REVIEWS

A SYNTHESIS OF PHILOSOPHY. By Harold J. Dumain.
185 pages, Philosophical Library, New York. $§ 6.00

Hegel was once asked to explain his philosophy while standing
on one foot. In this wide ranging serious study the author has
attempted a task of like difficulty. He begins with a valuable criti-
cism of the crisis of civilization and the retreat of much modern
thought from true metaphysics. Philosophy, he writes, “has turned
its back on metaphysics, oftentimes concerning itself mainly with
problems of logical analysis.” He goes on to point out the import-
ance of knowledge of the past, the misunderstanding of modern
science, that there is no need of it, that everything has begun anew.
A thread of Platonism runs through his thought.

In chapter two, a search for solutions, mention is made of
Communism as an important factor in the intellectual dilemma
of Modernity. But of greater importance by far is the much earlier
Cartesian revolution which Hocking rightly stresses at length in
his COMING WORLD CIVILIZATION, for Descartes is
nfinitely more important for philosophical understanding than
Marx, especially in a brief survey such as this one. Descartes is, of
course, later discussed in chapter three, “Theory of Knowledge
And Reality,” perhaps the most rewarding part of the book.

We are indebted to the author for his important remarks on
Greek science and wish he had extended his study of Heisenberg’s
now rather famous Atlantic article “From Plato To Max Planck”
which every student of Greek philosophy should read. It first ap-
peared in the “Birthday issue™ of Atlantic, Nov. 1959. This section
abounds with great insights. To quote one: “The divine mind to
the extent that it is incorporated into culture may directly influ-
ence human behaviour and build human values.” Here the author
agrees with John Boodin that the structure of value is eterpal
Again he seems to approach Boodin’s concept, mind and matter
as aspects of some higher Being, in this case Deity. It seems singu-
ar that Dumain omits mention of any important recent American
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philosopher. In his chapter on Ethics he is close to I.S. Mill’s ideas
yet does not refer to him.

Critical Idealists will take exception to the attempt to build
a road to Cosmic Theism on a synthesis of materialism and ideal-
ism. For mind is the truth of nature and Theism more securely
rests on a thorough and corrected Idealism, freed from the vagaries
of 19th century Romanticism.

We have here a reasoned case for what might be called a
theistic Naturalism, fieed of the fallacies of materialism. The
idealist school must agree with him: “The success of the Platonic
philosophy and of science thus far does give at least a glimmer
of hope.”

3614 Bernhard Mollenhauer
Third Ave
San Diego
California



IDENTITY AND THOUGHT EXPERIMENT By Suresh
Chandra, Indian Institute of Advanced Study, Simla, (pp. x +
108) Price Rs. 18.50.

The book under consideration is a piece of good and shrewd
philosophy. It is a good piece of philosophy for it tells the philo-
sophers to pull the reigns of their imagination, it tells them not to
mix up what is scientifically possible with what is imaginatively
possible. It is a shrewd piece of philosophy for it does not discuss
anything more than what is required.

It is a collection of four independent essays, namely, “Scepti-
cism, Identity and Interrupted Existence”; “Seeing and Tasting
after-images™; “Man in Science Fiction™; “Personal Indentity and
Medical Possibility”. The first two articles are the revised versions
of the articles already published in Indian Philosophical Quarterly
and Knowledge, Culture and Value. The original versions of the
last two articles were read at the seminars held at the Indian Insti-
tute of Advanced Study, Simla and the Visva Bharati University-
Shantiniketan, respectively. What unites all these articles into one
organic whole is the fact that all of them directly or indirectly are
concerned with the problem of identity.

In the first chapter the author has successfully refuted the
view, that identity is the same as spatio-temporal continuity, held
by Strawson, Hume, Price and a host of other contemporary
British philosophers. He has, with the help of the examples of
“drum-world” — a world in which no other sorts of particular
except drums find a place, and of hallucinatory objects and after-
jmages proved (i) negatively that any philosopher who reduces the
concept of identity to that of continuity commits a mistake, and
(ii) positively that the concept of identity is consistent with both
the concepts—the concept of continuity and that of discontinuity.
One is here reminded of Thomas Reid who also, in chapter IV
entitled “Identity”, of Essays on the Intellectual Power of Man,
tries to show by taking the example of pain and time that the con-
cept of identity is compatible with the concept of interrupted
existence. However, in this chapter, the author has examined in
details the arguments put forward by Strawson alone. One would



350 Ashok Vohra

want him to examine the aiguments put forward by Hume and
Price also in details.

The second chapter in the words of the author is ‘‘a by-pro-
duct of the first chapter”’. Here he refutes the views held by some
philosophers that after-imgaes are bodily senstations. To do so he
examines in details the general status of after-images. The origina-
lity and novelty of this chapter lies in the fact that in his discussion
he does not confine himself only to the analysis of the after-images
of secing alone to which the British philosophers have generally
paid attention, but also analysed ‘‘after-taste” in terms of “tasting
after-image”—a field in which no work has so far been done. In this
analysis, he claims, he has not confined himself to abstract think-
ing but has made actual experiments with different varieties of
wines and other food-stuffs, and invites everyone to verify his
results,

In the third chapter the author points out the fact that the
modern science fiction exaggerates the potentialities of science,
He has by taking the examples of Mary Shelly’s Frankestien which
is supposed to be the pioneer work in science fiction, Geogre
Orwell’s 1984, H. G. Well’s Russia in the Shadows, The War of
Worlds, The Time Machine, Aldous Huxley’s The Brave New
World, and Stevenson’s Dr. Jekyll and Mr. Hyde shown that these
works of fiction have tried to give their uncontrolled flights of
imagination the respectability of science by importing a few terms
of science dictionary in their works. He has shown that all that is
imaginable iS not scientifically possible. One, however, fails* to
appreciate why he should have attempted to answer some of the
problems like “How long are we going to retain the institution of
amily?’, “Should we have the institution of marriage?” etc.,
which have no bearing on the problem of identity. He could have
either shortened this chapter, or alternatively restricted himself to
the science fiction which deals with human psychology, and there-
fore, has a direct bearing on the contemporary phllosophlca.l dis-
cussion of identity.

There is a tendency in the modern philosophers to ignore the
simple common-sensical facts and construct and live in some com-
plex world of their own fantasies. The result is that they are caught
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in their own web. The problem of personal identity is the living
example of such a tendency. In the fourth and the concluding chap-
ter the author has taken up the imagined cases of brain-transfer,
fusion of bodies, division of bodies, memory duplicators put for-
ward by Shoemaker, Wiggin, Porfit, Williams, Miri, Long and
Perry and has shown that all these examples rest on the ignorance
of the distinction between scientific and medical possibility, and
miraculous and magical possibility. The facts which these philo-
sophers imagine could be performed by a surgeon, or a physician
or a chemist, can only be performed by a Messiah or a prophet
or a magician.

The book is uniformly interesting and stimulating. As a whole
it contains much of value, though it may not greatly excite
those who believe in having philosophical problems for their own
sake. But it contains a hint for them too. Itis, that thereis no
necessity for them to construct out of their imagination fabulous
creatures or fabulous machines; instead they can take cases of
actual scientific achievements like the sex-change and discuss
their philosophical repercussions. The othe: theme of the book
which is not explicitly mentioned by the author but is implicity
contained is that the philosophers should not try to create pro-
blems where there are none. They should try to see things as they
actually are, not as they might, could or should be.

So much about the content of the book; now a word about
its form. The book, though, has an elegant get up, itis full of
typographical errors. These errors casue an obstruction to a
smooth reading.

Department of Philosophy, Ashok Vohra
St. Stephen’s College,

Delhi University,

Delhi.



the review of

metaphysics
a philosophical quarterly

December 1978 Vol. XXXII, No. 2 Issue No. 126 $5.00

articles

SETH BENARDETE On Wisdom and Philosophy

NICHOLAS RESCHER Philosophical Disagreement

NANCY MAULL Cartesian Optics and Geometriza-
tion of Nature

DAVID WEISSMAN Dispositions as Geometrical-Struc-
tural Properties

J. N. MOHANTY Husserl's Transcendental Pheno-
menology and Essentialism

ALLAN B. WOLTER An Oxford Dialogue ou Language

and Metaphysics Second Day

books recetved

DEREK CROSS Summaries and Comments
and Staff
philosophical abstracts announcements

Individual Subscription $13.00
Institutional Subscription $18.00, Student Subscription $9.00

Jude P. Dougherty, Editor
The Catholic University of America, Washington D.C. 20064
Twenty-Year Cumulative Index, 1947-1967 is available for
$3.00 a copy.




LOKHANDE, Ajit, Tukarama, His Person and His Religion,
a religio-historical, phenomenological and typological enquiry,
Bern: Herbert Lang, and Frankfurt: Peter Lang, 1976, 208 pages
photo-mimeograph, cms 15 x 21, no price. (European Univer-
sity Papers, Series XX: Philosophy, Vol. 22.)

This infoimative and compichensive study of Tukarama and
his theology by a Maharashtrian scholar now settled in W. Germany
deserves consideration. Tukarama, indeed, is a central figure of the
bhakti tradition at a time of transition and reorganization, when
Hinduism begins to reassert itself as a religious, social and poli-
tical force over against the waning Moghal power, and his mark
on the religious and literary heritage of the Maratha people is
indelible. However, relatively little critical study has been done
concerning his person and his religious thought. This monograph
is an important step in that direction.

After a first chapter about the background of Tukarama
(bhakti movement in Maharashtra, achievements of Dnyaneshvara,
Namadeva and Eknatha, leading personalities and poet-saints of-
the Varakari Pantha) the second chapter investigates the sources
of Tukarama’s life and gives a critical account of various manu-
scripts of his compositions. His life is presented against the back-
drop of the religious forces (Vaisnava bhakti, Varakari, Mahanu-
bhava, Jainsim and to some extent Islam) and the socio-political
situation of his time, including King Sivaji’s relationship with the
Varakari movement and with Tuka himself.

Chapter three analyzes his idea of God and the implications
of image-worship. Unlike some authors, Lokhande makes no
attempt to reconcile the contrary trends of formulation (non-
dualistic, theistic, polytheistic present in Tuka’s hymns (abhang)),
but rather awakens an understanding of the complex tradition
inherited by Tukarama and of the existential setting of his hymns,
Concluding this analysis, the author says: ““Tuka is convinced that
Go is one and a personal Being although he is above and beyond
the world (not identified with it). For Tuka there are not many
gods as the highest Beings but just one: Vitthala, the incarnate
Visnu. All the other gods are false gods. Stones or metal images
cannot be identified with God. They point to God. They are his
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vicarious representations. They deserve special respect because
they are in a special way related to God. But they do not replace
Him. One can serve God and love him even without these images,
One can contemplate and meditate upon Him and reach Him with-
out the help of images. But for Tuka himself and other simple
people God has made himself manifest; he is become incrnate.
Tuka remains, first and last, a Bhokta. Almost all the abhangas
are a colloquy with, a comtemplative prayer to, or praises of the
saguna God”. (p. 103)

The same chapter shows how from this conception of God
Tuka dervies a very humble view of himself as a sinner ever begging
for divine forgiveness and a sense that his very need for it enriches
God with the title of saviour. It further explores his consequent
idea of the wotld. This is on the whole a positive idea rarely found
in the older Hinduism. The world, no doubt 2 stormy sea to be
crossed with detachment but “on its farther side stands the gene-
rous one with his hands upon his hips”. Living creatures and
material goods could lead us astray but in themselves they are
valuable and have their own place and role appointed by God.
Tuka says, “To use the world according to the divine rules is equal
to renouncing it”. His apprehension of the world is marked by the
duality of use-and-renunciation. “As a bhakta Tuka wants and
needs the woild as a means to serve and love his God. As a mystic
he feels apathy towards it when religious and moral values are
concerned”. (p. 114) Yet, it is never for him a play of maya
(illusion), a mere lila (play) of god.

Chapter four continues these considerations. Tukarama accept-
ed meekly enough the four-varna system of society and his lot in it
as a mere Sadra. He performed his caste-duties faithfully but he
took his real refuge into the casteless Varakari Pantha. “A Vaisnava
is ‘'one who loves God alone” —Tuka says, “His caste may be any-
thing at all”. Among the Varkaris alone he found the true society
of saints, the moral rather than legal society that mattered to him.

Chapter five is devoted to the phenomenological study of
the personal religion of Tukarama. Lokhande examines here the
numinous experiences of Tuka, his belief in the coming of God as
the Vitthala of Pandharpura and his iconographic description in
the language of the abhangas. He analyses also his view of the
Varakaris as a group, as a ‘discipleship’ and a ‘brotherhood’.
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The final chapter contains a typological study of the percona-
lity of Tukarama as mystic and prophet. As a mysfic of the most
intimate union of man with God, Tuka uses at times non-dualistic
expressions but his mysticism is not a mysticism of knowledge
(jiana) or even of vision but of devotion and touch. It can be seen
as ‘bride-mysticism’ but without the overtone of emotionaliam.
Compared to the Krsna-bhakti of the Caitanyas or the Vallabhas,
it is quite sober. It is a theistic and even monotheistic mysticism of
union with God as master, lord, mother, father, brother and friend,
a perfect ‘I-Thou’ mysticism which, yet does not shun such express-
ions as ‘I have become-the pervading spirit.” And the union it
tends to and experiences even now is a unique and ineffable experi-
ence of sweetness, pleasure ever new, innermost perception. For
Tuka, all creatures and the world around him are included in this
experience of union so that he is filled with happiness from within
and from without. Yet, although natute is involved in his mysti-
cism, Tukarama is not a nature-mystic. “Tukarama’s commerce
is directly with God; he meets his God and experiences Him; or
rather he experiences himself in God. In other words, he experi-
ences the mystical union of the spirits. It is far different from being
happy in the company of God as ‘revealed’ in nature.”(p.187) As to
his personal attitude in prayer it is more contemplative (cintana)
than meditative (manana or dhyana) and it culminates in an
innermost mystic union which he does not analyse but just relishes.

Typologically, Tukarama is also a prophet, l.e., a messenger
of God, an organ of his revelation. He has experienced a call and
puts the whole responsibility for his speech on God: “I speak
only as God sets me speaking.” However unworthy and unquali-
fied he feels to be, he speaks boldly as the mouthpiece of God. He
speaks of himself as Vitthala’s ‘branded slave’, ‘stamped servant’
and ‘sealed’ as Vitthala’s own. As such he suffers no rival to his
God and rebukes those who turn their faces away from Vitthala

Dr. Lokhande’s book is not only a finely written and solidly
grounded introduction to Tukarama but it offers lovers and scho-
lars of this great poet-saint a rewairding and at times challenging
study conducted with critical understanding but also with appre-
ciative sympathy throughout.

Dnyanadeepa Vidyzpeeth, Pune 14. R. V. DeSmet
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CHEMPARATHY George, An Indian Rational Theology.
Introduction to Udayana’s Nyayakusmanjali, De Nobili Research
Library, Vienna, 1972, distributed by Gerold and Co., Vienna;
E.J. Brill, Leiden; M. Banarsidass, Delhi, 204 pages, Rs. 40.

The pioneer of modein studies of Udayana was E.B. Cowell
who knew only the verse portion (karika) of his N. Kusumarijali
He was followed by Faddegon, Jacobi, K. N. Jha, U. Mishra,
S. Mookerjee, M. Hiriyanna, L. Suali, G. Tucci, Radhakrishnan,
E. Frauwallner, S. V. Sastri, A.S. Kuppuswami Sastri and D. C.
Bhattacharya. Taking up from the results attained by them, Dr.
Chemparathy has devoted many years of research on Udayana’s
seven works the mature fruit of which he now offers us in this
introduction to N. K.

Unconvinced by D.C. Bhattacharya’s arguments for placing
Udayana in 1050-1100 A.D., he retains the generally upheld date
(between 950 and 1050) but hopes to carry on further research on
this point. He is able to provide (p. 23) the probable chronological
order of U.’s 7 works. His estimate of U., a Maithili Nyaya-
Vai$esika (who, however, does not mix the two darfanas) is high
on good grounds he sets forth on p. 26. Apart from being a respect-
able logician whose contributions to Indian epistemology are not
minor, U. is the staunch defender of N.V. theism who, besides
commentatorial works, composed independent treatises which
reveal him to have been a systematic thinker, an indefatigable con-
troversialist but also a man of deep faith in Siva’s grace whose sav-
ing effect he hoped to see extended even to his atheist opponents.

Indeed, the concluding prayer of the fifth stabaka (chapter)
of his N.K. is worth quoting in this regard: “Thus, O Lord. kind
and compassionate, although their hearts are bathed again and
again by the overflowing waters of the Vedic and ethical teachings
you can find no place in the hearts of those men and they remain
hard as rocks; still, because in the very act of opposing your exis-
tence they have sincerely thought of you, may they in time solely
through your kind mercy cross over to the shore of salvation. ™
And the verse that follows which recealls the inquietum est cor of
St. Augustine: “Thou art beautiful by nature; although our minds
are, indeed, since long immersed in thee, O Source of bliss, still
1.P.Q....20
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they are even today restless and unsatisfied. Hence, O Lord, hasten
to show thy mercy so that, our minds being fixed olely on thee, we
may not attain a hundred times the torments of Yama.” {(see-29-30)

As an ardent devotee of [$vara, he wrote more as an act of
worship than as pure philosophic speculation. This is seen in the
introductory and concluding verses of his works, especially those
of the five stabakas of N.K. But as a controversialist, he handled
his logical weapons with utmost skill and did not spare his oppo-
nents towards whom he could be caustic or even sarcastic. In N.K-
he rarely mentions them by name or quotes from their works
.50 that there is difficulty in identifying them. But he often uses an
opponent’s formulation to refute him step by step. While many of
the atheists from the past, especially Samkhyas and Mimamsakas,
were then tempering their opposition, he still had to face the
quite lively Buddhistic atheism of a Jianas’ti and a Ratnakirti.

Up to the 7th century, commentators of N.S. 1V, I, 19-21,
treated of ISvara’s existence, nature, attributes and motives of
activity and established proofs based on ditferent middle terms
(hetu). The grounds of opposition of their adversiries were chiefly
the fact of suffering, the inequality of living beings and the inconsis-
tencies of theism (summarised in note 95, p. 77). Then, Dharma-
kirti in line with developments in logic inaugurated by Dihnaga
made his famous radical attack against any possible logical argu-
ment for the existence of a Lord. Hence, the consequent emphasis
of the Naiyayikas, especially Trilocana and Vacaspati, on over-
turning this aitack. Udayana’s concern is similarly to prove ifavra’s
existence rather than to expatiate on his nature and attributes. His
main thrust is directed against Kumarila Bhatta probably because
Mimamsa belongs to orthodoxy and, hence, deserves special refu-
tation. He wages no controversy with Vedanta but he is not a
Vedantin.

U. establishes a clear plan for each stabaka and follows it
with occasional excursus. His fivefold division refers to 5 errone-
ous opinions (vipratipatti) rather than to 5 schools and within his
treatment of each such opinion he considers the relevant schools,
The subject of N.K. is Paramatman ‘““whose worship the wise con-
sider to be the path towards heaven and liberation.” Scriptural
belief in this Lord is not sufficient; he is to be made the object of
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rational reflection (manana) so as to invalidate the atheistic objec-
tions (in the first 4 stabakas) and positively prove his existence
(in the 5th).

U.’s “ecumenical™ attitude is patent in his prose introduction
where he suggests that practically all Indian religious sects and
philosophic schools of his time actually believe in the Lord inter-
pretatively insofar as they worship some ideal figure or idealised
founder (see 81-82). Yet many fail to recognise the true aim of
their veneration and reject explicitly the Saiva belief in the one
supreme Lord.

In the first stabaka, U. discusses mainly with the Carvakas who
deny the adpsta or apirva, i.e., the metempirical and unprecedented
power of action (karma) to produce its fruit through a series of
rebirths. By refuting them U, obtains a ground for his theistic
argumentation since adpsta being unconscious needs to be guided
by a conscious agent who could be none other than I$vara. The
latter alone, indeed, is the supra-mundane (lokottara) person
directly perceptive of all things ( sarvanubhavi ) including those no
man can perceive. (82-83)

The second stabaka follows up with a discussion of the means
of accumulating meritorious adpsta. This means consists of the
rituals and sacrifices prescribed in the Veda. The latter, however,
cannot be eternal (as upheld by Mimamsa) because of the non-
eternal nature of speech and the periodic recurrence of cosmic
dissolutions and creations. Hence, it must be produced anew with
each new creation, and who but the Lord could be its utterer? (83)

In the third stabaka, U. shows that none of the accepted pra-
manas could ever disprove the existence of the Lord who, being
imperceptible, escapes the scope of the first five; as to Sabda (scrip-
tural authority) its explicit assertions amply counterbalance some
apparent denials allegedly found in the Veda. Further, he esta-
. blishes (in the footsteps of Trilocana and Vacaspati) that the neces-
sary relation between effect and agent can be determined beyond
all doubt and, hence, inference (anwmana) from the visible cosmic
effect to its invisible agent, the Lord, is valid. (83-84)

The fourth stabaka corrects the opponents’ erroneous idea of
valid cognition so as to show that authentically valid cognition is
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possible in I§vara. Thus the first 4 stabakas pave the way for the
Sth which works out their results and formulates directly U.’s
theistic arguments. (84) A few of these arguments are also found
in another two of U.’s works. For U. all the arguments he proposes
in N.K. are valid and “it is not the fault of the post (sthanu, also
a name of Siva) if the blind man (andha) does not see it”.

In the first verse of the fifth stabaka, U. clearly sets forth the
probandum (sadhya), namely, an omniscient and immutable Lord,
and the logical reasons (hetu) of these arguments. Theie are 9
hetus. The Lord is proved (1) from the existence and nature of
effects (karyatvat); this ancient proof is reformulated carefully in
the line of Vacaspati (86-90); (2) from the combining (ayojanat) of
the unconscious atoms (90-92); (3) from the need for a support
(dhrtek) of the weighty earth, etc. in space (92-94); (4) from the
dissolution of the universe (sarnharanar) (94-95); (5) from the skill
of speech, etc. (padat) in which men have to be instructed at the
beginning of each creation (95-97); (6) from the authoritativeness
(pratyayat) of the scriptural tradition (97-98); (7) from the general
acceptance of the Veda (§rute_lz) in spite of its having no empirica]
basis (98-99); (8) from the connection (anvayatah) of its words into
meaningful sentences (99-103); (9) from the difference in number
(sasnkhyavisesat) of the atoms required to form dyads, triads, etc,
(104-108). These hetus lead to the existence of I§vara as creator or
more exactly as combiner of simple and timeless constituents into
a complex universe (1,2,9,), as preserver (3), as destroyer (4), and
as primordial teacher (5,6,7.8).

The same 9 hetus, interpreted differently, thanks to the slesa
or double entendre of Sanskrit words, are made by U. to provide
another series of 9 proofs. The reader will find its elucidation pp.
109-132. All these 9 hetus aim at proving against the Mimamsakas
that the Vedas have necessarily I§vara as their author.

In examining the convincing value of both series of proofs,
the author rightly remarks that they are time and culture-bound.
They represent the end-product of centuries of reflection by emi-
nent thinkers of the Nyaya-VaiSesika dar§ana. I may be permitted
to remark that this rational theodicy is often thought to contain
all that Indian thought has elaborated on this subject. But from
Sankara onwards the theologians of the Vedanta have proposed
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arguments of another type whose probative force deserves careful
assessment; and apart from Madhva they have centered them on
a Paramatman who is not only the Nimitta-karana arranging pre-
existing constituents into an orderly universe but is the total
Cause, both Nimitta and Upadana Karana, of the cosmos.

U. holds with his own tradition that the Director (adhisthatr)
of the cosmos is conditioned by Time, Space, the souls’ merits and
demerits. This limits his ominpotence but offers an easy solution
to the ‘problem of evil’. He directs living beings so that in accord-
ance with their past karma they can exercise their own causality
and thus experionce (bhoga) the fruits of their merits and demerits.
(140 and 148)

He is bodiless (asaririn) because in spite of the opinion of any
past Indian thinkers agency does not demand the possession of a
body. The Lord can act ‘through mere thinking’ (abhidhyanama-
trat) which U. explains as samkalpamatrat, ‘through mere volition’
(140-147). But to teach beings at the dawn of a creation he takes
up a merely instrumental body (upakaranasarira) which is only a
‘body of artifice’ (mirmanakaya); interestingly this is a term
borrowed from Buddhism. The theoretical reasons why Naiya-
yika could concede this are conjectured pp. 152-153. Of the speci-
fic qualities of @tman, only cognition, desire and effort are appli-
cable to I§vara. Mere desire does not suffice for his causing, there
must be effort (prayatna) in the from of an outburst of volition.
Of these qualities he is the substrate (asraya), [not the causal sama-
vayi karana, and his eternal, non-plural cognition is in samavaya
relation to him. The apparent multiplicity of his desite (in itself
one, eka) comes from the diversity of its terms, i.e. from the differ-
ence of its upadhis (a term favoured in similar regards by
Sankara). (140-175)

The qualities dharma (merit) which both Paksilasvamin
and Jayanta admitted, and sukha (pleasure), admitted by Jayanta,
are not really found in I§vara because they depend on karma of
which he is free; yet he is the repository of bliss (ananda-nidhi)
understood as total absence of pain. (177-178) His immutability i
absence of all adventitious specific gunas or accidents. (179) The
Lord’s relation to generic qualities (samanyagunah) is discussed
pp. 179-182. The case of sarnyoga (conjunction) deserves mention
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since it seems to be demanded by the Lord’s all-pervasiveness.
Although the Naiyayika Uddyotakara admitted an eternal ‘anpro-
duced conjuction’ (aja sarmyoga) between all-pervasive substances’
U. follows the VaiSesikas who, beginning with Prafastapada’
denied such a possibility. The Lord can only be in indirect con-
junction with the souls through the intermediary of substances of
limited size, such as the atoms. (181-182)

In his concluding remarks, the author, while admitting the
large debt of U. to his predecessors, denies that he simply reiterated
their arguments and shows in detail his originality in rethinking,
understanding anew and updating them against new opponents,
besides formulating arguments of his own (such as 3 and 4 and the
whole second series). (183-185) Then he fittingly concludes his
study with a quotation from U.’s Atmatattvaviveka which is an
epitome of his doctrine:

“Salutation to that Father, the Lord of the worlds, the fore-
most of the ancient teachers, whose lordship is innate; who, having
at the beginning created the worlds, thereafter maintains [them];
who causes [in the living beings) proficeincy [in the usage of words,
etc.]; who effects the injuctions with regard to what is salutary and
the prohibitions with regard to what is not salutary; whose truth-
fulness of speech is congenital [i.c., natural to him]; whose com-
passion is unconditioned; whose effort has [only] that [i.e., the
worlds, especially the living beings] as its aim”.

Dnyanadeepa Vidyapeeth, R. V. DeSmet
Pune 14,
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