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INTRODUCTION 
 
AYURVEDA, or the science of life had its 
genesis in the hoary days of the Vedas (c. 
3080 B.C).  Still today, the vast majority of 
the teeming population, mostly of the Indian 
sub-continent and Srilanka, avail themselves 
of the aids from Ayurveda for their well-
being.  Ayurveda has, however, undergone 
many modifications or changes through the 
ages since days of its origin.  But the 
essential features of treatment remains 
almost the same.  The basic edifice of the 
Ayurvedic mode of treatment is founded on 
the fundamental theory commonly called the 
‘tridosha tatwa’.  Etymologically, the word 
‘tridosh’ is derived from the Sanskrit words, 
‘tri’ and ‘dosh’ meaning three and pollutant 
or vitiated factor respectively, and in 
combination they mean the ‘three pollutants’ 
or ‘tri-pollutant’; and the Sanskrit word 
‘tatwa’ stands for its English equivalent 
‘theory’.  Essentially, the pollutants or 
vitiating factors play a significant role in 
maintenance of health or well-being and 
disease or illness.  In a nutshell, health or 
well-being is maintained if tridosh or the 
three pollutants operate in harmony with one 
another, and disorder or chaotic condition 
emerges to produce disease or illness, if they 
do not operate in harmony with one another, 
or they operate in abnormal fashion. 
 

The elementary idea underlying the 
Ayurvedic mode of treatment is to generate 
or maintain condition or environment so that 
‘tridosh’ may operate in harmony with one 
another, or in case they have gone out of 
order or harmony, to restore the condition or 
the environment for their harmonious 
operation. 
 
This principle of Ayurvedic mode of 
treatment as in practice through many 
generations for relief of the sick, with a 
great deal of success.  This, is one the 
striking aspects of Ayurveda and should be 
viewed in the light of modern science.  An 
attempt is, therefore made here to present 
the basic features of the ‘tridosh’ theory as 
clearly as possible in such terms as it may be 
intelligible to modern scholars. 
 
Evolution of the Theory 
 
Ever since life came into operation it has 
been in intimate association with pleasure 
and pain; they are like its twin companions, 
constantly following it like light and shade.  
The demarcating line between them is 
hardly defined and always shifting.  Life 
always tries to move in such fashion as it 
may get out of pain to the realm of pleasure; 
indeed, there is an inherent urge or tendency 
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on the part of life to pass through and cross 
over from the region of pain to that of 
pleasure.  In fact, health or well-being 
signifies a state of pleasure free from 
diseases, and disease or illness a state of 
pain; while this inherent urge or tendency 
constitutes the master key to unlock the 
mainspring of healing, because, by dint of 
its operation one can return to the normal 
state of health, if and when one is disturbed 
or agitated by some means or other, leading 
to the state of disease. 
 
The master scholars in ancient India 
penetrated into the deeper aspects of pain, 
and according to their piercing analysis even 
fear from or apprehension of pain, though 
not existent in reality initially also causes 
suffering and pain.  The Sanskrit equivalent 
of the English word ‘disease’ is ‘roga’; it 
means anything that aches or pains.  The 
Sanskrit word for drug is ‘veshaj’; it means 
any material substance or measure or both 
that conquers or overcomes or helps to 
conquer or helps to overcome the fear from 
or apprehension of pain. 
 
These intrinsic ideas moved them not only 
to devise methodology of treatment, but also 
to build up theory underlying such 
methodology, which is based on sound 
reasons.  Henry E. Sigerist, MD, widely 
acclaimed as the pioneer medical historian 
of the modern world, also observed; “Even 
in Vedic Samhita, purely religious books, we 
find reflection of anatomical, physiological 
and pathological views, which are neither 
magical nor religious and we hear of 
treatments which impress us as national”. 
 
It is vaguely indicated in the Atharva Veda 
that attack by disease is due to various kinds 
of vitiation or derangement or 
malfunctioning of three physiological 
factors; these factors were termed ‘sushka’, 
‘sikta’ and ‘sanchari’ and these terms 

literally mean ‘dry’, ‘wet’, and ‘permeating’ 
respectively.  In course of time they 
transformed into the terms ‘ vayu’, ‘pitta’ 
and ‘kapha’, mentioned in the ‘tridosh’ 
theory.  This is the considered view 
expressed by Acharya Sayan, one of 
renowned Indian scholars. 
 
The ancient scholars of India were keenly 
observant of natural phenomena and tried to 
understand the real meaning and truth 
underlying these phenomena.  Critical but 
succinct analysis and explanation offered by 
them of these observations gradually led to 
the postulation and building up of ‘tridosh’ 
theory.  An idea like this can be formed 
from a careful reading of the Ayurvedic 
texts.  They observed that all the living 
beings were in need of gaseous air, liquid 
water, and solid foodstuff for substance of 
life.  They also observed that excessive hear 
or excessive coldness is equally fatal for 
existence of life; liquid substance is 
specially needed for digestion and 
assimilation of foodstuff, and blood is 
mysteriously associated with or intimately 
related to life and death. 
 
These very simple and common 
observations were used to be explained in 
the light of philosophical theories prevailing 
at that time.  Various religious beliefs and 
points of view also used to have their 
influence on attempts for the explanation of 
these observations.  An immutable truth was 
there lying hidden in the constantly 
changing nature and a like a truth was also 
there at the root of human existence.  This is 
one of the fond religious beliefs, and a 
dominant point of view that was current 
among ancient Indians.  They held that in 
essence, an identical and a like entity is 
there pervading or permeating all through 
the universe including mankind.  According 
to them, the ‘surya’ or the sun, the 
‘chandra’ or the moon, and the ‘anila’ or 
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the air move the universe, and this basic 
truth appeared to them through 
observational experience.  Evidently, there 
is the influence of heat in the sun, of 
coldness in the moon, and of movement in 
the air.  So, it is no wonder that sustenance 
of life in mankind would be equally subject 
to the influence of ‘anila’, or air, ‘agni’ or 
heat, and ‘apa’ or water.  In this appearance 
of disease depended on the influence of 
‘anila’, ‘agni’ and ‘apa’ was sown in their 
mind, and through evolution of thought – 
currents ‘anila’, ‘agni’ and ‘apa’ by and by 
came to be related to ‘vayu’ ‘pitta’, and 
‘kapha’ respectively mentioned in the 
‘tridosh’ theory.  They appear to have firmly 
held that ‘anila’, ‘agni’ and ‘apa’ are the 
three predominant elementary forces of 
nature. 
 
Elaboration of ‘Tridosh’ 
 
Everything in the universe, according to the 
ancient Indian scholars, is composed of 
‘pancha-mahabhuta’, that is, five primary 
things namely, ‘kshiti’ (earth), ‘apa’ (water), 
‘tej’ (energy), ‘marut’ (air) and ‘byom’ 
(space); they also held this view that all 
living beings, microscopic or macroscopic in 
form, including human being, is made out of 
‘pancha-mahabhuta’, in different 
permutations and combinations.  The food 
we take is also made out of 
‘panchamahabhuta’ and in the ultimate 
analysis, the human being is a product 
arising out of digestion and assimilation of 
foodstuff.  The foodstuff on digestion, is 
broadly transformed into two portions – one 
is called the ‘ahara-prosad’ or essential 
portion and the other the ‘kitta’ or non 
essential portion.  The essential portion 
gradually turns into seven ‘dhatu’ or 
elements known as the ‘rasa’ (chyle), 
‘rakta’ (blood), ‘mamsa’ (protein), ‘meda’ 
(fat), ‘ashthi’ (bone), ‘majja’ (marrow) and 
‘sukra’ (reproductive elements irrespective 

of the sexes).  The seven elements contribute 
to the growth and volume of the body, 
provide its nutrition and also support it.  So, 
these elements are collectively described as 
the ‘sapta-dhatu’ or seven supporters 
(‘sapta’ meaning seven and ‘dhatu’ the 
supporter).  Generation and transformation 
of ‘sapta-dhatu’ take place one after another 
in sequential steps from ‘rasa’ to ‘rakta’ to 
‘mamsa’ to ‘meda’ to ‘ashthi’, to ‘majja’ 
and to ‘sukra’.  Such a process is an 
integrated part of human existence from 
conception till death. 
 
‘Kitta’ or the non-essential portion is 
generated side by side of the generation of 
‘ahara-prosad’.  In course of generation of 
‘sapta-dhatu’ some of its portions not 
essential for growth of body are refused or 
left behind as waste material, and are 
described as ‘dhatu-mala’ that is, refused or 
waste products arising out of ‘dhatu’. 
 
Out of ‘kitta’ are also produced the refused 
or waste products like faeces, urine, sweat, 
hair, nail, etc., in gross form and three others 
namely ‘vayu’, ‘pitta’, and ‘kapha’ in 
microfine state.  The refused products 
arising out of ‘kitta’ and those out of ‘sapta-
dhatu’ are all placed in the common class of 
‘mala’ or waste products. 
 
The ‘mala’ namely vayu, pitta and kapha 
play a significant role.  If they exist in 
desirable quantity or measure and operate 
normally, they provide additional support 
and maintenance of body, and they are 
described as ‘mala-dhatu’ that is, waste 
product providing support to human 
existence.  But, unlike ‘sapta-dhatu’, the 
‘mala-dhatu’ cannot provide any nutrition.  
Moreover ‘mala-dhatu’ – ‘vayu’, ‘pitta’ and 
‘kapha’ vitiate or pollute the effects of 
sapta-dhatu, and lead to primary causes for 
illness or ailments; and for this, they are 
described as ‘dosha’ or vitiating factors, or 
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pollutants; and collectively, as the ‘tridosa’.  
This, in essence, provides for the basis of 
building up of the ‘tridosh’ theory. 
 
In this context, it may be noted that ‘sapta-
dhatu’ is liable to be polluted or vitiated by 
‘tridosh’, and as such is called ‘dushya’, that 
is, anything that is liable to be polluted or 
vitiated.  Faeces, urine, sweat and such other 
‘mala’ or waste products are like-wise liable 
to be polluted or vitiated, and as such, they 
are also called ‘dushya’.  Vayu, pitta and 
kapha spread and permeate all through the 
human body; but, they are localized 
specially in the lower, middle and upper 
regions between the heart and the navel.  
According to the view held by Susruta, vayu 
dominates specially within the pelvic 
capacity, the space between the anus and 
hipbone; pitta is localized in the mid-space 
between the heart and the navel; and the 
intestines are the special site for the kapha.  
As held by Caraka pitta occupies the upper 
space of the heart.  Tridosh exist and 
prevails at all times; it is, however, subject 
to variation in course of time.  At the end, 
middle and initial phase of the age of an 
individual human being, and of the day and 
night, and of the intake of meals, it is 
noticed that vayu, pitta and kapha vary.  For 
illustration, in course of taking meals, it is 
noticed that kapha predominates at the 
outset, pitta at the middle and vayu at the 
end.  In a similar way, tridosh is related to 
age, day and night, that is, at the initial 
phase or during infancy, kapha 
predominates and in the middle and old ages 
the pitta and the vayu respectively. 
 
Nature, kinds and functions of Tridosh 
 
Some ideas as to the nature and relationship 
among vayu, pitta and kapha can be formed 
in a general way from a careful observation 
of the signs and symptoms and functions 

exhibited or executed by tridosh in normal 
and abnormal condition or environment. 
 
As a result of functions of the vayu in the 
normal and undisturbed state, respiration, 
functions relating to the organs of thought – 
power, speech, and proper excretion of 
faeces, urine, etc. take place. 
 
If the pitta remains and the functions in 
assimilation, normal temperature of the its 
normal temperature of the its normal and 
undisturbed state, vision, body, lusture, 
cheerfulness and intelligence, appear.  If the 
kaphai remains and functions in its normal 
and undisturbed state, smooth mobility of 
the joints, general stability of the body and 
build, potency and strength, courage and 
greedlessness appear. 
 
If and when usual nature of tridosh is 
disturbed by some reason or other, various 
signs and symptoms emerge, and they may 
be indicated briefly as below: 
 
Vayu: Sense of looseness, dislocation, 
extension, and expansion of the organs, 
cheerlessness, sadness, thirst, pain over the 
entire body, roughness of the skin, stiffness 
of the organs, reluctance to act, reddishness 
of the body, feeling of alkaloid taste, 
perspiration, paralysis, contraction of the 
organs etc. are some of remarkable sings 
that appear.  If an Ayurvedic physician 
observes these signs he readily comes to 
understand that the patient is suffering from 
some disease caused at the instance of vayu 
in its abnormal and disturbed state of 
functioning. 
 
Pitta: Sense of burning, warmth, running 
secretion out of the deep wound in the body, 
assumption of reddish colouration etc. are 
some of the salient signs that emerge.  Such 
senses are noticed to dominate the parts of 
the body whichever are occupied by the 
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pitta.  The expert Ayurvedic physician is 
inclined to infer from the appearance of such 
signs that the disease has been consequence 
of pitta in its abnormal and disturbed state of 
functioning. 
 
Kapha : Assumption by the body of whitish 
colouration, sense of coldness, sense of 
thinness, sense of heaviness, sense of 
insignificance, sense of oiliness, feeling of a 
sweet taste and of procrastination in respect 
of taking action are some of the notable 
signs that appear.  On observation of such 
signs, the Ayurvedic physician infers 
generally that the disease has been caused 
by the kapha in its abnormal and disturbed 
state of functioning. 
 
Caraka mentioned the following five kinds 
of vayu, as is also indicated in the Atharva 
Veda. (1) Udana vayu – Located in the 
vocal space, it is responsible for speech, 
music, etc.  Diseases that arise out of 
derangement of this vayu take place at the 
throat and upwards, (2) Prana vayu – It 
exists and prevails within space of the heart, 
and causes expiration out of the mouth.  
Hiccough, asthma, and related diseases are 
produced, if this vayu goes abnormal.  (3) 
Sama vayu – It makes the digestive juices 
work on food materials in the stomach and 
the intestines, and analyses or breaks down 
the digested food materials into parts like 
chyle, faeces, urine, etc. (4) Apana vayu – It 
pushes on the faeces, urine, sperms, 
menstrual fluid, and the embryo down the 
lower part of the body.  If this vayu goes 
into its abnormal state, serious diseases 
connected with the organ producing sperms 
and urinary bladder take place.  (5) Vyana 
vayu – It pervades the entire body.  It breaks 
the internal fluids down into different 
portions, cause sweating, and is responsible 
for all types of movements relating to 
closure and opening of the eyes. 
 

No attempts was made by the Carak at 
classification of Pitta and Kapha.  Susruta, 
however, envisaged five different kinds of 
pitta and kapha.  Pitta is of the five kinds as 
below:- 
 
(1) Pachaka pitta – It prevails in the 

stomach and the intestines, causes 
digestion generating annarasa or chyle, 
and is responsible for the excretion of 
faeces and urine etc.  Indigestion, 
acidity, and burning sensation at the 
throat, heart, and stomach take place, if 
pachaka pitta goes into its abnormal 
state.  (2) Ranjaka pitta – It colours the 
annasara or chyle from out of the 
stomach, live spleen and turns the same 
into blood.  In its abnormal state it leads 
to production of rakta pitta (or 
haemoptisis) and troubles in the liver 
and the spleen.  (3) Sadhaka pitta – It 
prevails in the heart, and help vision, 
memory and in the comprehension of 
anything.  Faculty of thinking disappears 
and a sense of helplessness and epilepsy 
appears if it goes abnormal.  (4) 
Alochoka pitta – It reigns in the eyes, 
and causes vision.  But, the power of 
vision disappears, if it goes abnormal.  
(5).  Bhrajaka pitta – It exists in the 
skin; and owing to its presence, luster of 
the body is noticeable, and absorption of 
ointment is possible.  If it goes 
abnormal, skin diseases and 
discolouration of the skin is noticed.   It 
may be noted that the term ‘heart’ 
wherever used here, does not imply the 
organ of ‘heart’ proper, but goes to 
suggest the organ of ‘brain’. 

 
Kapha  is of the following five kinds:- 
 
(1) Kledaka kapha  - It moistens the food 

materials ingested in the stomach, and 
also the parts wherever it resides. If it 
turns abnormal, loss of appetite, 
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assumption of whitish colouration of 
faeces, urine, etc. take place. 

 
(2) Abalambaka kaphai – It resides in the 

heart, and sustains the solidity of the 
organs.  In the event it goes abnormal, 
looseness appears. 

 
(3) Bodhaka kapha – It causes the sense of 

taste to occur at the tongue; but this 
sense is disturbed, if it turns abnormal. 

 
(4) Tarpaka kapha – It is located in the 

brain, and keeps the different organs that 
help the sense of intelligence, lubricated 
and vibrant.  In case it goes abnormal, 
memory fails, and the different organs 
that help the senses and intelligence, go 
abnormal too. 

 
(5) Sleshmaka kapha - It causes mobility 

of the joints; but the mobility gets 
disturbed, and inertia sets in, if it turns 
abnormal. 
 

Body and Mind 
 
It is apparent from the foregoing succinct 
discussion of the nature, kinds and function 
of ‘tridosh’ that there is a close association 
between body with mind.  Indeed, in the 
Vedanta mind is conceived of as physical 
matter, and it is mentioned in the 
‘Chhandogya Upanishad’, that mind is 
made up with the finest parts derived out of 
the digested food stuff.  Many scholars of 
Ayurveda conceived that the end product of 
assimilation of food stuff is not the seventh 
dhatu namely ‘sukra’, but there is another 
eighth dhatu ‘Oja’.  It pervades the entire 
body in an invisible and super-fine form.  
According to them it is there at the root of 
body’s internal forces and resistance against 
disease.  Caraka described the production of 
‘oja’ in this manner; as the bee gathers 
honey from flower to flower, so also oja is 

produced as a result of the collection of 
essential fractions derived out of the 
‘saptadhatu’ viz rasa, rakta, mamsa, meda, 
ashthi, majja and sukra.  Most probably 
‘Oja’ contributes to the genesis of the 
phenomenon emanating from the brain, that 
is commonly called ‘mind’; or it serves as 
the connecting bridge or link between body 
and mind. 
 
Mind, according to ancient Indian scholars, 
has three facets so far as it s speed of action 
is concerned, and it displays itself in three 
different states, described by the terms 
‘satwa’, ‘raja’ and ‘tama’.  They signify the 
basic or intrinsic qualities of mind, and each 
of them is called a ‘guna’ or attribute, and 
all of them together is known as ‘triguna’ 
i.e. three ‘guna’ or the three attributes.  The 
notion of inertia, either of modern or of rest, 
seems to underlie the conduct or activity of 
mind.  There are persons who cannot 
generally take rest at all or remain quiet, and 
tend to remain engaged in some enterprise 
or other and such an urge or tendency of the 
mind is called its ‘raja’ guna, that signifies 
inertia of motion.  On the contrast there are 
persons who tend to stat inactive or idle at 
all times; such an urge or tendency of mind 
is called its ‘tama’ guna, that signifies 
inertia of rest.  A person endowed mainly 
with ‘raja’ guna, generally knows no rest 
whenever he gets on with any idea, unless 
stopped or arrested by some superior force; 
while a person mainly with ‘tama guna’ 
practically does not move at all, unless he is 
forced to do.  In reality, however, a person is 
neither exclusively full of the quality or 
attribute of ‘raja’ nor full of ‘tama’; in fact, 
he is the embodiment of this dual qualities in 
various degrees of permutations and 
combinations according to his intrinsic 
nature.  ‘Satwa guna’, is the quality or 
attribute of mind that plays a dominant role 
in regulating such permutations and 
combinations, and it represents the auto-
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regulatory element, while the qualities of 
‘raja’ and ‘tama’ represent the dynamic and 
restive elements respectively of the mind. 
Satwa guna stands for the attribute of calm 
or poise, and tends to strike a balance 
between raja and tama gunas. 
 
It is observed that preponderance and 
predominance of ‘raja guna’ mainly lead to 
operation of the instincts of greed, 
ambitions, violence, egoism, ferocity, 
importance, hatred, etc; and any person who 
is possession of such instincts, is bound to 
be linked to some sort of action.  Instincts 
like ignorance, lack of intelligence, inertia, 
idleness, sorrow and worries etc. are 
observed to originate mainly from the 
predominating effects of ‘tama guna’ and 
any person who is possessed of such 
instincts, is kept on being stressed 
continuously under the pressure of 
effortlessness. 
 
In reality, however, a person should not be 
under the pressure of excessive activity nor 
of endless idleness, if he is to attain peace of 
mind and a pleasant state of health.  So, it is 
inescapably necessary for him to strike, a 
balance between ‘raja’ and ‘tama’ gunas, 
here comes in the role of ‘satwa’ guna.  The 
desirable balance or harmony prevails 
between ‘raja’ and ‘tama’ gunas, and here 
comes in the role of ‘satwa’ guna.  The 
desirable balance or harmony prevails 
between ‘raja’ and ‘tama gunas’ at the 
instance of preponderance and 
predominance of ‘satwa’ guna in him.  Such 
a balanced state leads him to attain to the 
domain of sound mind, signifying the 
pleasant state of health.  If, on the contrary, 
such balance between ‘raja’ and ‘tama’ 
gunas is wanting or is disturbed or agitated 
by some reason or other, he looses control of 
his mind’s keen efforts, and mental distress 
is caused. 
 

It is evident from the nature, and kinds and 
functions of tridosh indicated earlier that the 
main activities of vayu are characterized by 
dynamism; and effects of ‘vayu’ are 
reflected through display of activities like 
enterprise, enthusiasm etc.  So, a common 
relationship, among the activities dominated 
by ‘vayu’ and ‘raja’ guna is observable. 
 
Activities of ‘pitta’ are displayed or 
exhibited basically through the principle of 
preservative ness or conservatism; and a 
tendency or urge to attain some sort of a 
stable state is noticeable in the nature of a 
person predominated by ‘kapha’.  So, a 
common relationship is discernible in the 
activities actuated by ‘kapha’ and ‘tama’ 
guna. 
 
The effect of ‘pitta’ is, in essence, of 
harmonizing or balancing nature.  One of the 
principle functions of ‘pitta’ is to effect 
transformation and harmonization or 
balancing of internal functions of the body.  
So, a common relationship between the 
effects of ‘pitta’ and ‘satwa’ guna is 
noticeable. 
 
Disease and its Amelioration 
 
It is apparent that body and mind are 
intimately and inseparably related to each 
other.  In fact, scholars of Ayurveda firmly 
hold that it is the mind that keeps the body-
machine so active, and it is the feeling of 
pain or pleasure that characterizes disease or 
health respectively.  The term “disease” 
signifies merely the disappearance of ease or 
comfort, but does not indicate clearly the 
effect of such disappreance; and to that 
extent, the modern definition of ‘disease’ 
perhaps is not comprehensive.  On the 
contrary, the ‘Ayurvedic’ definition of 
‘disease’ is comprehensive; according to the 
notions of Ayurveda, ‘roga’ is the term 
which is equivalent to its English term 
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‘disease’; and ‘roga’ means whatever aches 
or pains; that is to say, no disease state can 
be conceived where pain of whatever degree 
or intensity is not suffered.  Susruta defined 
disease as a ‘dukha samyoga’, that is contact 
or association with ‘dukha’; and ‘dukha’ has 
no exact English equivalent.  It goes to 
signify physical discomfort, pain or 
suffering and also mental torment or anguish 
including the pangs of jealousy, fear, anger, 
hate, passion, avarice, etc., all that is 
unpleasant to the body and mind. 
 
Disease, viewed in the light of this 
definition, is of four kinds according to 
cause of origin or location of pain or 
suffering.  They are agantuja (of external 
origin), sharirik (physical), manasika 
(mental) and swabhavika (natural).  
Exogenous or external causes like accidents, 
cuts, burns, bites, stings, injuries, etc. lead to 
‘agantuja’ or adventitious diseases.  The 
‘sharirika’ or physical disease embraces 
internal ailments arising out of nutritional 
deficiencies and metabolic malfunctioning, 
growths and inflammations, tissue 
degeneration, diseases of infection etc.  
True, infections usually come from outside 
the body, still diseases of infection originate 
due to internal weakness or lack of proper 
functioning of the internal defence 
mechanisms, and so they are placed in the 
category of ‘sharirika’ or physical disease, 
and not as ‘agantuja’ or adventious disease.  
So, they are also called ‘nija’ disease or 
disease caused by internal factors.  The 
‘manasika’ or mental disease is represented 
by suffering or affliction arising out of the 
different states of the mind in pride, vanity, 
anger, wrath, fear, cruelty, anxiety, idleness, 
sorrow, distress, etc., and is evidently 
somewhat different from ‘mental disorder’ 
of modern times.  The ‘swabhavika’ or 
natural disease covers birth, natural old age, 
death, natural urges of hunger, thirst, or 

sleep, as in all such cases sensation or pangs 
of pain is experienced. 
 
‘Roga-bhaya’ or apprehension of disease or 
fear from other’s disease, even when no 
such disease in reality ever appears, is 
considered by Ayurvedic scholars as the 
primary contributory cause for disease in 
many cases, because such apprehension or 
fear also brings one in contact with ‘dukha’ 
or aches or pains. 
 
The Sanskirt equivalent of the English 
words ‘health’ is ‘Swastha’ and in essence, 
it presents a notion that implies a sense or 
feeling of ‘One’s self in oneself’ in 
pleasantly active form; when the body with 
the sense organs, the mind, and the spirit or 
consciousness are discharging their 
respective functions with ease in perfect 
harmony with one another, the individual 
person is said to be ‘healthy’ or ‘swastha’ or 
feeling ‘his self in himself’ in pleasantly 
active order.  It is apparent from the nature, 
kinds and functions of ‘tridosh’ that vayu, 
pitta and kapha in desirable degree and in 
the normal state of their harmonious 
functioning are essential for maintenance 
and promotion of health, and in fact 
‘tridosh’ in such circumstances turns into 
three supportive factors, and is called 
‘tridhatu’.   The basic differences of 
‘tridhatu’ and ‘saptadhatu’ supports such 
functioning and also nourishes the body and 
mind as well.  The Ayurvedic scholars have 
likened ‘tridhatu’ with three pillars that 
uphold or support the ‘palace of body’.  In 
case deformities and variations of the 
desirable degree of ‘tridosh’, displacement 
of the ‘palace of body’ takes place, and this 
situation leads to causative factors of 
diseases. 
 
The desirable of vayu, pitta, and kapha in 
the balanced state of their harmonious 
functioning depends on ‘dosh’, ‘dhatu’ and 
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‘mala’ operating all in balanced or 
harmonious state.  Ayurvedic scholars hold 
that whenever substances, functions and 
attributes of like nature come closely 
together, ‘dosh’, ‘dhatu’, and ‘mala’ 
increase and whenever substances, 
functions, and attributes of unlike nature 
come closely together, ‘dosh’, ‘dhatu’ and 
‘mala’ increase and whenever substances, 
functions and attributes of unlike nature 
come closely together, ‘dosh’, ‘dhatu’ and 
‘mala’ decay.  It has been noted earlier that 
‘dosh’, ‘dhatu’ and ‘mala’ are the results of 
digestion of foodstuff.  So, mainly the 
foodstuff is the root cause of illness or well-
being.  Caraka observed: the body derives its 
growth and nourishment out of food and 
drink.  Disease is produced from defect in 
nourishment.  The difference between 
nutritive and non-nutritive food and drink is 
the difference between healthy and strong 
body. 
 
It may also be noted that mere increase or 
decrease of ‘dosh’ may not lead to 
appearance of disease.  Deformations of 
vayu, pitta and kapha may take place due to 
various factors internal and external, and 
such deformations may take place in 
different parts of body.  The phenomena, 
upon which appearance of disease depends, 
may be explained in this manner.  
Interrelationship among ‘nidan’ or pre-
disposing factors, dosha and dushya is said 
to be the cause for appearance of disease.  
When nidan, dosha and dushya are inter-
related or inter-woven with one another, 
disease originates.  If such  interrelationship 
is not so intimate or profound, or it is not so 
complete or the causative factors are so 
weak, disease appears in mild degree, and 
all the symptoms or the marks of the disease 
do not emerge fully.  Disease, according to 
Susruta, appears through five different 
phases or sequential steps.  The initial phase 
is called ‘chhaya’ where accumulation or 

agglomeration of dosha generally takes 
place.  The second phase is called ‘prakop’, 
and then the accumulated dosha spreads in 
course of movement throughout the 
mechanism of the body.  The third phase is 
called ‘prosar’, when some sort of 
fermentation takes place.  Dosha moves 
about inside the body at the instance of 
vayu.  After fermentation, the accumulated 
dosha, either singly or two or three at a time 
mingle together to assume a complex form, 
and pervade the entire body.  It is like the 
flooding by water, when water accumulates 
in a place and breaks through the dam across 
such a place.  The symptoms of the disease 
are spread out like a downpour.  The fourth 
phase is called ‘purbarupa’, and in it, the 
symptoms of the disease appear one after 
another in gradual sequences.  The final 
phase is called ‘rupa’  when special 
symptoms of the disease are observable. 
 
Disease appears in different forms 
depending on the different kinds of 
vitiations caused by vayu, pitta and kapha.  
It is categorized according to the 
predominance of the dosha that pollutes the 
dhatu.  For instance, disease appearing out 
of pollution predominately caused by vayu, 
is known as vataja disease; pittaja disease 
from pollution predominantly caused by 
pitta and kaphaja disease from pollution 
predominantly caused by kapha. 
 
According to Susruta a person is said to be a 
health one, if the tridosh – vayu, pitta, kapha 
– pachak agni, or the capacity to digest or 
assimilate, sapna- dhatu’ and mala – all of 
them prevail and operate at equilibrium (or 
in case the equilibrium is disturbed, return to 
the normal state of functioning) and if he 
acts in accordance with the urges of body or 
fulfills the natural wants of it, and if his 
mind, spirit or consciousness and senses 
operate all at ease in harmony with one 
another.  In essence, amelioration of disease, 
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according to Ayurveda, includes avoidance 
of derangement of ‘tridosh’ and ensuring 
that tridosh remains or prevails in the 
normal state of functioning, and also 
bringing back the disharmony or imbalance 
in case tridosh goes into abnormal state of 
functioning.  Broadly speaking, adoption of 
necessary measures for achieving these 
objects is what is described as ‘cikitsa’ or 
treatment. 
 
According to notions held by scholars of 
Ayurveda one of the fundamental marks of 
life seems to be that it always makes efforts 
to get out of the oppression by pain, and 
advance towards the pleasure.  Indeed, its 
capacity or ability to overcome the pangs of 
pain may be deemed to be the healing power 
inherent in human beings, and it is this 
capacity or ability that tends to restore 
imbalance or disharmony of ‘tridosh’, in 
case of disease or ailment occurring due to 
such imbalance or disharmony.  As long as 
this capacity or ability endures or lasts, any 
person afflicted with pain or ailments may 
be in a position to get over it.  Caraka 
illustrated this aspect so clearly.  He stated 
that a person, who has fallen to the ground 
can rise up again if he still has the capacity 
or ability to do so; and if a stick is extended 
to him, he can rise up readily and quickly 
with its aid.  In the event, his capacity or 
ability to rise up has since been exhausted or 
lost, he will not be in a position to rise up, 
even if he is provided with the stick.  It is 
this aspect of ‘roga’ implying pain or it’s 
apprehension or fear around which 
Ayurvedic notion of drug has been built up.  
According to this notion drug means 
anything that removes or eliminates pain or 
affliction, and never produces any adverse 
and harmful side effect or reaction in the 
course of eliminating or removing pain or 
affliction, while at the same time restoring 
the impaired or imbalanced tridosh to the 
state of normal and harmonious functioning, 

that leads one to attain to the domain of 
pleasure, signifying health as stated earlier. 
 
Tridosh and Physiological Functions: 
 
Mahamahopadhyaya Kaviraj Gananath Sen 
(1877 – 1944), who was also well versed in 
the western system of medicine, attempted 
to interpret the role of ‘tridosh’ in terms of 
physiological functions; the results of his 
attempt may be briefly stated as below: 
 
According to the view of Ayurvedic 
physicians the physiological functions of 
human beings are subject to regulate by 
three fundamental principles or influences.  
The first is the dynamic or motive principle.  
This originates in the cell produced out of 
fertilization of the ovum by the 
spermatozoon.  In course of time, as this cell 
is transformed gradually into the living body 
through division and growth, this principle 
or influence is also gradually turned into an 
inherent force.  The effects of such force is 
called ‘vata’ or ‘vayu’ in Ayurveda.  The 
similarity of the term ‘vayu’ with the Greek 
word ‘bio’ (meaning life) is remarkable.  
Different cells assume the shape of different 
organs under the influence of this force.  
The veins, arteries and the network of nerves 
etc., the gross and fine parts of the body 
grow as a result of this influence.  The 
influence of vayu is permeated throughout 
the body mechanism.  In fine, it is the ‘vayu’ 
that is the index of vital energy and is spread 
or permeated from cell to cell; so, it may be 
termed as the cellular force.  The functions 
of the central nervous system tend to co-
ordinate and integrate the activities in all the 
cells and functions of vayu seem to regulate 
such functions of the central nervous 
system.  So, the functions of central nervous 
system and vayu appear to be closely 
interrelated. 
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The second principle is called the ‘pitta’.  
Heat is generated and body temperature is 
preserved through its influence.  The 
influence of pitta is operative in biochemical 
reactions like digestion, assimilation and 
many more similar reactions.  It is notable 
that it is the role of pitta that is the dominant 
one in maintaining balance between 
oxidation and heat generated in the body.  
Pitta also plays a meaningful role in the 
preparation of ground for sensation of the 
excitement actuated by light coming from 
outside.  Such activity of pitta arises out of 
mental faculty for discretion, and in this 
respect it is known as ‘alochak pitta’ or pitta 
relating to the eyes.  An image, according to 
modern scientists, is imprinted on the white 
edge of the retina as a result of some 
photochemical reaction occurring there.  
They hold that some photochemical or light-
sensitive substance makes this impression 
possible.  The function of alochak pitta is 
said to be similar to this.  It may be recalled 
that function of bhrajaka pitta underlies the 
metabolic functions of the skin and muscles.  
Essentially, the notion of pitta is related to 
process of thermogeneis regulating the 
functions of metabolism.  Ancient Indian 
physicians believed that ‘pitta’ is that of 
‘antaragni’ or internal fire at the instance of 
which the rhythm of life continues. 
 
Kapha is the third principle.  As heat is 
generated and the internal fire keeps on 
under the influence of pitta, so the coolness 
of the body is preserved or maintained 
through another influence.  Basically, the 
role of kapha is in generating an internal 
environment for maintaining such coolness; 
and it is almost similar to that of a water-
jacket in keeping an internal combustion 
engine cool.  Some sort of mucous secretion 
originates at the instance of kapha at the 
joints of different organs, in the stomach, in 
the respiratory passages and in the mouth.  
The influence of kapha appears whenever 

there is any kind of friction or any 
generation of heat.  As the effect of this 
principle flows in the form of some 
preservative fluid, it is also named as the 
preservative principle.  In essence, this 
principle of kapha is somewhat related to 
hormonal or endocrinal secretions. 
 
Life evolved through transformation of inert 
materials and energy, and organized itself in 
its lowest unit of operation called a living 
cell.  In the unicellular organisms all the 
vital functions take place in the single cell, 
but in multicellular organisms that include 
human being also, vital functions are 
discharged through various cell groups.  
Actually, an adult human individual is 
composed of an aggregate of about 100 
trillion cells, which are organized into 
different functional structures, and some of 
such structures are called organs that consist 
of special cell groups.  Among these cell 
groups there are a gastrointestinal system to 
digest and absorb foodstuff, a respiratory 
system to take up oxygen and eliminate the 
produces of metabolism, a reproductive 
system to perpetuate the species, and 
nervous and endocrine systems to co-
ordinate and integrate the functions of other 
systems. 
 
It is observed that all these different systems 
of specialized cell groups so function as to 
help maintain a constant and uniform 
internal environment.  These cells exist, so 
as to say, in an ‘internal sea’ of extra-
cellular fluid enclosed inside the integument 
of man.  The cells take up oxygen and 
nutrients from this fluid, and discharge 
metabolic waste products into it.  The actual 
environment of these cells is made up of 
interstitial component of this extra-cellular 
fluid.  The normal function depends upon 
constancy of this fluid, and as a matter of 
fact, a countless number of regulatory 
systems have evolved to maintain the 



Pages  144 - 155 

constancy of this fluid.  This evolution have 
taken place superbly in higher animals 
including man.  W.B. Canon coined the term 
‘homoeostatis’ in order to described the 
inherent tendency of vital or physiological 
functions to result in maintenance of the 
normal and desirable composition of this 
fluid environment.  The buffering properties 
of the body fluids, and the renal and 
respiratory adjustments to the presence of 
excess acid or alkali are instances of 
mechanism relating to homoeostatic.  There 
are many more other instances, and a large 
part of physiology deals with regulator 
mechanism which operate to maintain the 
constancy of the internal environment. As a 
consequence of homoeostatic the respiratory 
system supplies oxygen needed by the cells, 
the electrolytes or inorganic salts remain in 
the desirable concentration through the 
functions of kidney and the function of 
gastro-intestinal system provide the 
necessary nutrition.  Each functional 
structure contributes its share to the 
maintenance of homoeostatic conditions in 
the extra-cellular fluid, which is the internal 
environment.  The Cells continue to live and 
function properly as long as normal 
conditions exist in the internal environment.  
Each cell derives benefit from homoeostatis, 
and in turn, each cell also contributes its 
share to the maintenance of this state.  This 
reciprocal interplay results in the continuous 
automatically of operation in the body until 
one or more functional systems lose ability 
to contribute the respective share of 
function.  All the cells suffer when this 
situation takes place; extreme dysfunction of 
any integrated systems leads to extinction or 
death, and moderate dysfunction leads to 
illness or disease. 
 
The equilibrium operating among vayu, pitta 
and kapha, that results in a state of their 
harmonious functioning, and the 
homoeostatis implying constancy of internal 

environment appear to be similar in effect, 
and such similarity is noteworthy. 
 
Tridosh and Bioenergy 
 
The basic constitutional psychosomatic 
peculiarities as exist in human beings 
uniquely add up to what Ayurveda calls 
prakrti, and in terms of the tridosh, the 
prakrti is broadly classified into the vata 
prakrti, pitta prakrti and kapha prakrti.  In 
order to elucidate the notion of prakrti, 
Ayurveda Chakravarty, Vaidya Ratna Pandit 
Shiv Sharma (1906 – 1980) observed as 
follows: “If a pitta prakrti and kapha prakrti 
individual are made to walk side by side 
under the hot sun, the former will start 
wilting before long, while the latter will not 
turn a hair.  On the other hand, he will feel 
happy with the warmth of the sun.  The two 
different reactions have no connection with 
the general health, physical strength, disease 
resistance or any other similar advantage 
characterizing the individuals.  The 
constitutional difference are not confined to 
mere physical phenomena like sun and 
shade.  They manifest themselves equally 
clearly in physiological and psychological 
phenomena like individual response to 
chilies and other hot foods and to anger, and 
irritability respectively”. 
 
Ayurveda Chakravorty Vaidya Ratna Pandit 
Shiv Sharma also observed that “doshas or 
dhatus are three irreducible basic bio-
complexes outside which no phenomenon, 
which ahs any bearing whatsoever on life, 
can exist.  The domain of each of the three 
bio-complexes constitutes a leg of the tripod 
of life.  For life to exist, even as a cell, 
animal or vegetable, the three bio-complexes 
should support each other in a harmonious 
balance which should be maintained within 
certain permissible variations or latitudes.  
The live protoplasm, whether of animal or 
vegetable origin, has got to be tridoshic, 



Pages  144 - 155 

otherwise it will be a mass of inanimate 
matter”. 
 
The Ayurvedic scholars in ancient India 
advanced so far as to extend and apply this 
tridosh principles to the life of plants even; 
Ayurved Chakravorty Vidya Ratna Pandit 
Shiv Sharma quoted the relevant extract 
(translated by him) relating to Vriksha 
Ayurveda (science of life in relation to 
plants) from Sivatatwa Ratnakara as below: 
 
“The (health and) disease in plants, as in 
human beings are based on their respective 
(normality and abnormality of the functions 
of) vayu, pitta and kapha.  Therefore, the 
doshic abnormalities should be removed.  
Whether tall or short, when a tree exhibits 
the characteristics of leanness, dryness, 
sleeplessness and abnormal sensibility, and 
is deficient in bearing flowers and fruits, its 
constitution is vatic.  Again, if a plant cannot 
tolerate the heat of the sun, is pale, deficient 
in branches, prone to ripen before time, it is 
paittic in nature.  A plant which has fully 
developed with heavy stem and branches, is 
resplendent with flowers and fruit, has a 
large girth and is covered with creepers, is a 
kaphic constitution”. 
 
The observations made by 
Mahamahopadhyaya Kaviraj Gananath Sen, 
and Ayurved Chakravorti Vidya Ratna 
Pandit:  Shiv Sharma irresistibly lead one to 
hold that the essential forces of life are the 
same in every kind and form of life, animal 
or plant, and such forces originate from the 
same kind of energy, that is now described 
as ‘bioenergy’, which makes the emergence 
or appearance of life possible. 
 
Conclusion 
 
It is agreed by scientists today that the laws 
of physics and chemistry hold equally good 
to the biosphere or the living world.  In 

terms of these laws, an attempt may be made 
to formulate a working definition of life.  In 
brief, the capacity by virtue of which or the 
phenomenon in which energy is gathered 
from the environment and transformed into 
the  appropriate form needed for physico-
chemical transformations or changes that 
take place in the framework of body made of 
matter, may be termed life.  Indeed, the 
study of energy transformations in living 
organisms, in the hope of analyzing their 
behaviour, has constituted a separate branch 
of science called the ‘Bioenergetics’. 
 
It is now evident that all functions, 
physiological or psychological or both, can 
take place only at the expense of energy.  It 
is also common knowledge that for life to 
continue its existence, a specific minimum 
quantum of energy exchange should occur 
through metabolism, and that quantum is 
reflected in the basal metabolic rate (BMR). 
 
Whatever has been analytically stated in the 
foregoing sections has led the author to 
correlate the current notions of bio energy 
with those indicated by vayu, pitta and 
kapha; and he has good reasons to suggest 
that bio energy may be broadly resolved into 
three components, each of which may be 
treated as equivalent to forces denoted by 
the terms v, p and k, where 
 
v = Force equivalent to function relating to 
Central Nervous System, corresponding to 
vayu; 
 
p = Force equivalent to functions relating to 
metabolism, corresponding to pitta; and 
 
k = Force equivalent to functions relating to 
hormones, corresponding to kapha. 
 
For life to sustain its rhythmic existence at a 
state of normalcy, these three forces should 
so operate as they may result in a state of 



Pages  144 - 155 

equilibrium implying the state of health; a 
light deviation from this equilibrium, with 
scope for return to its normal, may lead to 
illness or disease, but extreme or drastic 
deviation from this equilibrium, with no 
scope for return to its normal, lead to 
extinction or death.  This suggestion now 
stands in need of examination and 

verification, from various points of view 
illumined mainly by physics, chemistry, bio-
chemistry, physiology and bioenergetics.  If 
such verification can be made, the 
soundness of tridosh theory will stand re-
affirmed with far-reaching insights into 
health and disease in particular and into life 
sciences in general. 
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