(buddhi), for all action in the
individual, for all his feelings. Chitta
and chetana are interchangeable
expressions for embodied
consciousness that supports the
individual’s individuality, identity
and uniqueness: this is the function
that is centred in the heart. Bhela
distinguishes between buddhi as
understanding and manas as mind.
Mind, according to him, is localised
in the brain; and Dasgupta is right
when he says that this is a unique
view in the the field of Sanskrit
literature'?. Mind’s centre is said to
be the area between the head and
the palate (Sirastalvantargatam). It
concerns itself with all senses; and

due to its location it can apprehend

all details obtained by the sense-
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organs. Both the senses and the
mind alike are sustained by the
chitta situated in the heart’’. The
understanding (buddhi) in the form
of judgments arises when the mind
‘knows’ (viditam) the chitta and
the choice of action is actualised'*.
Here, ‘knowing’ may mean inward
direction or introspection. Bhela is
here discussing the problem of
motivation in action. Mind initiates
the consideration of the object
with regard to its desirability,.
urgency, and possibility.
Understanding is in reality an
evaluation and decision-making. It
is called ‘buddhi’ because it
instructs (bodhanam) the man
about what to do, and how. In its
chitta aspect (aspect of
undifferentiated consciousness) it

is in fact the ‘embodied soul’
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($ariri), the highest spirit
(paramatma), and the main director
of all behaviour’’. Mind’s field is
more limited: it is responsible for

cognitions.

There is an interesting
discussion in Bhelasarhhita on what
he calls unmada, which is a general
expression for mental ailments
(Nidanasthana, sections 7 and 8).
Bhela is definite that these ailments
are all bodily in origin, confined to
the body, and harm the body itself,
even as fire destroys the very things
that support it'°. This somatopsychic
approach is remarkable, considering
the age in which Bhela lived. The
disturbances (doshas) which occur
in the area between the head and

the palate, viz., the brain, will first

affect the mind and immediately it
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is transmitted to the chitta (basic
consciousness which is also vital),
and when chitta is thus touched
understanding (buddhi, judgment)
is destroyed: the person would then
not know what to do and what not
to'’. There is also an attempt to fix
the causes of such disturbance in
the chitta-manas complex: grief,
anger, excessive delight and
insecurity (loss of wealth) are
mentioned as causes'®. As a result
of this disturbance sets in insanity.
The individual so disturbed is
preoccupied, he cries without a
reason, he laughs all on a sudden,
he becomes reticent, he is
excessively sleepy, he loses energy
and enthusiasm, he is frightened,
he feels helpless, or he is irritable'®.
Bhela

It is interesting that

recommends various ways of

shocking the mental patient like
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caning, whipping, confronting him

with  elephants or snakes,
surrounding him with fire, and
throwing cold water on him. Bhela
has also a theory: shocks such as
these would intensify the
disturbances in the mind because
of fear, and fear may set the mind
in order even as it throws it out of

order?.

Equally interesting is Bhela’s
treatment of dysentery as a
psychosomatic ailment:
disturbances in the doshas could
be occasioned by fear or grief, and
they are treated by reassurance by
friends or wise folk in whom the
patient has trust; relief to be

obtained by relaxing the mind?..

The problem of the manner

in which the mind can enter into
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contact with the vital and pure
consciousness has been raised by
Bhela. How does the mind cognise
the objects that are presented to
the senses? Bhela answers that the
bodily fire (kayagni) has five
varieties one of which is
perceptional (alochaka). This is
considered to be one of the
functions of fire-element in the
(pitta).

According to Bhela, this function

body known as bile
is  two-fold: vision-specific
(chakshurvaiseshika) and
understanding-specific (buddhi-
vaiseshika). The former occasions
knowledgé by bringing the mind
into contact with chitta (Bhela uses
the expression atma here) and also
projecting the mental details on
the plane of consciousness. This

makes visual experience properly
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structured so that different details
are both separately apprehended
and integrated. This function is
centered in the eye, as it is the
principal sense-organ. The latter is
located in the area between the
eyebrows; it grasps the subtle
details that one has apprehended,
organises what one has grasped,
integrates what one has organised,
with reference to past experience,
remembers what is past and
imagines what is in the future. This
function is involved in planning
our acctions, focussing our mind,

and gathering our thoughts®.

In his discussion on sleep
Bhela points out that when sense-
functions cease, mind also ceases
so far as perceptions are concerned;

in this condition mind settles in the
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undifferentiated consciousness
(chitta) in the heart. The individual
being (jiva) is overcome by tamas
(quality of inertia, inactivity,
clouding, darkness) and then the
sense-organs gradually withdraw
themselves from their activities. It
is at this time that the food eaten
is digested; with phlegm (Sleshman)
entering the heart, work of the eyes
and ears are arrested. Heavy
sluggishness enters into
consciousness and this is called
sleep (nidra). Nature arranges sleep
for all beings, because it wards off
anxiety, dissatisfactions and

fatigue®.

The earliest medical treatise
available to us, Bhelasamhita, is
refreshingly original and bold: it is
a great pity that the complete work

is not available.

Darsanodaya (Early Indian Thought)
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APPENDIX II

NOTE ON NADI AND ITS EXAMINATION

Meaning tubular stalk or flute
(from nada, hollow reed which
grows in the rainy season), the
word nadi, is as old as the Vedic
literature (e.g. RV 10, 135, 7; AV,
6, 138, 4) used in the sense of
a body. it is often wused
synonymously with dhamani (RV
2, 11, 8; AV 1, 17, 3 and 4), Sira
(or hira, although a distinction is
sometimes made, as e.g. AV 7,35,2
‘hundred dhamanis and a thousand
hiras’) and snava (‘tendons’) (AV
9,8,11 and 12;12,5,69). The
dimunitive form, nadika, is also

used (e.g.AV 5,18,8).

In the Vedic context, the nadi

means conduits in the sense of
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spermatic ducts. An Upanishad
(Katha, 6, 16) speaks of a hundred
and one nadis of heart; and another
Upanishad (Prasna,) 3,6) of the
hundred nadis of the the heart
with their thousand branches. This
idea developed in due course into
an elaborate doctrine of nadi-
organization in the human body
(nadi-chakra). There are references
to this in several puranas, (e. g.
Padma, Brahma-vaivarta, Kali),
Upanishads (Prasnopanishad,
Kshurikopanishad, etc.) and tantras
(Kundalini-tantra, Rudra-yamala
etc). There seem to have been
other texts by authors like Agneya,
Yajinavalkya, Dattatreya and

Gautama dealing with this doctrine,
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for Krpala-misra’s Nadi-prabodhana
cites from them; Kanada’s Nadi-
vijiana mentions Gautameya and

Vasishtha.

However, the present meaning
of pulse, amenable to examination
and helpful in diagnosis and
prognosis, is absent from the Vedic
and early religious literature. The
concept of nadi-pariksha (pulse
examination) is likewise absent
from the classical texts of Indian
medicine (CS, SS, KS, BS, AS,
AHr, MN), although there are
references in CS (indriya-sthana,
3, f‘satatam spanda-mananam
Sarira-de$anam stambhah’)’ SS
(Sarira-sthana, 28, 32), AHr,
(Sarira-sthana, S, ‘‘hrasvam cha

yat prasirsihi vyaviddham spandatau
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bhrsam’) which suggest that these
authors were acquainted with the
doctrine of nadi. Its first occurrence
appears to be in SaS (parva-

khanda, 3, 1-11), about the
thirteenth century. It is also
mentioned in BP, (1, 7, 11-22),
BYT, YR, Dhanvantari’s Sarva-
roga-nidana, and Gada-samjivini.
There are about 50 works dealing
exclusively with this topic (e.g.
Kanada’s Nadi-vijiana, Ravana’s
Nadi-vijiana, Sankara-sena’s Nadi-
prakasa, Raghunatha-prasada’s
Nadi-jiana-tarangini, and several
anonymous works like Nadi-jiana-
tantra, Nadi-pariksha. In the course
of time, pulse-examination became
very popular, not only as a variety

of examination by touch (sparSa-

pariksha), but as a valuable aid for
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discovering the errant condition of

doshas.

Pulse examination  was
regarded as an indispensable aid
for the physician to ascertain the
nature and severity of diseases.
““Like the study of scriptures
without understanding, like food
without salt, like a woman who
has been widowed, the physician
would be without a knowledge of

pulse-examination’”” (ND, 3,3);

A FAITE S dan fa
gfar Fer A qr e fam fwe o

““The physician who attempts
to practice without a knowledge of
pulse examination would not be
prosperous, would not do the right
thing, and would not obtain

celebrity”” (NP, 2, 41):
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TEEE fa A e Fea fivs |

g g ovd e 79 9 79 T

Pulse examination was given
primacy among diagnostic aids in
all diseases : the pulse, tongue,
eyes, urine and blood were sought
to be examined in that order (ND,

3.3)

I Ty Wy TE IR |
I M TG A | AL B BT R

Even as the strings of a lute
articulate all the melody-moulds,
the nadi of the hands can reveal

all the diseases (ibid).

7 G T A T T |
T T S FA AT TR

There are said to be three

crores and a half-crore of nadis,
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gross and subtle, in the human
body, all rooted in the region of
the wumbilicus and spreading
upward, downward, and across.
Among them 72,000 are gross,
and carry the properties of the five
sense-functions. The subtle ones
(called sira, in SS, Sarira, 7,3) are
700 in number, and they carry
uninterruptedly the ‘food-juice’
(anna-rasa). Prompted by the bodily
wind to spread in all parts, and
satiate the entire body, ‘like a
hundred rivers that flow into the
sea’ : they pervade the body from
head to foot, and are covered by
the skin even as the mrdanga (a
percussion instrument) is. Not all
of them, however, are visible; only
24 are, and among them one alone
(which extends to hands and feet)

can be examined (cf. SkD Todala-
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tantra, 8). It is directly related to
the heart, and therefore the
condition of the entire body is
reflected in it. In men, this nadi
is to the right, and in women to
the left. Its condition is perceptible
on the wrist of the right hand of
men, and of the left hand of
women. It is also perceptible in the
foot; but in practice the wrist is

to be preferred.

The pulse for examination is
to be found in the wrist immediately
below the thumb. This pulse (nadi,
dhamani) is described as the witness
of the life-process in the body (jiva-
sakshini), and as the evidence of
happiness or misery within the
body. When the physician presses
against this pulse with his three

fingers of the right hand (the
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forefinger, the middle finger and
the right-finger), he can feel by the
first finger, movement that is
diagonal in the part of the pulse
that resembles a barley-seed. This
portion of the nadi indicates the
condition of vata. He can feel by
the second finger the movement
that is quick and constant but in
one point. This portion of the pulse

indicates the condition of pitta (‘fire’

in the body). He can feel by his -

third finger movement that is
oblique (horizontal) but slow and
almost non-existent. This indicates
the condition of kapha. The
physician must press the pulse three
times with his three fingers and
release it, before he begins to feel
exactly the condition of the three
examination,

doshas. During

however, he must first discern pitta
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(with his middle finger), then vata
(with his fore-finger) and finally
kapha (with his ring-finger) (GOML,
Madras, Vol 23, NO. 13086).

The three doshas are
perceived in the pulse as transverse
movement (vata like the movement
of wind), unsteady (pitta, like the
flames of the fire), and steady
(kapha, like the settling water).
When vata is aggravated, the pulse
at the point appropriate to this
dosha is perceived like the moving
serpént or crawling leech. When
pitta is aggravated, movement in
the pulse appears like the flight of
a crow or sparrow, or like the
hopping of a frog. When kapha is
aggravated, movement in the pulse
is similar to the measured strutting
of a peacock or

the floating of
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a swan on water. When two doshas
are together aggravated, the
movement in the pulse is sometimes
When all

slow, sometimes fast.

three doshas are troubled
(sarhnipata), the movement in the
pulse is extremely erratic,
sometimes very slow, sometimes
very fast, resembling the flight of
a quail (lavaka) or a partridge
(tittir1). The physician will
understand by pulse-examination
whether the disease is hard to cure
(krcchrasadhya) or impossible to
cure (asadhya). The dosha that
strays from its position on the
pulse (sthana-vichyuta), the pulse
that stops very now and then, the
pulse that is extremely sluggish,
and the pulse that is cold to touch
death

indicate  approaching

(Nadi-prakasa, SKD).
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The examination of the pulse
was introduced into Greek medicine
as early as 320 B.C. by Pnaxagoras
of Cos. Herophilus is said to have
evolved a system of counting the
pulse by a water-clock. Pneumatists
evolved an elaborate pulse-lore.
And it entered the field of Arabic
medicine, and thence into the
Yunani system. Chinese medicine
had an ancient literature concerning
pulse-examination. It cannot be
ascertained with any degree of
certainty when or how pulse-
examination was introduced into
Indian medicine. But its popularity
during the middle ages and in the
recent past is beyound doubt. It
is likely that the °‘Nadi-chakra’
doctrine of the Yoga-Tantra
complex provided the back-drop

for the ‘nadi-pariksha’ method.
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Examination of the pulse
(nadi, principally the radial artery)
is included in the eight-fold
examination (ashta-sthana-
pariksha) which gained currency
during the middle ages. However
it is different from the pulse
examination in European medical
practice, where the pulse (usually
the radial artery running
superficially at the wrist, and rarely
also the car.otid artery behind the
knee and the posterior tibial artery
at the ankle) is felt for rate, rhythm,
volume and character, and give an
idea about the condition of the
circulatory system, especially the
condition of the heart. ‘“‘Pulse in
this practice is little more than the
change of pressure within the artery
that occurs with each heart-beat.
The pulse indicates its rate or

rhythm, the size and condition of
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the arterial wall or the volume of
blood that flows through the artery,
or the force with which the blood
flows. But pulse in Indian medical
practice is the ‘‘witness of the
living porcesse$ (Jiva-sakshini), and
its examination helps the physician
ascertain not only the totality of
all the vital functions of the patient’s
body (including mind) at the time .
of examination but also its trends

in future.”

The assumption is that the
nadi pulsates characteristically
differently under the influence of
one, two or all three of the doshas
(vata, pitta and kapha). The
ascertainment of these differences
is of great value in diagnosis as
well as prognosis. ‘““The sum total
of whole impression’ that the

physician acquires, through the
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degrees of abnormality that exists
in the vitiation of vata, pitta and
kapha helps the physician to
estimate the prognosis..... The
investigation is used chiefly to
ascertain the deranged dosha or
doshas to the extent to which they
are respectively deranged, and also

to forebode any complications or

impending death”

When the pulse is examined,
it involves the physical examination
of the artery; but it is not merely
a mechanical counting of the pulse
rate. It is an art as well as a
science. ‘Even as the strings of
a lute illumines all the melody
modes, the radial artery (hasta-
gata nadi) shows up all the diseases
(in the body)”’ (Nadi-darpana). To
become

proficient in pulse

examination, incessant practice is
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important; but more important is
the trance-like concentration
(samadhi) which the physician is
capable of while examining the
patient, for it is only by such
concentration he can enter, with
the aid of the lamp of wisdom
(‘jiana-buddhi-pradipena’), into
the very inside of the patient (‘visati
aturasya antar atmanam’) (CS,
vimana, 5, 12). The expertise is
of a

obtained by the grace

competent teacher.

The examination as it was
standardized in India involved the
ascertainment of the size or volume
of the pulse (determined by the
condition of kapha), frequency or
rapidity of the pulse (indicated by
the condition of pitta), and the
rhythm or regularity of the pulse

(determined by the condition of
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vata). The purpose is to know the
prevalence of a particular dosha or
a combination of two or all three
doshas. The articulations of the
pulse under the influence of such
prevalence are likened to the
creeping movement of a leech or
a snake (in vata prevalence), to
the leaping movement of a frog,
crow or a sparrow (in pitta
prevalence), and to the steady
movement of a swan, a peacock,
or a pigeon (in kapha prevalence)
(SaS, 1, 3, 1). The movement may
be characteristically isolated (when
doshas vitiated are severally
responsible for the diseases) or
may occur in combinations of two
(like vata-pitta, vata-kapha and
pitta-kapha) or of all three

(sarnnipata).

292

When the pulse articulates
now emulating the movement of
the snake, and then that of the
frog, the indication is that both
vata and pitta have been vitiated.
When, however, the articulations
of the pulse resemble the
movements of a snake as well as
a ‘peacock, then vata and kapha
are vitiated. If the pulse is felt as
jumping like a frog alternately with
the gait of peacock, then pitta and
kapha are vitiated. When all three
doshas are vitiated (the condition
known as sarmnipata), this is
indicated by the alternative
slowness of the pulse (manda),
intermittence ($ithila), crookedness
(vyakula) and fickleness
(chafichala). The pulsation appears,
disappears and reappears

frequently. At times it is very subtle

and hard to be perceived, it varies
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time and again. The pulsation in
this condition is likened to the
unpredictable flutter, flight and
immobility of a partridge (tittiri) or
a quail (lavaka) (SaS, 1, 3, 3), or
to the movements of a rodent

caught in a heap of fire-wood

(Lolimba-raja).

The examination of the pulse
is done for the length of time the
pulse takes to beat thirty times, or
longer, if required. Usually it is
repeated twice (viz., three counts
in all). But in between the counts,
the physician withdraws completely

his hand from the patient’s wrist.

Both the patient and the
physician must be comfortably
seated while the pulse is being
examined, and must be free from
fear, and bodily

worry, stress,
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urges. The patient’s hand must be
free, not too far nor too near the
physician, slightly flexed at the
fore-arm. The physician with his

left hand must massage the hand

~ of the patient slightly, and hold it

lightly; and then he places gently
the three fingers of his right hand;
the fore-finger is placed nearest
the thumb, and the other two

fingers next to it in order.

The best time for pulse-
examination is said to be early in
the morning. The articulations of
the pulse characteristically differ
during the course of the day, for
in the early hours of the morning
kapha prevails, around noon time
pitta, and in the evening vata; and
in the early parts of night kapha,
and last

around midnight pitta,

part of the night vata. Seasons also
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play an important role in altering
the pulse-examination. The pulse
articulations also vary in accordance
with the patient’s bodily condition
(hunger, thirst, sleep, exertion, food
in the body and stage of digestion,
mental state

posture etc.),

(excitement, anger, sorrow, joy,
etc.) and environmental conditions
(exposure to sun, heat, cold breeze,

strong smells etc.).

Pulse examination is not
indicated in certain conditions of
the physician: inebriation,
suppession of natural urges and
extreme distraction; or if the
physician is greedy or sexually

excited (NP,2,41):

foqe T AeEedTE |
TEFRSTTE: SRy BgH: |
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Pulse examination is a difficult
art, and presupposes not only long,
and assiduous practice but insight
into the normal human constitution
as well as pathogenesis. Scriptural
study alone would not be
sufficient; guidance of an expert
teacher is indispensable. Likewise
constant practice is of paramount
importance; and one must indeed

be lucky to become adept in it:

qlefiar gad AEE TaE: [EE |
TEEH  wafeg 1l
T YrEGIEEl J Sggadron |
TETH TN SNARERT W
Yg&UeeMe  Sdadl  FHed: |

TENREE: gEE T U SEd |

a4 AEFIAHE

The physician who is wise
and disciplined in personal life,
must examine the pulse only when
in a

he is state of perfect

composure (‘ekachittah’)
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‘prasantatma’) for otherwise, the

pulse will not reveal the details:

TEmfatmt Jg ATmEEacE: |
THEA T dE I PR |

Its especial value consists in
helping diagnose the disease of
petients who cannot communicate
(dumb folk, patients with paralysed
speech, patients who have lost
consciousness, patients who are
‘possessed’ and talk irrelevantly
etc.) Amidst the welter of confusing
symptoms, the pulse can provide
an accurate picture of the diseased
condition of the body °‘like objects
being illumined by a lamp’. It tells
the physician the condition of the
three doshas (vata, pitta and
kapha), severally (vyasta), in pairs
(dvandva or yugalikrta) and
collectively (samasta, or

Darsanodaya (Early Indian Thought)

samhnipata). It also suggests to him
the ease or difficulty with which
treatment could be effected, or
whether the disease is altogether

incurable (‘sadhyasadhya-viveka’)

Abbreviations used:

AHr : Ashtanga-hrdaya

AS : Ashtanga-samgraha

AV : Atharva-veda

BP : Bhava-Prakasa

BS : Bhela-sambhita

ByT : Brhad-yoga-tarangini

CS : Charaka-Samhita

GOML : Govt. Oriental
Manuscripts Library

KS : Kasyapa-samhita

MN : Madhava-nidana

ND : Nadi-darpana

NP : Nadi-prakasa

SaS : Sarngadhara-sambhita

SKD : Sabda-kalpa-druma

SS : SuSruta-sambhita

YR : Yoga-ratnakara
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APPENDIX III
INDIAN MEDICINE IN TIBET
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Indianization of Tibet began
around 620 A.D., when the Tibetan
emperor Srongbehan sgam Po (620-
649) sent the Tibetan scholar Thon-
mi Sam-bhota to Kashmir to evolve
a suitable script for the Tibetan
language. Even before this time, an
earlier emperor (gNah-Khri-behan-
Po) had invited two physicians from

India to visit Tibet. Both of them

stayed in Tibet for over ten years,
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during which time Indian medicine
(viz. Ayurveda) took root in the
Himalayan region. One of the Indian
physicians married a Tibetan
woman, and their son became a
famous physician. Medical wisdom
was being orally transmitted until

Sam-bhota developed the art of

writing in Tibet.

The next great event in Tibet
was the arrival of Santa-rakshita
and Padmasarmbhava (both panditas
of Nalanda), invited by the
celebrated emperor Khri-gehang-
IDe-byan (755-780). It was under
their influence that Indian Buddhism
took firm root in Tibet and the

adjoining areas. They founded the

monastery at bSam-yas on the
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model of the Indian Odantapuri-
vihara and combining three styles
of architecture, Indian, Tibetan and
Chinese. The monastery, founded
some time between 763 and 767
A.D. (according to the Blie Annals)
served as the focal point of Tibetan

culture for centuries to come.

It should be mentioned that
Buddhism and medicine were
closely associated all along. The
Pali text Iti-vuttaka describes the
Buddha as the physician (bhishak)
and as the surgeon (salla-katta).
The epic poem Buddha-charita of
Asvaghosha calls the Master
mahabhisak. There is a form of the
Buddha in later Buddhism, known
as ‘Bhaishajya-guru’, which became

popular in China, Japan and Central

Asia. The Sakyan ascetic appeared
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as the ‘sovereign-healer’ in his
sarhbhoga-kaya, holding a fruit of
the myrobolan in his right hand, to
offer protection from all ailments,
and holding in his left hand a bowl
containing three kinds of ambrosia
(amrta), to cure diseases, to
counteract ageing and to facilitate
meditation and enlightenment.
There were also many deities within
the context of folk Buddhism, Which
were specially associated with
healing. Sirhha-nada Avalokite$vara,
for instance, was the sovereign
healer of leprosy; Parna-$abari was
worshipped to counteract fever and
to ward off small pox and other
epidemics; Janguli provided the
antidote for all poisons, especially

of snakes and scorpions.

The association between

Buddhism and medicine is not
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unwarranted. The gospel of the
Buddha recognizes the
phenomenon of suffering and seeks
to unravel the aetiology thereof, to
understand the state of utter
elimination of all suffering, and to
prescribe the methodology
favourable to such elimination. This
procedure involving four steps
(which also is to be found in the
Samkhya-Yoga schools of thought)
is compared to the four-fold
approach of the physician:
recognition of the ailment,
diagnosis, visualization of health
and prescription of therapy. In the
general context of phenomenal
suffering, bodily and mental
diseases naturally got included; and
in texts like Bhaishajya-vastu, the
Buddha is made not only to speak

in medical terminology but to
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suggest actually cuarative

procedures.

It is well-known that the
celebrated physician Jivaka who was
the personal physician to the Kﬁng
Bimbisara of Rajagrha and who
became celebrated for his
operations like craniotomy and
laparotomy, and was skilled in
curing diseases like jaundice and
fistula-in-ano, was also a friend and
physician to the Buddha. A
contemporary of his, Aka$a-gotra
was reputed as a surgeon. During
the early centuries of the Christian
era, the name of Nagarjuna, the
great Buddhist saint, scholar and
mystic is also associated with
medicine, especially with the system
which makes use of minerals and

precious stones for therapeutic

ends.
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The influence of Buddhism
even on Ayurveda is not
inconsiderable. It is possible to
find numerous references in
Charaka-sarmhita to Buddhist ideas
and principles. The redaction of
Susruta-samhita is ascribed to
Nagarjuna himself. Recipes like
‘Nagarjuna-bhasma’ and so on have
unmistakable Buddhist associations.
The Buddhist mendicants who
travelled extensively in the
Himalayan regions and in Central
Asia were responsible for the
spread of Indian Medicine in those
regions (as is evident from the

famous Bowers Mss).

Vagbhata (latter half of 4th
cent.), the greatest name in Indian
Charaka and

medicine after

Susruta, was himself a Buddhist.
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Belonging to the Sindhu country,
he was the son of Simha-gupta and
student of Avalokita. His two
works, Ashtanga-samgraha and
Ashtanga-hrdaya contain many
references to the Buddha and the
Buddhist deities (like
Avalokitesvara, Tara, Mani-bhadra,
and Jina-suta). His acquaintance
with Mahayana folk cults was
intimate, and probably that is how
his celebrity spread in the

Himalayan regions. Tibetan
medicine was greatly influenced by
Vagbhata’s works, especially as
interpreted by the Buddhist savant
Chandra-nandana (author of
Vaidyashtanga-hrdaya-vrtti).
Vagbhata is known to Tibetans as
Pha-Gol, works are

the bsTan-hGyur

and his
included in

division of the Canon. Besides
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Chandra-nandana’s Vivrti on

Vagbhata’s .  Ashtanga-hrdaya
(Padartha-chandrika?), Vagbhata’s
own commentary on Ashtanga-
hrdaya, known as Vaidaryaka-
bhashya (which is not available in
the original Sanskrit) has been
preserved in the  Tibetan

translation.

The steady stream of Indian
scholars and teachers into Tibet,
and of Tibetan scholars and
students into India, since the days
of the emperor Sfong—lde—stan
(755-780) made it possible for the
Indian concepts of health, diseases,
cures and methods of treatment to
become a part of Tibetan culture.
It was during this emperor’s reign,
and it was by his persistent efforts,

that the great Indian saint Vimala-
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mitra visited Tibet and trained a
number of translators (Lo-tsa-ba)
who rendered Sanskrit works into
Tibetan. One of his trainees was
the Tibetan youth Vairochana-
rakshita (reputed to be a student
of Padma-sambhava himself), who
was prolific in his translation work,
and included many medical texts
in its scope. He visited India to
study the famous text of Vagbhata
under the Buddhist medical

authority, Chandra-nandana of

Kashmir, mentioned above.

In the court of this emperor
(Khri-Srong-Ide-bTsan) was a
Tibetan - physician who achieved
great celebrity by his wisdom and
competence. Named gYu-THog-
paYon-Tan-mGon-po 1N ing-Ma,

he visited India three times to
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study the medical theory and
practice here, and he wrote many
medical works, including a book
on diagnosis by pulse. This
physician convened a medical
conference in bSam-Yas Monastery
in the year 794 A.D., and eminent
physicians from Tibet, India, Nepal,
Persia, Afghanisthan, Sikiang and
China  participated in  the
deliberations, discussing theoretical
issues and practical problems
concerning health and disease. This
fact made Tibetan medicine broad-
to other

based, and open

influences, although its core

continued to be Ayurveda.

The official translators

working at the great bSam-Yas
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monastery rendered many medical
texts, long and short, from Sanskrit
into Tibetan; about twenty of them
have been included in the bsTan-
gyur collection of the Canon. And
in many cases, the Sanskrit
originals have been lost in India,
but their Tibetan versions have
been preserved. One such was a
work known in Sanskrit as ‘Amrta-
ashtanga-guhyopades$a-tantra’ (‘‘the
treatise containing the secret
instructions regarding the eight
branches of essential immortality
viz. health’’), translated by
Vairochana-rakshita himself, ‘the
prince of translators’. This work,
familiar by its short title rGyudbzi
(Chatush-tantra in Sanskrit, ‘Four
Treatises;) has all along been held
in great and universal regard by

the Tibetan physicians; and has
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been regarded as the source book
of Tibetan medicine. Of the seventy
odd medical texts that the Tibetan
physicians generally consult, this is
the most authoritative and
fundamental. There are numerous
annotations and notes on this work
in Tibetan, like Bai-Durya-sNon-
Po by
(composed earlier than 1700 A.D.),

Sangs-rGyas-mTse

and 1lhan-Thabs (annotating only
the third part of rGyud-bzi) by the
same author. These  two
annotations together with the main
text of rGyud-bzi) are held as
three most important texts by

Tibetan physicians.

It is usual for the Tibetan
-physicians to carry this book with
them when they are itinerant, and

get oral explanations from
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competent masters. The formal
training of a physician in Tibet
takes as many as ten years, and
often more, during which period
the main book for study is

rGyud-bzi.

While the contents of rGyud-
bzi leave no doubt that it is based
entirely on the Sarmnhitas of
Charaka, Susruta and Vagbhata,
the form in which the Tibetan text
is composed is rather unique. It is
divided into four parts, each part
being called a ‘tantra’ or treatise:
the first is rTsa-bahi-rGyud (in Skt,
milla-tantra), ‘root treatise in Six
chapters; the second bSad-pahi-
rGyud (in Skt. akhyata-tantra,
‘explantory treatise;) in 31 chapters;
the third Man-N ag-Gi-rGyud (in

Skt. upadesa-tantra, ‘treatise of
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instructions’) in 92 chapters; and
finally PHyi-Mahi-rGyud (uttara-
tantra, ‘final treatise’) in 27
chapters. The first part mentions
the eight branches of medicine,
corresponding exactly to the
ashtanga-ayurveda, except for the
branch dealing with diseases of
women, which in the Tibetan text
is substituted for minor surgery
(salakya) in Ayurveda (which is
included wunder treatment of

wounds or S$alya in Tibetan).

It is difficult to ascertain which
was the original text in Sanskrit of
which this rGyud-bzi is a Tibetan
version. It bears little resemblance
to any of the texts that are now
in vogue in the country. But it is
recorded, as has already been
mentioned, that the Tibetan
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translator Vairocana-rakshita visited
India in order to study Vagbhata’s
Ashtanga-hrdaya-samhita tradition
under the celebrated authority
Chandra-nandanapandita of
Kashmir, who had also written a
gloss (Vrtti) on this text known as
Chandrika or Padartha-chandrika.
It is known that Vagbhata, who
belonged to the Sind region, had
become popular in the North
Western regions of the country
and the adjoining Himalayan tracts
before the seventh century A.D. I-
tsing, the Chinese traveller, makes
an obvious reference to his
celebrity. But rGyud-bzi does not
conform to the scheme adopted
either in the Hrdaya or in Samgraha.
And there is a distinct work entitled
in Sanskrit Vaidyashtangahrdaya-

vrtti, which is an exact rendering
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in Tibetan of Vagbhata’s Ashtanga-
hrdaya-Sambhita, included in bsTan-
hGyur. This translation has been
done by Rin-chen

(between 1013-1055 A.D.)

bZang-po

Before 1 proceed to give a
brief description of rGyudbzi, let
me remind you that Tibetan

Medicine is entirely Ayurveda in its
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origination, approach, assumptions,
diagnostic methods, prognosis,
pharmacy, treatment procedures,
and materia medica. The theory
that all substances, all physical and
mental constitutions, all ailments
and all curative processes, are
pancha-bhautika in character (viz.
composed of earth, water, fire, air
and akasa elements), the assumption
that the patient’s constitution, health
and disease are determined by the
Tri-dosha (vata, pitta and kapha)
are common to Ayurveda and
Tibetan medicine. The Indian
tradition that the science of
medicine was handed down from
Brahma to Prajapati, from Prajapati
to the Asvins, and from the AS$vins
to Indra has been accepted in Tibet,
with a slight amendment that it was
Buddha-Kasyapa

who  taught
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Brahma this art and science.

Vagbhata’s Ashtanga-samgraha
mentions merely that Brahma learnt
this immortal art along with the
import (Ayurvedamrtam sartham.
brahma buddhva sanatanam), not

however spelling out from whom.

Tibetan tradition fills this gap.

It recognizes the father of
Indian medicine, Atreya, as the
teacher of Dhanvantari (Thang-la
bar), and the lineage continues with
Dka-‘gnis Spryod, Mu-khyud-‘dzin,
skyed, Me-bzin-jug
(Krshna-

gshol-‘gro
(Agnivesa), Lug-rg
mesha?), and rGya-sKegssna.
These are Tibetan names of Indian
medical authorities, but it is difficult
to identify them except for
Dhanvantari and Agnive$a. The
these

medical works of all

authorities are clubbed together
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under the title Rtsa-ra-kasda (viz.
Charaka ashta-varga). The Sambhitas
of Charaka, Susruta and Vagbhata
(the so-called Vrddha-trayi) have
been rendered into Tibetan and
accorded a prestigious position in
the canonical literature, bsTan-

hGyur.

Likewise, several other useful
and authentic works in Sanskrit
have entered into this collection,
like Nagarjuna’s Yoga-$ataka, and
Vaidya-jiva-siatra. Thus  the
framework of classical Ayurveda
has been entirely adopted. Working
concepts of Ayurveda like paiicha-
bhiita, tri-dosha, sapta-dhatu, mala-
Sodhana,

traya, $amana, paicha-

karma, nidana, dina-carya, rtu-

charya and svastha-vrtta have
constituted the main features of

Tibetan medicine also.
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But, as mentioned earlier, the
bSam-yas Medical Conference
(around 974 A.D.) represented a
confluence of several medical
traditions, and the Tibetan leader
of the conference had visited India
thrice to learn about Ayurveda.
Among the many medical books
that he wrote, however, one dealt
with diagnosis of diseases by
reading the pulse (mN on-Ses-gNad
kyi hPhrul hKHar). It is uncertain
if he could have picked up this
diagnostic and prognostic aid in
India; probably he did not. We do
not find references to this detail
in any of the classical texts of
Ayurveda; the mention of nadi-
pariksha occurs for the first time
in Sarngadhara-samhita, a work of
the 14th century. Tibetans were

acquainted with this art, and had

306

perfected it long before this time.
It is likely that the Chinese medical
tradition provided them with the
preliminary motivation; and pulse-
reading constitutes an important
detail in Tibetan medicine right
from the days of the bSam-Yas
Conference. In fact, it forms a
major section in rGyud-bzi, which
had become celebrated even by
the time the Conference at bSam-

Yas was convened.

The rGyud-bzi, or the ‘four-
fold tantra’ in 156 chapters and
5900 stanzas, is in the form of a
dialogue between two sages: Yid-
las-SKyes seeks to be enlightened

about the art of medicine and Rig-

pahi Ye-S”’es explains it, as he had

heard it from the Buddha himself

appearing as sMan -pahi-rGyal-po
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(Bhaisshajya-guru). The Tantra
begins with a description of the

charming ‘realm of medicinal

treasures’, which cure 404 diseases

of man. It goes on to enumerate
eight branches of medicine, all of
which are discussed both concisely
and comprehensively in the four

treatises of the Tantra.

The eight branches are : (1)
treatment of diseases of the adult
body (Lus); (2) diseases of children
(bYis-pa); (3) diseases of women
(Mo Nad); (4) diseases caused by
evil spirits, occult influences etc.
(gDon) viz. nervous and mental
ailments; (5) diseases caused by
spears etc. (inchon). viz. Wounds
and other bodily affictions needing
surgical intervention; (6) diseases
(Dug); (7)

caused by poisons
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diseases caused by senile
degeneration or ageing (rGas); and
(8) diseases needing rejuvenation
and sexual invigoration (Ro-Cha-
Pa). One can see that these eight
branches correspond exactly with
our kaya-chikitsa, kaumara-bhrtya.
stri-roga (not, hoWever, enumerated
separately in the ashtanga; instead
we have $alakya or urdhva-jatru-
roga-chikitsa here), bhuta-vidya,
$alya, agada-tantra, rasdyana and

vajikarana.

Then the text goes on to
describe health, and define disease.
We find here the usual Ayurveda
ideas of foetal formation, foetal
development, anatomical structure,
physiological processes, aetiology
classification of

of diseases,

diseases, differential diagnostics,
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prescription and preparation of
medicines, methods of preparation
of medicines, methods of treatment,
behavioural therapy and the
physician’s moral responsibilities
(which are all dealt with in the
second or ‘explanatory’ treatise);
specific diseases coming under each
of the eight branches, and their
treatment (which form the bulk of
the third or ‘instructional treatise);
the forms of medicament
(decoctions, powders, pills, ashes,
butter, syrup etc.) and various
methods of treatment (internal like
purgatives, emetics, elixirs, clysters
etc., and external, like blood-letting,

bath, ointment and surgery).

The arangement of topics in
the book is excellent : it is at once

clear, orderly and meaningful. For
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instance, in the second treatise,
after discussing treatment of
diseases that are due to vata, pitta
and kapha severally and conjointly,
fever is taken up: ordinary fever,
hidden fever, persistent fever,
spreading fever, fluctuating fever
and infectious fever. In the next
division of the treatise, diseases
that afflict the head and the several
sense-organs are dealt with in an
orderly fashion. Following this, the
diseases of the organs which are
hollow (the two intestines,
stomach, urinary bladder, uterus,
seminal vesicle) and solid (heart,
lungs, liver, spleen and kidney) are
discussed; and then the diseases
of the urogenital system in men
and in women. The discussion
concludes with ‘minor diseases’

(like loss of appetite, abnormal
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thirst, hiccough, colic, constipation,
nausea, diarrhoea and skin

diseases).

The unique feature of Tibetan
medicine is its ideological structure
of medical theory and practice in
the image of a tree. There is a
section devoted to it (Treatise I,
6) and there are oral explanations
and charts based on this account.
While the details of this picture
are to be found also in the
Ayurvedic texts, the picture itself
appears to be unique to the Tibetan
text. We have references to the
‘medicine in three divisions’ (tri-
skandha-ayurveda) in classical
works such as Ashtanga-samgraha,
the three aspects being cause,
(hetu), (linga) and

which

symptoms,

therapy, (ausadha),
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undoubtedly suggest the imagery
of a tree (skandha, meaning ‘stem’,
idea did not

‘trunk’). But the

develop here, as it did in Tibet.

If medical theory and practice
together can be likened to a tree,
it would have three Roots (rTsa-
ba), nine trunks (sDong-po), forty-
seven branches (yal-ga), and two
hundred and twenty-four leaves
(Lo-ma). The three roots constitute
the major divisions of medical
theory and practice, viz. (1)
psychophysical constitution of the
individual (gNas Lugs) in health
and in disease; (2) diagnosis or
clinical examination (Nos-hjin); and
(3) therapeutics (gSoba). The roots
are arranged in terms of primacy
and importance; Root (1) is

fundamental and foundational, the
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other two being entirely dependent
upon it; Root (2) is dependent on
Root (1) but fundamental to Root
(3); and Root (3) is immediately
dependdent upon Root (2) but
ultimately supported by Root (1).

The most fundamental Root
has two Trunks. The first of them
is relevant to all individuals at all
times, and it is especially involved
to achieve a healthy condition of
body and mind (‘undisturbed’
MahGyur, Skt. avikrta). Constituting
this Trunk are three branches, the
doshas (five forms of each of the
three: vata or rLung, pitta or
mKHris-pa, and kapha or Badkan),
the dhatus (the seven body-
constituents, Lus-Zungs) and the
malas (Dri-ma, three: urine, faeces
and sweat), having twenty-five

leaves in all.
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The second Trunk refers to
the diseased condition of the
individual (‘disturbed’, rNam-
hGyur, Skt. vikrta). This has nine
branches, and sixty-three leaves in
all. Of interest and of unique
significance is the Tibetan
reckoning of the three phenomeno-
logical processes ‘attachment’
(hDodChags Skt. raga), ‘aversion’
(Ze-sDang, Skt. dvesha) and
‘delusion’ (gTi-Mug; Skt. moha) as
the three primary poisons (Dug-
gSum), which are responsible for
42 and 33 diseases respectively.
They together constitute the first
brach of the pathological trunk,
signifying the main or primary

cause (rGyu) of diseases.

It may be noted here that in

Tibetan culture, medicine is more
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intimately related to religion then
in any other culture. The Tibetan
physician is not merely a healer of
body and mind; he is responsible
for the spiritual welfare of his
patient. His office combines the
normal functions of diagnosis,
management and treatment of
diseases, with teachin, scriptural
texts and performance of magical
rites for the patient. Medicine and

religion are thus interwoven with

each other.

The job of a physician is
really to help maintain the first
Trunk of the first Root (viz. to
maintain a balanced or undisturbed
condition of health) by
counteracting the second Trunk

(viz. disturbed condition or disease)

with the help of the other Trunks
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of two other Roots (viz. diagnosis
and theraphy). The first Trunk is
important in as much as its fruits
are health and longevity, which are
necessary for the three goals of life
(virtue, wealth and happiness) to

be accomplished.

While ‘attachment’, ‘aversion’
and ‘delusions’ are the primary

causes of any disease, four
conditions which codperate with

them to aggravate the disease are
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also recognized: (1) time (Dus),
viz. time of the year, time of the
day, age of the patient; (2) evil
influences (gDon), (3) food (Zas)
and (4) conduct (spyod-pa). These
are called secondary or supporting
causes (rKyen), constituting the

second branch.

The third branch relates to
the manners in which the disease
enters into the body viz. how it
percolates into the body (Pags-pa)
through the skin, spreads through
the flesh (Sa), moves about the
body along the veins (rTsa), gets
established in the bones (Rus-pa),
descends into the ‘solid organs’
(Don, heart, liver, lungs, spleen
and kindneys), and finally

accumulates in the ‘hollow organs’

(sNod, intestines, stomach, gall and
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urinary bladders, uterus, and
seminal vesicle). These constitute
the entrances of diseases (hJug
SGo, Skt roga-prave$a-dvara),

which are six in number.

The fourth branch relates to
how the disease gets localized and
stays within the body-constitution.
They are ‘spheres’, ‘abodes’,
‘dwelling places’, ‘places of
residence’, ‘sites’ (gNas) so far as
the disease is concerned. The body
for this purpose is broadly divided
into three parts: upper part (Stod),

where the diseases that originate

from disorders of kapha (Bad-Kan)

are localized; middle part (Bar),
Where the diseases that originate
from disorders of pitta (mKHris-
pa) are localized; and lower part

(Smad), where the diseases that
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originate from disorders of vata

(rLung) are localized.

The fifth branch comprises of
the channels (Lam, Skt. srotas) or
the bodily organs through which
the three dhatus travel and
communicate disease. They are
fifteen in number in three groups
of five each: sense-organs (dBang-
po), ‘solid’ (Don) and

organs (SNod).

organs

‘hollow’

The sixth branch refers to the

three factors, each 1in three
variations, that are attendant upon
the occurrence of diseases: age of
the person (Na-so, kapha in early
age, pitta in middle age, and vata
in old age being mainly responsible
for diseases, place of his residence
(Yul, windy and cold, dry and hot,

damp and sticky), and the time of
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the year, and the period of the day
or night (Dus, summer, autumn,
spring; early hours, middle hours,
and late hours of day or night).
These are regarded as the nine

leaves of this branch.

The seventh branch relates to
the impact of the diseases (severity
amenability, impossibility, malignity
etc.) which is felt as nine-fold. It
is called ‘consequence’ or ‘effect’

(hBras-bu).

The eighth branch, called the
factors that oppose each other
(IDog) and thus become causes
(rGyu) of diseases, relate to the
antagonistic positions in which
each of the three doshas arrange
themselves in the diseased body.

There are twelve such positions
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possible, and therefore they are
described as the twelve leaves of

this branch.

The ninth branch consists of
two leaves, called ‘cool’ (Grang-
ba, Skt. éita or soma) and ‘warm’
(Tsa-ba, Skt. ushna or agneya),
which are fundamental conditions

of diseases.

Thus the second Trunk of the
first Root has in all nine branches
and sixty-three leaves, representing
the causes, conditions, courses,
varieties and effects of the
pathological element in the human

constitution.

II The second Root (Diagnosis
or clinical examination) refers to

how the diseases are understood
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by the physician so as to enable
him.to decide on the proper line
of treatment. The Trunks here are
three in number: examination by
sight, examination by touch and

questioning the patient.

(1)' The Trunk of visual
examination of the patient’s
condition (blTa-ba, ‘to see’, ‘to
view’, Skt. dar$ana), involves two
branches and six leaves: examining
the tongue’s colour, moisture and
texture (three leaves), and
examining the urine’s colour,

density and bubbles (three leaves);

(2) The examination by touch
(Reg-pa, Skt. spar$ana) is mainly
the reading of the condition of
health or ill-health by feeling the

pulse or distal artery (nadi) at the
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wrist. The pulse-reading involves
the understanding of the individual
conditions of the three doshas,
Thus the Trunk is said to have

three branches and three leaves.

(3) Questioning the patient
(Dri-ba) involves the eliciting of
information regarding three
causative factors (Slong-rKyen),
regarding the symptoms or disease
conditions (Na-Lugs), which are
23 in number, and the habits and
conduct of the patient (Goms-pa)
in three areas (food, drink,
surrounding), thus providing this

Trunk with thwenty-nine leaves.

III The third Root pertains to
the lines of treatment, which are
principally fourfold (thus described

as having four Trunks): food
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(nutrition), conduct regimen,

internal medicine, and external

treatment.

(1) The importance of proper
food (Zas, Skt. ahara) has been
recognized not only in maintaining
normal health but in correcting the
ailments. Prescriptions of corrective
articles of food (Zas) and drink
(sKom) constitute the first Trunk,
and their variations in disorders of
each of the three doshas give us
six branches and thirty-five leaves
in all. Tibetan medicine believes
that in case of any disease, the
initial line of treatment must be to

correct food-habits.

(2) The importance of
hygienic conduct (sPyod-pa, Skt-

achara) is likewise underlined. The
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prescriptions of correct conduct is
relative to the state of the dosha
prevalent in the disease. Thus this
Trunk has three branches, each of

them having two leaves.

(3) Internal medicine (sMan)
comprehends the remedial tastes
(Ro, Skt. rasa) and the active
properties (Nus-pa, Skt. virya) of
the drugs to be used in the diseases
caused by the three doshas, thus
contributing six branches (taste and
active properties in the three
doshas) and eighteen leaves (nine
tastes and nine active properties);
the alleviative medicines (Zi-Byed,
Skt. $amana) for each of the three
disorders (including three kinds of

liquid drinks, five kinds of medicinal

butter, four kinds of decoctions,
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four kinds of powders, two kinds
of pills and five kinds of paste,
altogether twenty-three leaves);
eliminative medicines (sByong-
byed, Skt. Sodhana), for the errant
doshas viz. cleansing by enemate,
by purgation and by vomiting. Thus
there are three branches; three
varieties for vata, four for pitta and
two for kapha, and thus nine

leaves. Altogether this Trunk of

internal medicine has fifteen
branches and fifty leaves.
(4) External treatment

including surgery (dpyad-pa, lit.
use of instruments) appropriate to
each of the three doshas, two for
vata, three for pitta and two for

kapha, thus giving us three

branches and seven leaves.
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While the foregoing analysis
of the Tibetan classic clearly
illustrates its indebtedness to the
nucleus of ideas incorporated in
the texts of Charaka, Susruta and
Vagbhata, we find in it many ideas
that appear alien to the Indian
texts, at any rate in the form in
which they appear now, as e.g. the
primary causation of all diseases
by the three phenomenal errors
(attachment, aversion and
delusion), persistent relating of all
theoretical constructs, diagnostic
tools and therapeutic prescriptions
to the tridosha theory, the great
importance attached to pulse-
examination as a diagnostic as well

as a prognostic aid, the use of

urine examination, the distinction
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in order to arrive at the case-
history of the patient, the dosha-
oriented grouping of various forms
of medicine, and the theoretical
constructs of $amana and Soshana.
It may also be mentioned here that
the simplicity of terminology, the
orderliness of the arrangement of
topics, and the homely metaphors
that are frequently used to drive
home medical constructs are the
characteristic features of this work,

which we miss in the Sanskrit texts

that are available now.

One of the details found in
this text is reading of pulse for
diagnosis and prognosis which
detail, as was said earlier, is
conspicuous by its absence in the

early Ayurvedic texts. How the

Tibetan physicians acquired it, and
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how it came to be so elaborately
developed are uncertain. The text
rGyud-bzi, which deals with it, was
celebrated even during the bSam-
yas medical conference (794A.D.).
The principal influences that
stemmed from this conference were
Indian, Tibetan and Chinese. If
rGud-bzi mentioned the value of
pulse-reading, Indians must already
have been conversant with the
diagnostic tool. And we know for
certain that the Chinese had
developed it much earlier, and had
made it an important equipment for
a physician. The Tibetan leader
who organized this medical
convention, gYu-Thog-pa Yon-Tan,
was himself an authority on pulse-

reading; he has written a book on

it, which has become well known.
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The pulse-reading as developed in
Greek medicine had reached Persia
during the early centuries of the
Christian era; and a Persian
physician, Gelanos, participated in
the bSam-Yas conference. It is to
be expected, therefore, that the
conference highlighted the
diagnostic value of pulse-reading.
And, during the rule of the emperor
Khri-gTsang-Ide-bTsan (815-838
A.D), the Chinese influence on
Tibet was marked. This may be

how this aspect of medicine assumed

on enormous importance in Tibet.

Whatever the circumstances,
it is a fact that Tibetan medicine
holds this examination by touch as
most valuable in understanding the

relative conditions of the three

Daréanodaya (Early Indian Thought)




doshas as well as the state of each
of the ten organs (five ‘solid’ and
five ‘hollow’) inside the body. It
provides for the physician a vivid
picture of the health of the
individual or the diseased condition
of the body. It also enables him
to foresee the course the doshas
are likely to take in the patient’s
body. The method of pulse-reading
that the Tibetan physicians have
evolved is very elaborate, and the
Tibetan i)hysician spends as much
as three years learning to master
its details. This method " is
characteristically different both from
the Chinese and the Indian
methods, although the impact of
both on it can readily be seen. In
Tibet, it can operate like a
complete, self-sufficient diagnotic

method.

Dar§anodaya (Early Indian Thought)

Although pulse can be read
at different parts of the body, it
is read satisfactorily only at the
distal artery at the wrists of the
two hands (‘“‘shouting, in summer,
across an open field”’), for near
the vital organs, the pulse is too
close to the scene of activity
(“‘talking near a waterfall’’), and at
the extremities it is too far removed
distant

(‘“‘message from a

merchant’’). Pulse is best read
after the night’s rest, and before
one gets busy with the day; ‘‘when
the sun has arisen but his rays
have not reached the hill-top yet”.
Preferably the body and mind of
the patient are prepared for pulse-
reading a day earlier, by avoiding
of food,

excess physical or

emotional stress, loss of sleep etc.
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The energies would then be
sufficiently well settled to enable
the doshas to be articulated
distinctly through the pulse. The
physician who reads the pulse must
- likewise prepare himself. Pulse-
reading is thus a transaction
between the energy dynamics of
the patient and the energy dynamics

of the physician.

Three fingers (forefinger,
middle finger and ring-finger) of
each hand are used by the physician
to read the pulses at both wrists
of the patient. And the pressures
of the fingers on the artery are
regulated so that the forefinger
‘feels the skin’, the middle finger
‘feels the flesh’, and the ring finger

‘feels the bone’. Each finger is
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conceptually divided into two units,
the upper and the lower, and thus
there are six units of the fingers
in each hand. The twelve units on
both the hands are meant to
provide the physician information
concerning the twelve organs
(‘solid’ and ‘hollow’) in the body

which are relevant to all diseases.

Three are the pulses that the
physician looks for, to ascertain
the patient’s constitution:
expressions ‘male’ and ‘female’
have no reference to the sex of
the person. All inidviduals have
three pulses. The ‘male’ pulse
appears ‘‘strong and thick’, the
‘female’ pulse ‘‘subtle and quick’’,
and the bodhisattva-pulse

“continual and smooth’’. These

Dar$anodaya (Early Indian Thought)




pulses not only distinguish
personality characteristics but also
help the physician to foresee the
life-span, general state of health,
strength of resistance to diseases,
the nature of progeny, and
transactional level of the patient.
The ‘bodhisattva’ pulse is so named
because it indicates the most
desirable constitution, where all
the bodily constituents are perfectly
balanced, health is maximized, and
mind is ready for higher
attainments. It is the superior pulse,
not frequently found; but it is by
no means impossible for normal
folk to have it. The name of the
pulse does not mean that it is

confined to, or peculiar to, the

superhuman bodhisattvas.

Dar$anodaya (Early Indian Thought)

- There are other details of
pulse-reading, such as ‘hot’ or
‘cold” diseases that the body had
succumbed to), general and specific
pulses (indicating disorders of all,
two or one of the doshas), relation
of the pulses to the ‘hollow’ and
‘solid’ organs inside the body, the
nature of pulse when death is
imminent (extreme irregularity,
cessation,

periodical unequel

lengths, quick changes etc.) and

~“collective pulse’ (like ‘guest’,
‘enemy’, ‘friend’ etc.).
While Tibetan medicine

follows in general the rational line
adopted in the Indian medical texts
like the Samhitdas of Charaka,
Susruta and Vagbhata, it does not
itself to the

confine yukti-

vyapasraya mode of treatment. It
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recognizes, more effiectively than
Indian medicine does, the value of
supernatural influences in the
(daiva-

curative process

vyapasraya).

The man who falls ill is also
the man who is intellectual (hence
the expression Gang-jag, Skt. pud-
gala). There is an aspect of him
that is not exhausted by the
psychophysical details, and which
in fact lords over the latter. There
are practices in Tibetan medicine
which seek to influence this aspect
by such devices as prayers,
incantations, rituals and

contemplative practices. The use

of amulets, talismans, magical pills

(Ril-bu), ‘wondrous medicines’
(rDzas) and unusual potions
322

(Nang-mCHod) is also resorted to.

While the role of evil spirits
(hDre) in the causation of diseases
is accepted by the folk, the value
of the pacification of the mind-
body complex of the patient in all
such cases is recognized by the
Tibetan physician. The real ‘nectar’
(bDud-rTsi) is tranquillity (Zi-ba,
Skt. Siva, in the sense of $amana).
The body should not be subjected
to undue or improper exertions,
and the mind should be free from
excitements and anxieties. It is
only then that the balance of the
basic principles of the body-mind
complex is restored. In order to
effect this pacification in the
patient, the physician attempts to

transmit his own cultivated calm to

Dar$anodaya (Early Indian Thought)




him during diagnosis as well as
administration of drugs. The
presence and proximity of the
physician (who is most often also
a saintly person) have by
themselves a sahitary effect on the

patient.
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