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ABSTRACT OF THE THESIS: THE PHILOSOPHY OF
INDRA AS EXPRESSED IN HIS BOOK NERASHKHARH

The thesis contains an introduction and five chapters, The

introduction deals with Indra as a man, After a brief biographical
sketch, Indra is shown to be a figure who is at the same time an
artist, a botanist, a writer, a great lover, and & phileosopher.
Finally, a reference is made to the different convietions which
Indra held during his lifetime; namely, skepticism, materialism,
spiritualistic pantheism, spiritism, and sabbatarianism.

Chapter one is a presentation of Indra's Neraghkharh i
The book is written during the years 1898 to 1900, Its subject

matter is taken from that part of Indra's life which covers the
period 1894 to 1899, It is dedicated to Reteos J. Berberian, thé
former teacher of Indra, Berberian in his turn wrote the preface
of the book, in the form of a letter, This preface-letter is a
concise evaluation of the Imnerworld. Furthermore, the book con=
tains a note which is a self- criticism on the part of the author,

The Ianerworld is divided into eight chapters of different lenghhs.

The chapters, although not related externally, form 2 unity. Their
unity lies in the attitude of the author with regard to things. The
book is written in modern literary Armenian. However, in order to
express himself thoroughly, the author has ecoined a great number of
new words. The style of the book is characterized by abundant use
of the adjective and figures of & peech, such as metaphors, pm:n-

ification, metonymy, and ellipsis. These figures of speech are the -

invention of the author and are used for a more effective selfs-
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expression and not for the sake of ceeating variety in the style. The
style of the Innerworld is unique in modern Armenian literature,

s e

The philosophical content of the Annerworld can be system-
atized under the following three headings: Metaphysies, Philosophy of
Human Existence, and Ethies,

Chapter two deals with Indra's metaphysics. The author is
a pantheist, He believes that Reality is one and identical with the
Universe and Géde. These in their turm are identical with Light, Light
is conceived of as an alleinelusive substance which is at the same
time Energy, Vitality, and Inull:l.;cnu. Through condensation and
gradua! cooling off of Light a world of particulars has come to exis-
tence. Bodies are aggregates of atoms . Matter is condensed and li-
mited soul and soul boundless matter, Matter and sodl are n—tmml‘
in all particular existents., There is a constant process of transfor-
mation from matter to soul and yice versa. There are passages in the
Innerworld which make us think that this process is governed by uni-
versal laws which express the nature of God.

Chapterzthree deals with Indra's philosophy of human exis-
tence. The author holds that social life in modern societies must be
avoided beeause it is full of misery and because it fetters the full
development of the individual. In spite of these,however, there are
modes of living within soeiety which,relatively speaking,are free '_
from social miseries and which allow man to experience the Infinite.
These modes of life sare: Life spent by the insane (fallen gentuses),

&1
life spent through the use of alcoholic drinks,and life spemt through

the use of hashish, !
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The ideal mode of life is the life spent in solitude¢.because
solitude is the medium in which man can achieve a full selfedevelops
ment and can communicate with the Infinite.

In spite of the fact:that Indra states:"There is nothing that
can take man to @od without firs§ taking him to death®,he Gamnot be
regardéd’ as an advocator of suicides In the first place,this position
is in contradiction with his metaphysics, Secondly,he tells us that to
achiove union with God is the lot of him only who has attained a full
solf-development. In the third place,he shows that pessimism is a self-
contradicting doctrine.

Chapter four deals with Indra's ethiecs. By Indra's ethies is
meant his conception of human nature,his conception of man's vocation
in life,/and the ways which man adopts o fulfil his vocation.

ALl particular existents are combinations of seul and body.'
The Iatter is a degraded form of the former. Of the particular existe
ents man has the gratest proportion of soul over bodys Being universal
in essence,the human soul tries to free itself from the fetters of the |
mmw:miummmw.muuum‘*g-
tion in its highest form i a mystie union with Light(God). The fuls
filment of this end is man's vocation. There are three stages in the
process of self-universalization, The first of these stages is a re=
nunciation of the world of particulars and ome of seeking universal
concepts through religion and the fine arts. The second is an effert
towards self-universalisation through knowledge which in its ultimate
rmum.mumuammmmwmm

Chapger: five is a eritical evaluation of Indra's
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It is shown that there are passages in the Imnerworld which cont :
Indra's belief in the immortality of the individuals. There are others
which indicate that Indra contradicts his pantheism through being an
orthodox Christian, Finally,his belief in the immortality of the soul
as a distinet entity contradicts his ethics, Besides these contradic-" |
vions,Indra's philosophy as a whole suffers from the defect of not bes
ing explained and demonstrateds The justification of these points lies
in the fact that the Innerworld is primarily a literary work and not
the emposition of a system of philosophy. The author has put on pape:;
only what he has felt.

Indra deserves credit for awoiding inconsistencies within
the major divisions of his philosophy. Moreover,he deservee eredit for
putting his philosophy in line with modern science. Again,his phileso-
phy starts from facts of experience and not from supposedly self-evi-"
dent general principles. Finally,the author deserves eredit for his
metaphysical treatment of love. '

If we try to place Indra in a pantheistic school we shall be
mfrmwneh-mmnnny.musmmawcum’
Innexworld which are parallel with those of Heraclitus. Thewe are
others which are in line with these of the Eleatics,of Plotinus,of i
Spinoza,and of the Hegelians, His conceptién of the primary substance g
ummaumnmmuamml&uiepnmm.mrthb@r
m.uu-mmmmmmuwmsmunmu _
good for all particulars is a mystic union with God, Pinally,if we
classify Indre with regard to his philosophy of humen existence,we . '
-mmmsuum-mum:mmmmm.
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VAHAN A. POLADIAN
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Tiran Tehirakian, best known to the literary world as
Indra, was born on September 11, 1875 in Isgudar, Istambul., Re
received hip primary education in the school of the distriet,
and then studisd at the Berberiamn College from which he gradusted
in 1891, After graduation, ho busied himself for & while by
decorating pote and by illustrating Turkish reviews. From 1895
to 1915, he held teaching positions whioh were sometimes inter-
rapted by travel, PFiret, he taught in the primary echoole of
the regions of Marmora, Black Sea, and QCilicia; then in the
peoondary echools at Istambul ~ teaching even in the eollege of
which he was a graiduate, The oourses he taught in these latter
schools were; Armenian Langusge, both ioaorn and classical;
Armenian Literature; French Language; and Natural Sciences,
especially Botany. In 1898, he went to Paris and studied paint-
ing. Soon, however, he beoaume dissatisfied with the coarese and
went to Sgypt. He stayed there for a while with = cousin and
then returned to Istambul. These travels and those whieh he
made in the different regione of Tarkey in attending to hie
teaching duties provided him with material for his future liter-

ary works.

At the age of twenty-five he married Miee Vergine
Beyazian, the girl he loved passionately and whom he hes fmmort-
alized as Irena in his Innerworld. By 1908, however, in spite
of the faot that she had borne him a son, he had ceased loving
her. Ho was willing to see her loved by one of his intimate
friends and had even talked the matter over with him. Wistory



does not record what the result of this conversation was, All
we k¥now is that he continued to live with her for a few yoars
later until her life bscame unboarable, Indra had beoome &
fanautic Sabbatarian and began to put into practice the teachinge
of the Gospels literally. WHe would, for instance, pick up beg-
gars from the streots, take them home, end ask hie wife to olesan,
foed and shelter them. Her 1life became so disagreeable that she
left him for good.

During the firet years of World War I, he was oalled
to the army and beoame & student in the School for Reserve offi-
gere. However, because he had become a Sabbatarian, he refused
to oarry srme even under the threat of the death penalty. In
the year 1917, he wrote a petition to Enver Pasha, then the war
minister of PTurkey, asking for exemption from active military
gervice. 1In August of the same year, he was appointed secretary
to the kitohen whioch supplied the poor with hot food under the
suparvision of Mre. Brongar Pasha, the wife of the director of
the Sohool for Reserve 0fficers, The appointment was the result
of the intervention of his German "sisters” and "brothers”.
After the armistice of 1919, he devoted himeelf to the task of
proaching the Gospels. He wont on & religious mission to the
Turkish province of Konia, whioch at that time had come under the
sway of the Xemalist revolutionary forces. To go there under
existing conditions was suiclde. Several friends tried in vain
to warn him. As oxpected, in the year 1921, he was accused of
plotting againet the govermment and was arrested. After being



tried he was sentenced to exile., On his way into banishment he
endured fifty-three daye of torture {n a Turkish hell oreated
for him and his oompanions by the acecompanying Turkish soldiers.
Finally on the sixth of June of the same year, sick and hungry,
robbed and exhausted, he died on the way from Tikranakert to
Farghin, His last words to his oompanions expressed a wish to
have them strive after faith, love and anity.

» -
»
Tndra ie & figure who ie at the same time an artist,

a naturalist, a writer, a great lover and & philosopher.

Prom his childhood Indra showed signe of becoming &
great painter, It is told that when the famous Arméenian sea-
painter, Ayvaszoveki viegited Istambul, young Tohirakien presented
some of his water colours to him. The great artist was aston-
{shed when he oonsidered the beamnty of the paintings and the
age of the young painter., As & boy he studied painting in
tetambul, One day, howaver, his teoacher tried to correct an
oil-painting of his by a stroke of the brush, Young Tehirakian
aocused him of having spoiled the originality of his work and
8 quarrol ensusd., As a result Tohirakian gave up the coures,
Tater on he studied painting in Paris, but soon gave it ap
beonuse he became Alsgusted with the methods in whioch painting
was taught. What ie more, he besoame convinced that of the two
alternatives, painting and literature, the latter was the better
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means for self-expression. To give up painting 414 not mean
for Indra to coeamse to be an artiet. Instead of the brush he
took up the pen., If one reeds his writings, he will find him-
gelf looking at plctures. The impression cannot be puppressad

that by someé mirscle brush strokes have been changed into words.

-
L w

Inira'e love for plante was the result of his outdoor
exoursions and the influenee of & loarned botanist called
Oughourikian. Bventuslly he came to know plants so woll that
he could tell the charsecteristics, ways of behaviour, and namo
of any plant found in the swrroundinge. It ie £o0ld that in
the year 1911 the Armenian students of the Agricultural Qollege
at Walkali, a village in Buropesn Turkey, invited the faeunlty
of the Begazian School, of which Indra was a member, to pay
them & vigit. While they wero being shown around the botaniecal
garden, they came scroes & plant the identity of which had not
yot been determined even by the professor of the course, Indrs,
gave a thorough explanation of it. We indiemted its various
peculiaritiees and distinguishing characteristice. Then, after
{llustrating in practice all that he said, he named the plant
in Latin, French, Turkish, and Armenian. WMeanwhile, a student
had run top the library and had verified his information in the
Eneyelopaedin, Because of his understanding of planta and hie
ability to drsw illustrations on the blackbourd, he was able to
convert the botany eourse, hitherto oconsidered the dullest, into



a most interesting one.

indra's literary career began when he was only fifteen
with the publication of a poem oalled "The Sea”. In the next
year, 1891, he replied in prose to &n article of Mr. Tohobanisn's,
a oontomporary Armenisn poet, which was on the subject "The
Death of Poetry"”. His title was "Poetry Does Not Die". From
that day on his prose and poetry appeared in the contemporary
Armenian press, Some of him best articles are: "A Cup", "Blaok
gea", "Ayvasoveki", "Samotraee”, "The Helipse”, "The Ploture”,

"pPaseage from Taurus®, "God", and so on. Besides these he has

written literary oritiocisme of the writings of Reteos J. Berbverian,

of the Pastoral Flute of Bishop glishe Tourian, and one of the
Armenian alphabet,

Indrs published only two volumes: Nerashkharh (Inner-
Iggll). written in the years 18908 to 1900 and published in 1906;
and Nojestan (Cypress-grove), written between 1904 to 1908 and

pablished in 1908, The Innerworld is omr gubjeet, hence we
ghall examine it in detail later on. fThe Qyprese-Grove contains
forty sommets all of whiech are dedicated to the oypress tree,

Ite perpendioular stature and evergreenness have become for the
poet the symboles of other-worldliness and eternity. The grove

is 1ikened to » harp which ochants prayers under the blowing wind.
The ascending prayers are represented by the dark-green oolour
of the trees. 1In Armenian literature, the book is regarded as
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the be-t example of condeneed and thaught-laaon poetry. In it
the paOt laments his perishablencee, aal aialatia!hetion with the
world, and sighs s#fer eternal beamuty, immortality, and God.

Besides theso, Inira has written a journal composed
of a seriee of love poems in prose, which were inepired by the
love of a woman-student of his. WMr. Tekeyan, & late Armenian
poet, to whom Indra had read the poems, deseribes them as "really
very beautiful ps;si“.l Unfortunately, becsuse of a moral and
roligious orieis, which he underwent before becoming & Sabbatarisn,
he burned them together with all of his manusoripte. Their des-

truotion was, undoubtedly, s great loee to Armenian literature,

Indra was an extensive reader of Buropean literature,
both olaseical and modern, We strove to sequire & many-eided
culture, and consequently, etudied literature, philosophy, reli-
gion and sesthetics, Among the arte he liked painting best,
Rembrandt being his favorite peinter. Wis desire for a coemo-
politan eduocation wae the result of the influence which the
Berberian Qollege had hai upon him. The program in that school
was ospecially deeigned to develop the etudent’s intellect in
many respecte. All kinds of specimliszations were rogarded as
univereity tasks., The greatest influence on Indra, however, was
his teacher Reteoe J. Berberian through his philosophy of the
0ood, of the Beautiful and of the True. Throughout his lttorary

eareer, Indra strove to write works whioh, in his own words, were

1. "Seven®, an Armenian periodieal, See 1946 B, p. 63,



"gp perfect in meaning and style that they would be imperishable”,
In my opinion that ie what he has dome,

E ]
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Love has ocoupied an important place in the 1ife of
Indra. In fact, instead of being & lover he has been & love-
gtricken man. With the leapse of time the objectes of his love
have changed. The girls have been replaced by the “Universal”,
and this in ite turn by God and humanity. On no oecasion, how-
ever, has his love lost its oharsoter of purity, even during his
engagement and merriage. When he became engaged to the girl he
loved, we find him regretful for a while at the thought that he
would be deprived of the ennobling sufferings which were osused
by his etrivings to achieve her unattainable existonce., Shortly
aftor their marriage, Mre. Tehirakian, who thought of love omnly
in terms of sensual satisfaction, started oomplaining that her
husband had ceamsed loving her, In a letter dated January 25,
1901, Indre answered that she wae mistaken, that he still loved
hor not as a lover but ms & companion, beoause married couples
are no longer lovers, but only companions, He alwaye regarded
iove as something abstraect which has ae ite objeot to mould the
lover into such & being that he would beoome worthy of it.

Bxternally, Indra wae elegant and enchanting. Beomuse

1. "gZwarthnotz", an Armenian periodioal. See May 1929, p. 102,
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of his behaviour ag a serious thinker, he was respected and
loved by everybody. 1In all of his dealings he wae punctusl.

He attended his clasees and faculty meetings regularly. The

way he made his point of view was very clear and ooncise. HWHe
was violent and intolerent, ®e hated any belief which he 4id
not share, To enforce his point of view he sometimes used vio-
18nce., On one occasion, when disputing with a fellow teacher

of the Berberian College, he struock him on the head with a thiok
diary. He was very claver, sarcastic, revengeful and sensitive,
Very fond of debating, he often sat arguing until dawn, Besides
all thes®, he wae a heavy smoker and drinker, though never a
drunkard,

With the lapse of time and with the change of his con-
viations, his temperament ohanged also., When he finally became
A Sabbatarian, a complete raversal of character traite had been
affaoted in him, Now hie dominunt charncteristiecs were shedieneo,
humbleness, kindnese and philanthropy. With Stoie patience he
enflured all the affrontery and suffering that were his lot through-

out his mission.

¥inally, the life of Indres was full of matually ex-
olusive convietions. In the daye of hies youth, he was charme-
terized by seepticism, faithlosenese, and materialism. Graduslly,
however, a desire for faith developed in him and he became a pan-
theistie spirituanlist. By 1908, he became an spiritist., He




subseribed to a Suropean review dealing with the subject, gave
a lsoturs concerning it, snd in 1911 published a study of it in
an Armenian review, By questioning the spirit he had learned
that in his former 1ife he had lived in Cairo as an Arad suthor
and librarian., ¥rom spiritism he was led to Ohristianity and

bsgame ardently devoted to the Armenian Apostolic Church,

The last stage of Indra's 1deologieal development was
his Sabbatarianiem, One evening Mr, Sarkiseian, a friend of hie,
offers him 8 cigaratte and he rofuses saying: "I have stopped
smoking”. "Then you must have had a strong will", remarks Mr.
aarkiseian, *Not at 211", answers Indra, "I succeeded through
praying.

1 wonday how do08e it happen that the soul of mmn doee
not begomse illuminated by the light of truth, and he re-
maing in darkness for yaara? I feel very much depressed
at the thought that I have not besn mble to eome in oon-
tact with the Biblieanl light of truth sooner, and have
kept myself busy with mltogether vain and harmful taske.
Will i® the expreseion of the great Universal Foree,
A worthlese being 1iko me must pray eo that he can put
hie soul and self in the way of that Glorious Light,
Yos, my dear friend, T prayed and -uooioaoa.1
From that day on, he served that Light with sincere devotion.
Fo suffersd martyrdom 80 that it might {lluminate the souls of

other man and save them from oternal darkness,

1. "Ani", an Armenian literary monthly. 8ee Feb, 1948.
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WERASHIHARR (INNSRWORLD), TES BOOK




The !Eeoriarla wes written during the years 1898 to
1900. TIte subject matter wae taken from that part of ite author's
1ife which covered the period 1894 to 1899, During thess years z
the author led a 1ife “more or less romantic and full of emotiem".
The book wae published in the year 1906, Inire took care to
have the printed book represent a good piece of art peculiar to
him. He personally designed the type of letters by means of
which the title was printed on the cover of the book, Farther-
more, he decorated the chapters with frontispieces and eul-de-
lamps which 4o not repeat themsolvee in different chapters.
Phese decorations usually are stylisations of plant motives, sud
as the lotus, poppy, laurel, and so on. They remind one of the
style of William Morris. His designs, however, are finer than

those of Morrie, and this finenese is all his own,

The Innerworld ise dedioated to Reteos J. Berberian,
the former toacher of Imdra. Berberian in his turn wrote the
proface of the book. It is in the form of a letter addressed
to Indra. In the firet part Berberian very modestly tells Indra
that he was embarrassed by the epithet 'most radiant' attributed
to him in the dedication. The fact that he has not been able to
anderstand the content of the book thoroughly will, he hopes,
make Indrs realize the inadequacy of the epithet. Human intel-
lects are finite. They have not been able to explain the begin-
ning and end of things. They have not been able to solve the

1. Tndra, Innerworld (XIstambul, 1908), p. XV.
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problems concerning mind, matter, and 1ife. Thie being the oase,
no human intellect, concludes Berberian, ean ever be a 'most

radiant' light.

fhe rest of the preface-letter is a gonoise, eritical
evaluat ion of the book. Berberian finde in it places obscure in
meaning, dbut refrains from considering them defects, He admires
Indra‘'s talent of gel f-axpreseion, and asoribes the obeourities
to the Aiffioulty of the subject matter pf the book, He is ®0
confident of the genius of his former pupil that he ies afraid of
misjudging him,

Besides the profasoe-letter, the book eontains & brief
note which ie nothing but a golf-oritieism in embryo on the part
of the suthor. It seems, Berberian was not misteken after all,
Indra is aware of some defects in the book, such as: "linguistioc
audacities”, "obscurities in explans tion”, "exaggeration of im~
pressions”, and "philosophical uncoertainties”. He has not tried
to rid the book of them because he has determined to be true
to his inner experiences ani exprees them as they are, But is
this consciousness of defeots a valid justification of them?
Inira ie not sure; all that he says is this:

All these pointe will be vorifised only when Indra oceases
to write, or when he dies, He is 80 interested in death
that he longs for it more than anything elee. Besides,
he wishes to be judged fairly, and needs to be luvol.l

1. ™4, pp. XVI, B,
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o classify the Innerworld ae a type of literature ie

a1fficult. Tt is written in prose and has the form of & long
essay. Howaver, there is such a strong poetical element in it,
that we oan with R,J, Berberisn oall it a long poem in proee
ndaiileated to the bemutiful, to the sublime, to the infinite, to
light, to love, and to GM".1 on the other hand, it is the ex-
prossion of a series of vivid psychic impreassions actually ex-
perienced by the suthor during the years 1894 to 1899, From
thie point of view it oan be thought of as & journal, Finally,
we can onll it a love poem in prose provided that we use the
word love in a wider sense than that in which it is uasnally used,
In other words we can do this 1f we understand by it something
more than an emotional relation between selves. 1In each ohapter
there is at least one thing which is loved passionately by the
author. Sometimes it is solitariness, on other occasions, the

gsoa, the pyramids of Bgypt, light, Irens, and so on,

The Innerworld contains eight chapters of different
lengthe. The chapters bear no titlee as if to eay that they are
parts of one great chapter - the whole book. 1In their tarn the
chapters are Aivided into sectione of various lengths. Bach
section expresses one idea which iae part of a principal idea ex-
pressed by the whole chapter. This does not mean, however, that
the content of eamch ohapter is exclusmive of the others. It omly
momns that there ip unity in the book but not a complete related-

nese., In literary worke, unity and relation are not the same

1, Ibid, pp. #—. IX.
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thinge, Unity does not necessarily relate, and relation doés
not necessarily unite, Unity is a superiority which springs
rr-u the soul of the anthor, from his sirmerity ani truthfulness.
It does not necessarily imply the sctivity of the will. Tt ie
the way in which the author approasches thinge and comprehende
them., Relation, on the other hand, is an art which involves will
and consciousness, It is the bond (oftah artificial) which leads
from one subject to another., Ite aim is to bring sbout unity.
Henge, it is obvious that, to a literary work, unity is more
sgsentisl than relatedness., In the Innerworld, unity is repre-
gented in the sections by the idea each expresees; in the
chapters by the principal ifea each expreeses; and in the whole
book by the attitnde of the author with regard to things. This
attitude is the seme throughout the book, On the otheyr hand,
relation i complete among paragraphe, less 8o among sectione,
and very rare among chapters. For inetance, the principsl idea
contained in each dhapter given by the author himeelf is as
follows;:

In the firet chapter; To feel the Infinite one neesds

solitude, 1In the second chapter: Longing for death as

a result of the darkeming of the eky, and longing for

1ife as & result of the mn of the sky. 1In

the third chapter: Light, the smile of Infinity. 1Im

the fourth chapter; The bliss of Universality and the

pain of Partionlarity. In the fifth chapter: Longing

for atonement resulting from feeling the Infinite. 1In

the sixth chapter: Non-Being and the All. 1In the




goventh chapter: The 1ife of Universe-Worship. In the
eighth chapter: Love, and through 1t the worship of

1
Bternity.

Now, which smong these idess are the moet gemeral, and when
taken alone would include all the rest? Indra has failed in
making & choloe. It was desirable to put in ome chapter all

the material which refars to one subject; in another all that
roefars to another; and so on, Instead of having thie charaocter,
" @gome of Tndra's chapters can be incorporated into others, and
some othare ean be still further subdivided. In short, salthough
the book has & unity, yet it is not a systematioally organiged

whole.

The Innerworld i{s written in an almost pure modern
literary Armenian, The ocourence of words in claesical Armonian
is very rare, In hig literary style Indra has used the adjeotive
abundantly. Thie is mainly because he has striven to express
the charmoterietios of things in their minutest possible detailas.
He¢ has chosen his vocabulary from those words whioh eéxpress high-
1y intelleetual and literary meanings., Besides, he has been very
striet rogariing the nuances of words., Because of all these,
even the rieh voecabulary of the Armenian language (with which
Indra was woll scquainted) has been unable to supply him with
all the necessary words. On the other hand, however, Arménian
language has great facility in forming derivative and compound

1. "Pusantion”, an Armenisn Daily. 8See Dec, 27, 1906,



words, and Indra made the most of this advantage by coining many
new worde. It is interesting to note those worde whioch are cone-
trueted by compounding two words oppoeite in meaning. To this
eatagory belong the words 'slatzargakh' and 'khoyanshar)'. The
former meane a fléght in suspense and ie ueed to desoribe such

a state, 1Ite compounding parte are the Armenian words for flight
and for suspension. The latter means a motionless dash and ie
us9d to charancterize tho oyprese tree, Ite compounding parts
are the Armenian worde for dashing and for immovability. An-
other internsting case is the coining of onomatopoeias. Of this
catégory we can mantion the word ‘'shlololokhoupsh' whieh expres-

gee the filling of a Jar with water,

- The style in which the book is written ies very pietorial
and musigal., The snccession of words, phrases, and sentences &
smooth and harmonious, Besides, the rhythm varies with different
paragraphs., The paragraph, which ie sometimes two or three pages
long, is often a eeriee of pictures painted in words., We ean
liken it to & tapestry on which &0 many piotures are painted that
somotimes the lines of the different piotures ecoinecide. This is
the result of the suthor's endeavour to expremss his impressions
and emotione thoroughly. Mr, Hlkendjian, one of the beet comment-
ators on Indre, onlle him "the mongter of the written pleture”
a8 Hugo is called "the monstor of the written worl".l_ In lfuvius
hie plectures, Indra uses two methods: first, he goes into details,
then tries to aseimilate the detaile into an sll-inclusive whole,

1. Ibia, oet. 1st, 1906.
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Let us note, howsver, that the abundance of contont never causes
disorder in a paragraph. Bvery word, every phrase, and every
sentence has its propar place in its comstruection. Any 8limina-
tion will necessarily rasult in defect. The paragraph is &

whole of oo-ordinated and subordinated elements., The author
jeserves real oredit for the fact that he has been able to handle
geversl 1lines of thought at a time without letting them fall into

confusion.

The style of the Innerworld is charascteriged, as woll,
by the abundant use of epithets which give aplundouf, colour,
and relief to the muthor's thoughts, Another of its character-
istics 18 the abundant use of figures of specch such ae: the
me taphor, personifieation, metonymy, ellipeis, and 8o on, These,
howsver, are not used in a oommonplace way, and uro'nut borrowed
from a olassical storehouse, All of them are original inventions.
Furthermore, they are not used for the sake of giving variety
to the style, but for the sake of making the expressions of the
anthor more afficient and more authentioc. PFor this same purpose
Tndrs hae used the deviee of changing adjectivee into abstract
nouns, For instence, instead of seying "my imagination wae fly-
ing in an indefinite transparoney", he says: "Ny fmagination
was flying in an indefinitness of transparsnoy”. Finally, we
£ind in Indra‘s style an effort toward condensation. In the
1imits of possibility, he has tried to change sections into
paragraphs, condense paragraphs into sentences, and summerise .
séntences into compound worde. This is the result of his desire

RO



to incorporate ietails into wholes.

The etyle of Indra is very artistic and unusual. TI¢
i® the style of a sensitive heart full of emotion. Besides, it
is the style of a bold intellect whioh ie trying to pearch the
depthe of ¥ature and Infinity; hence it is characteriged by
great flights of imagination, It ie very original and unique in

modern Armenian literature, Although oclear, it is diffiecult to
anierstand. The following is what Indra himeelf says about the

book:
Together with all the mystic, abstract, and transcendent

literary works, we may liken the Innerworld to a moun-

tainous vegion., Besides being full of steep slopes,
misty peaks mnd dark abysses, it is also full of peaceful
valleys, and dazzling clear horisons, It belongs only to
the bopld mountain-lovers who, it is true, will pant and
perspire during ite exploration, but will aleo enjoy ite
thrilling upe and downs, and the unexpectedly exposed
soanery. lrhoro, they will breathe the pure air of the

mountaing,

1, Ibia, Dee. 4, 1906,
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QHAPTEBR II

INDRA'S METAPHYSIOS
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Indra has not mede a eystematio exposition of hie
philosophy in his Imnerworld. He has only expressed philosoph-
ienl ideas. These philosophiecal ideas have been the repult of
his meditations on some personal experiences of 1ife, Usually,
they are intuitive glimpses of Reality. Unfortunntely, he has
not tried to develop and organige them into a system. He hae
even failed to avoid contradictions. However, there is the
poseibility of systematizging the philosophical content of the
book; that is the aim of the present work,

As one reads the ;nnorworll through carefully, he oan-
not fail to notice the pantheistic oharacter of Indra's philo-
sophy. Pantheism, in philosophy, usually means the dootrine
which can be stated as "God is All, and All is God™. This means
that the Universe is not thought of as & orsation of God, or as
a part of Him, God is not a transceniental Being distinet from
the Universe, He is the Universe in the sense of being immanent
in It., All finite existents are modifications of God.

To denote the Universe, Indra uses several terms inter-
changeably: The 111.1 the Inﬂ.nito,a the Bonnuon.a the Absolute
Untty.‘ ou.s the 'holo,‘ the Bternity of the Luminous sub-tnno-.v

That he considers the Universe t_n be identical with God ies evident

1. Indra, Innerworld, pp. 150, 192, 121.

2. Op., Cift., PP. , 92, 98, 101, 237, 241, RBO,

3. op., Oit., pp. 40, 6O, B2, 91, 127, 180, 160, 166, 177, 185,
202, 215, 241.

4. Op., Oit., pp. 150, 212,

6. op., Git., pp. 111, 146, 152, 166, 167, 241, 250, EB1.

6. Op., Cit., py R16.

7. Op., Oit., p. 164.



from the following paseage: "A Deity, whether he be ealled
osirie, %eus, Brahma, Jehovah, or God, is the product of the
universalisation of all thlngn."l It may be objected that 'the
proiuct of the universalisation of all things' does not neose-
garily mean identity with the Universe. This objection can be
removed by the fact that Indra regards the content of the Universe
as particular instances of Light. Light, as we shall see pressnt-
1y, is the all-inelusive substance. Now, 'the product of the
universalization of all thinge' can only mean that aniversal and
aternal substance of which the things are‘lnataneal. This sube-
tance, in its turn, 1es ldentical with the Universe becauss by
definition there is nothing outside of it,

Pantheism implies thet God remaine the same in esponce
eternally. If this were not the caese, 1if God could beocome sOme-
thing else, then thie somothing else would have existed outeide
of Him which by hypothesis is a contradiction. The motion 'God
remaining the same in eesence through change' brings us to the
{dea of substance, Substange is that permanent substratum which
romaine the ssme in essence through change, Oonsequently, pan-
theism necessarily implies the existence of a substanee which is

iientionl with God.

Is this comooeption of substance found in the philosophy
of Indra? The answer is in the affirmative:
The unknown, aternal substance, of which Light is the

1. Op., Cit., p. 119.



heavenly gift, is the firet and last form of all
thinge whioh are only intermediate rms.l Man
desires tho abgolutely universal and eternal Being,
who romains the same through all changee in th;

axternal world, and ie their identity and law,

Right at the beginning, as is evident from the firast of these
two passages, Indra refers to the eternal substance as 'unknown'.
But, e he Jevelops hie theme, he comes to identify it with Light,
Our judgment is based on the following passages in the Innerworld:
The whole creation tends towards Light, and through
Light 1ives, vibrates, nnd ie oternal. The Sun, out
of which originates the particularized and imperfeat
aniverse, but towarde which it constantly strives...
Light is the only Hlement and the only Foree which
becomes Bxistono® and penetrates 1t constently...
It ie the omnipotent subetance, the nourighment of
all, their origin, existonce, snd sim... It is the
tranquility of the supreme wisdom where ioubt does
not exist... It is the tranguility of the supreme
homogene ity which is devoid of all kinde of struggle
among heterogenaous bodles, and where bofies unite in
the Bgo of a pure brotharhood, rathorhoaa.’ The aim
of all these burnings is the luminous nmuuu.‘

The oyprese-trees have msoended towards the eternity

10 w.. o‘t-. ’9 1“. 8. o’.. eitq. PP. 11""11‘.
2. Op., C1t., p. 119, 4. Op., Oit., p. 91.



of the luminous substance from which everything beoame
dotaohed and desoended elowliy... and which in con-

1
gealed countries glittere as oonscionces and religioms.

To avoid confusion lot nue immoeiintely add that Indra uses the
terme Light, Soul, Sun and Bther, 1nterohnnglub1:.a The above
pRgRages txplieit;y phow that Light is referred to as the origin
of all-thlﬁgu, ag the inly Flement and Yoreo, and as the final
aim of all particularities. W¥hat is more to the point, two of
the quotations indieate the oexchange of the epithet 'unknown'

for the epithet 'luminous'. I think, being given the above facts,
we oan consider our juigment, conecerning the identity of Light

with the universal substance, ss jJustified,.

Acoording to Indra, the universal nuhntano-; Light,
is in the form of energy:
All forces coneist of the eame energy, namely, the
vibration of the universal and all penetrating lLight.
Sverything reduces itself to motion and vibration,
in one word, to tendency. Genius, will, electrieity,
love, faith, g:nvltatlon. morality, prayer, are the

pame tendeney,

As is ovident in this passage, tendency is regarded as equiva-~
lent to motion and vibration, These, in their turn, are thought
of ae energy. The sentence 'everything reduces itself to motion

1. Op., Cit., p. 1684, 3. Oop., Cit., p. 116.
’- OD.. Olt.. ”o 11""11,.



and vibration' is signifioant, It proves our point, namely, the
{dentity of TLight with energy. Because, 1f sverything reduces
1¢801f to motion and vibration, and if motion and vibration are
squivalent to foree, and forece to onergy, then the expreesion
teverything redunces 1teel? to motion and vibration' is equivalent
to the expreseion 'everything reduces itself to energy'. Bat,

the form into which everything can ultimately be reduced ie Light.
gonsequently, Light is enorgy.

The energy which is identical with Light ie vital
energy. The Universe of Indra is & 1iving Universe: “The power
of 1ife which grows in beinge... is the feeling of that eternal
vitality of which the individuel is only a thrubbtns."l "A
desire for immortality springs from the enrth."g In another
pn-aago,s Indra speske of memories whieh tell him "only of 1ife",
The memories that he ims referring to are the memories of those
momente of his 1ife, during whieh he has felt the Infinite, Tn
other worde, the Infinite telle him of 1ife only; consequently,
It must be living, Again, "To breathe Light and be penetrated
by It is the groatest reality, namely, vttaltty."‘ Thie too
indieates that Light, the universal and eternal substance of

the Untverse, is a principle of vitality.

Pinally, we find indieations in the Inmerworld whieh

make ue conceive of Light ae a Mind;: "If the Universe d0es not

1. 07.. cito. P 92. ’. 0’-. Olt., PP. lﬂ“”.
2. 0‘-. °1t-, Pe '1. 4, OP.. cit.' PP. 115-11‘0



have & center, instead of being an infinite genius, it would be
an infinite lnmlty."l Whether the Universe hag a conter or
not, whether It is a genius or an insanity, one thing is oertain,
namaly, that It is a Mind. Only & mind can be reforred to as &
genins or as an insanity., Furthermore, Indra holds that intel-
lsot is a degraided form of Light constantly striving to achieve
ite previous lynthcuiu.a Yow, sinee the ultimate eim of intelleok
tunl motivity is supreme knowledge, then Light in ite purest form
is Supreme Rnowledge, In faet, Indra calle God "Misotonoo".s
If God is "Omniscience”, then he must be a mind because only a

mind ean b8 omnisecience,

To sum up; According to Indra, Reality is one and
the same with the Universe‘apd with God., These in their turn
are identical with Light., TLight is conceived ae an all-inclusive
gubatance which i at the same time Bnoergy, Vitality, and Intel-
ligence, Having deslt with the Peal in its universality, let us
turn to the sphere of partienlare.

How is the passage from universality to particularity
affected? Indra does not tell us directly. However, there is
a olue to the solution of the problem, That clue is Indra's
notions of matter and soul. Moorﬁin; to Indra, bodies are
"aggregates of atau“.‘ "Matter is condensed and limited soul,

B
and soul boundless matter.” The implied theory is that, through

1. Op., Cit., p. 129, 4. Ope,. 0it., ». 116,
2, Op., Oit., p. 111. B. Loe., Oit,
3. op., 01t,, p. 119,
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condensation and cooling off, Light gradually becomes tangible
and individual. Thus & sphere of particulars springes into exis-
tonee.l Light in its two forme, body and soul, is co-temporal
in these partioculars; "These two infinite forms are co-temporel
in all beinge in an infinitely various propurtlun.'a The pure
form of Light found in the partioulars, causes the whole sphere
of particularity to strive towards s union with Light. Indra
pelieves in the poeeibility of such a nniln.s Partioulars be-
oome universel through death: "There is nothing that ecan take
man to 0od without first taking him to lcath." Thus there ie
a oonstant process of trangformation from matter to Light and
from Light to matter. In other worde from universality to parti-
cularity, ani vice yersa. The conception that matter is trans-

formed into Light lonorgr} ig in line with the modern scientifio
theory which holds that energy ie produced ae & result of atomie

fission,

Te this process of transformation governed by universal
laws? There are passages in the Innerworld which sugzest an af-

firmative answer. The paseages that I sm referring to are the

following:

The supremely universal snd eternal Being is the law
of the changee that take place in the external worl!.a
Through recognising Untver-di Lawe people express their

possegsion of ideas of love,

1. Bxistence in space and time, 4. erworld, p. 111,

2. Innerworld, p. 116. B. é%.. Cit., p. 119,

3. !1'5;!l!iihnlca in detail in 6. Op., Oit., p. 78,
the chapter on 2thics.



In another passage Indra speaks mbout Absolute Laws of tthlou.l
He oalle Chriet "the Law of the Univerlo".a Speaking sbout the
henbane, he refere to it ss "& moment of the law of 'return’' to
the universal -ubntanno".s He exprespes a epimilar idea when
talking about burisle; "The ehureh-bell resounds the triumph of
the idea of return to the eternal Iluntity".‘ All of thess tell
ue that the paseage from universelity to partionlarity and vice
varsa, 1is affected sccording to n law, Sinee one of the ahove
quotations identifies thie law with the universsl and eternel
Boing, we shall not be far from the truth if we eonclude that
the Univeree is governed by universal lswe which express the

natare of God.

1. Op., Cit., p. BOO. 3. Op., Oit., p. 198,
2. op., Cit., p. 166, 4. op., Cit., p. 147,



QHAPTHER III

INDRA °S PHILOSOPHY OF HUMAN

EXISTENCE



Indra's philosophy of 1life is the direet outcome of
his metaphysies. Man, like all particular existente, is a com-
bination of soul and body., In him the process of transformation
from body to soul has reached its highest stage: "Man is a
trangformation from form to meaning, from vision to mystery,
from number to Infinity, from reality to the Ilu."l The fully
davaloped man is ho in whom this transformstion has been achieved,
Now the gquestion is: What modes of 1ife are convenient to the

schievement of thie end?

Soeial 1ife in modern societies must be avoided heonuse
it fettere the full development of man:
Society impliee humiliating conceseions, namely, the
foolish sale of righte for stupid duties. The whole
oommunity is formed by the elimination of deeply
individual and often osrentially human necgessities.
Submiseion to (soeial) environment... {is the denial
of the true worth of the eelf, of the man designed
in the oluld.2
Iin fact, man egeentianlly ies not & social being: "So-
oiability ie the genunine consequenge of the individual's imita-
tion of his father and his fear of him, Here lies its whole
uorolnon."s Indre is not unaware of the fact that it is so-

cioty whioh gives rise to civilization. However, he believes

1. o 0it., p. 124, 8. op., Cit., p. B4,
2. Ihid, pp. B2-B3.



that it is the duty of eivilisation to provide for the full devel-
opmant of man's oaphcities and thue make him independent of eo-
clety. Thie is the ideal of the instinet of aolr%prenorvatlon.l
In other worde, Indra conceives of socisty as a moeasns for the

full development of the individusl, Unfortunately, modern so-
cieties do0 not fulfil thie funetion. There are two main rensons
for thise failure, One of them is theoretical, the other is

practieal,

Indra bdelieves that modern soeciml lews are derived from
the oustome of primitive and prehistoric man, and represent a
moral and intelleectual pest. They are based upon idess of phil-
anthropy, equality, and froeedom, However, whenm these ideas are
pat into practice in modern pooisties they prove to be contra-
dictory., For instance, competition which ie "the beet expression
of the individual in motion,” is enough to remove the illusion
called equality. Humanity grante the freedom to compete but does
not supply thoee® unable to eompate with the necessary means.
Thus it subjects men to the greatest oppression which is their
natural inequality. Agnin, there cannot be any philanthropy in
the freedom of competition boouuse it ie the affirmation of the
struggle for existence. WBut, feelings of philanthropy and egual-
ity cannot develop in the violence implied in the struggle for
existonce. If we sdd to this the faoct that philanthropic feelings
are the only means for achieving & happy 1ife both in this world
and in the world to come, we can renlize how incompatible is the

1. Op., Git., p. 68,



idea of freedom with those »of philanthropy and aqmllty.l

As 8 solution to thie problem Indra offere the follow-
ing: B8ocial laws muet be derived from absovlate ethical codes
anl mast represent a moral and intellectual i{deal to be achieved
in the fntnrl.z

The practioal side of the problem is socianl 1ife sctuanlly
1ived in modern sooieties, According to ITndra, the essence of
modern social 1life is the etruggle for existenece., This struggle
has taken such a character that “"the instinet of living hae bsen
transformed into a bagging of 11!0".8 To earn his livelichood,
man must work., But, the modern oconeception of work is "a struggle
ereated by deceit and vlolonoa."4 The result ies that the "sweet
moanings" found in the word 'humenity' are oonstantly 'nogatoa by
oonditions whtgh are thought to be necessary for the struggle

for existence.

The worst part of it ia that, this struggle, instead
of oonfining itself to the limite of being one between man anid
nature, has become one between individual men or groups of men:
"Man in modern society exists in the same way as primitive man
existed in the state of anturo."‘ In other words, in order to
earn his livelihood, primitive man used to fight the forces of

nature, To mcoomplish the mame purpose modern man fighte his

1. Op., Qit., pp. 72-78. 4. Op., O1t,, p. 78,
2. Cp., Cit., pp. 78, 200, 8. Loo., Oit.,
80 G'p.. Olt.. Po ‘80 ‘. 0’.. 01'.. "Po "3"7‘.



f£a1low-men. Ironically enough, humenity on the one hand proclaims
the right to live, and on the other hand allows men to fight each
other. Thus it transforms 1ife into an "incomprehensible and
calamitous" torture and indirectly advocates death., 1In faet,
concludee Indra, "had self-preservation not been instinctive
but the result of remsoning it would not have urged men to go
on 1iv1ng."1

?o solve the practicsl eide of the problem Indra offers
a mothod of eliminating the struggle. He advocates the creation
of an immense labour orgenization. Oivilisation would foree
everybody to take part in it, Hach would contribute temporarily
and according to his talent, to satisfy human needs, In return
he wonld receive the guarantee of living a struggleless 1life,
Thus, when the period of duty ie over, people can dedioate them-
selves to the ocoupations they prefer, If thie plan oould be
reanlized eivilisation would progrese rapidly, because talented
people, when free from the worriss of everyday life, can achieve
great things, In an organization 1ike the one mentioned above,
work would become a necessary Auty which people wounld gladly
perform., The greatest intellecte would not hesitate to work
side by side with the most humble labourer. Tolestoy would go
thers to put on his smith's blouse, Swift would become a elerk,
gervantes a servant, l:ntuqaiu a shepherd, Burnes a farmer, and

Rouseean 8 lace-maker,

1. op., Cit., p. 74.
2, Op., Oit., pp. 785-76.



To be sure, in o far as the eocial problems, both
theoretical and practical, are not solved, sooial 1ife is not
worth 1iving., But, sre there not modes of living within society
which at least temporarily provide relief from social miperies?
Indra mentions three of them: Inaanity,1 aleoholic drinks, and
hnahtah.g

Indra believes that insanity is the reeult of the de-
gontralization of vital force. Memory, consciousness, willing,
the ego;, which are loose and dinintdgratoa in the insane man are
manifestatione of this centripetal vital force, Insanity is a
degraded form of genius, ite felgification. BExcepting the ab-
sence of a centre in the former, these two mental states are
very similar. The limit which separates one from the other is
not certain. 1In fact they interpenetrate., The same thing ecan
be paid about the other stages of mental development nsmely,
stupidity and normality. According to Indra, it is possible to
iraw a schema of mental development in the form of a eirele
which etarts from etupidity pasees through normality, geniue,
insanity, and enfs in stupidity. We may thus represent that
normal sequence of stagee in mental development through whieh
mon pase from childhood to old age, Different people stop at
these stages for various lengths of time, BHEach stage is the
mean of the two neighvoring ones. Thas genius mixes with in-

sanity as much as it does with normal intelleect. It moves away

1. If it lastes until death then the relief is not temporal.
2. An intoxicant made of Indian hemp.



from the latter and tends towarde the former. TIn spite of thie
similarity, however, there im & great difference betwsen genius
and insanity. The insane man lseks that centrepetal force which,
unifies the immense variety of mental states by integrating thu.l
The insane man freely comstructs the external worid ana
beoomes interfused with it. Imagination Plays a great role in
the formation of his mental images. He imagines whatever he
8668 and sees whatever he imagines. Hise disintegrated or fool-
ishly articulated mind is not dirsoted by memory and conseiousnessd.
It is directed by eimilarities and by the mccidentsl character
of the suddenly occuring imaeges. It lacke thoee® measures by
méans of which man remaine separate from the external world, snd
through which he can tell the difference between illusion and
réeality. The insane man 3068 not know where the external world
ends, and where his intelleot begine, For him illusions are
realities, He oreates reslities in the image of illusions. FWHe
has the prerogative of seeing the world differently and giving
meqning to phenomena, He lives in harmony with his own beliefs
and is free from sheme, The independence of his idens from real-
ity produces his freodom, However, he feels neither the bliss
of unconseciousness nor the happiness of freedom. Inspired by
his separation from the ordinary world he utters worde in the
void. He seems to be ome of those initiated who being in harmony
with the Infinite are free in it. NHe communioates with the
Boundless, henoe is sacred 1ike a maghs without stopping to be

1, Innerworld, pp. 126-131.




pitied as a martyr. In fact, Inira concludes, if the insane
man eould suddenly be given attentiveness and memory he wounld
i

be eonverted into a geniums,

To sum up: we find that the ineans man of Indra leads

a 1ife which, relatively speaking, is free from the saffering of
everyday 1ife., Let ua note, however, that he is not eonceived
as & feeble-minded person. Indra's examples are poopls like
Luoretius, Swift, Paseal, Maujpassant, Baudelaire, Nietzsche,
and nonanoau.g They are geniuses who have succambed to the
heavy barden of their intellects:

By means of & gradual or sudden disequilibrium, they

have not been able to bear the burden of & wavering

intelleet - pale Atlasos - and have been redueed

to nothingness under ite magnificent ruins, They are

heroic souls which, in usglgantin battle have fallen

from their divine state.

Another mofile of existenee whieh is relatively free
from the misery of social 1life and convenient for the compre-
hension of the Infinite, is the life of an aleoholie. Indra
conceives of aleohol as a liquid in whioh there is a oconfla-
gration of 115ht.4 When mleohol is Arunk, this light expands
in the esoul and exehanges sadness for delight: "In perpetusl
misery, aloohol is a faith,.. This spark floods man's being

. B
with the forgotten gaiety of a natural end pure 1life."

1. Op., Cit., pp. 125-128, 4. Op., Cit., p. 108,
£, Op., Oit., p. 131. B. Op., 0it., p. 110,
3. Oop., Git., ». 138, .



Furthermore, aleohol fills men with a tenderness which uncons-
ciouply ehanges into prayer and longing for othorvorllllnouu.l
Pinnlly, aleohol is & path whieh leads man to God: “Aleohol
ie an emotion - suffering and bliee at the same time - and God
ie at the bottom of all emotione, It urges men to Him although
it takes them to death as 1|u'11."g
Hughish sperves a purpose similar to that of sleoholie

drinke, It severes man from reslity and permits him to feel the
Infinite, That this is the ease oan be shown by the following
pessages from the Innerworld:

It was enough that the world used to end there (the

café where hashish was offered) with all its misery

and suffering., There all kinds of limitations used

to vanish., The whole corporeality of the world used

to be demarcated before the marvellous substanes

that was smoking inside, The emall door of the oafe

seemed to lead from a sal 1ife fettered by corpor-

reality into an inecorporeal inner nnlvtruo.s Becaune

of the true and ineffable feelings of the Infinite

whioh it gives to man its (hashish's] reality is

above that of the fantastic elixir of the alchemist...

In order to obey it one must forget everything me he

must do if he obayed Buddhs or J‘lll.‘ Hashish i8 a

saored fire in elect men and in noble mouls, It ie

10 BN.. Ql'. 5. W.,‘clt.. p’. 2’0"8.1-
£, op., 0it,, p. 111, 4. Op., Oit., p. 233,
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a universsl rapture which is pure and intaot from
1

valgar materialiity.

However, the ideal mode of life, according to Indra,
is the 1ife spent in solitude. Solitude is the right state for
the full development of man.

1 belisve that supernatural foreces grow in solitnde,
Phese are nothing but the development of all human
potentialities, They are the appour:nol of the

homogeneons and beautiful inner man.

But the fully developad man is he who oan eomprehend
the Infinite., QOonsequently, solituds gupplies the medium in
whioch man ¢ommunieates with the Infinite:

There the window openg on the univeres... There
feoling is deepest, wedistion the most comprehensive,
the paradox natural, and the conoeption 3:‘:«1:.’5
geparation from society means the interiorization

of the universe for him who leaves the public to
embrace the Totality of Being, to comprehend the
most aniversal Idea, a:n the nltimate mommlity of

golf-universnlisation.

In its ultimate form, however, eolitude is an inner
exporience, It is an abatraction of the nelf from time and
space: "In my night whieh is neither today nor tomorrow bdbut

1. 9p., Cit., p. 234. 3., op., 0it., pp. 5B-B6.
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the continustion of s past and undisturding yeeterday, I 3

ghall live my identity purified by the flame of my lamp.”

The yesterday that he is eppesking about are those moments of
his 1ife during which he hue felt the Infinite and ite eternity.
The "ldentity purified by the flame of the lamp' referas to the
reflected self of Indrs in the window-glass, This 'reflected
eelf' stands for hie trus essonce "rediscovered in the lone-
liness of the ntgﬁt".g And thie 'true essence' is nothing elase
but the univerealization of hise ulf.s According to Inlrs',
Nature is the enviromment in which this solitude can best be
attained. Ooneequently he coneiders wandering in Nature as

the best mode of 1ife. "Is there a naturally human, universslly
human mode of 1ife more porf:ot than going from vision to vision

and from horizon t9 horizon?”

Is Indra's genersl outlook on 1ife peseimistic or
optimistio? 1In spite of the huge burden of social wronge which
make him even long for “.“'5 Indra is not a peseimist, Pes-
Simise in ite ultimate form reduces iteelf to the notion "not-
11fa ie bdetter than iife”. But such a position if taken by
Indra would have been in flat contradiction with his metaphyeios
which holds that the primary substance of the Universe i{g a
prineiple of vitality, Indra is aware of this fact and conse~-

quently states that as o philosophy of 1life only optimism im

1. 0p., Oit., p. 21. 4. Op., Oit., p. 286,
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1
aniversal. It ip oven the condition of pessimistic philosophis-

ing, begause one who philosophlises muet live, 1In fact pesmimiam
is a parvarted optimism which laoke the joy of goodness. The
parvareion has been nffacted throungh the suffering caused by
eiviligation, That this ies the case can b8 proved by the faot
that all pessimists are full of hatred., They have the hatred of
a wounded and wronged self towerde life end eciviligation, When
philosophise do not originate from the seorets of a Universal

Ego they are alwaye pubjeotive, All philosophical doctrines

are the formulation, affirmation, ahd justification of the selvee
that have thought them out. Now, 1f a philosophy hes sprang

from the depth of the philosopher's inner self, nothing remains
for him to 4o but to follow it openly. But thie is what Scho-
ponhausr dcee not 4o, He does not live seccording to his doetrine.
The difference between his docetrine and hip life is the d1ffarence
between pessimism and optimiem., In other words it is the differ-
ence between meditation mnd sotion, thought and inetinet. Pessi-
miem is not instinetive. When it ean be lived and beoome prac-
ticable it must change ite name beceuee it changes its essence,
Action implies the pleapure involved in the realization of an
and, and adherence to 1ifa, Even suleide, the sotion which
would beet suit a peesimist ie the expression of a strong op-
timiem becmuse it implise the tranguility of death. Im short,
according to Indra, pessimiem, in its ultimate form, is a self-

B
contradiotory dvetrine; and consequently he rejeots it.

1. 0’-. Olt.. p. 1“. ov.. clto. w; u-s'.




QHAPTER IV

INDRA'S BTHIQS



When we spenk of ethies we usually mean the secience
which deals with voluntary human conduet in eo far as it is
right or wrong, good or bad, Human confwt is expressed in
human aotione., MNow, an esction is judged to be right or wrong,
good or bad, either beomuse it leads to an end which is thought
to be good, or because it is good in itself, In either case
@thical standards are involved. In the former omse the standard
is the end for the attaimmont of whioh the action is porfnrnol.l
In the latter case the action bears the standard within 1t-011.2
Theese two oconceptions of ethical etandards divide ethiocal theories
into two major groups: Teleplogical and Formal, The former
group ineludes nll thoee ethical theories which mcecept the exie-
tence of a "Highest Good™ for the attaimment of whieh the sctions
are only meane, The latter group ineludes those which hold that
actione must be performed not because they lead to a higher end
but because they are good in themselves., The point to be made
from the above disocuseion is that when we talk about an ethioeal
theory we expect to find an analysis of right and wrong, good
and bad. Furthermore, we expect to find a coneideration of
standarde on the basie of which the ethical judgments are mede,
But, thie is what we 40 not find in the Innerworld. Oonsequently,
by 'Indra's ethice' is meant something other than what is ueually
meant by an ethical theory. All that is meant is the following:

Pirst, his conoeption of human nature; second, his conception of

1. Usually there is a hierarchy of onde culminating in a
"Higheat Good»,

2. In the senee that the motion ie ite own Justification.



man's vooation in 1ife; third, the ways whioh man adopte to
fulfil his vooation,

We saw in our two previous chapters that Indra regaride
all particular existents as combinations of eoul and body in
various proportions, Body is a degraded form of eoul. It ie
oondensed and limited soul, and a prineiple of individuation,
Soul, on the other hand, ies unlimited and universal. It is Light
in its pure form but has become individualised through being im-
prisoned in & body. Fow does this imprisomnment take place?
Indra does not tell us, We are only told that it takes plage:

The "I" is the first and perpetual ein. With the
{immenee sadneepe of & soul whioh has loet its univers-
slity through a body and a self, I am trying to
experience Him [Christ | who 412 not have an "I"
whoee "I" was humanity,6 the All,
0f the particular existents man has the greatest proportion of
soul over body. He represents the highest stage in the process
of transformation from body to soul;
Man ig a transformation from form to meaning, from
vision to mystery, from number to Infinity, from
reality to the uu.' Man is nature that has achieved

8
cenesthesis and consciousnese,

Peing universal in essence the human woul triee to free itself

P
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from the fettars of the body and to éttain its previous univers-
ality. Thie universalisation in its higheet fom ie a myetie
union with Light (God). Oonsequently, me Indra puts it, "the
altimate morality of aalf—unlnruliution"l is the vocation

of man,

Acocording to Indra, there are three stages in the
process of spelf-universalisation., The first of these stages
ie a renunciation of the world of partioular existents, This
world represents a colleotion of objects which have sprung
from the Bternal Substence. The objecte are limited, corporeal,
and transitory. Furthermore, sinee man ie partly sensuous and
hence has physieal noeds, the objeete are a source of human
desires. Consequently, they cause pain to the soul. In ite
effort towarde universnlisation the soul collides with the
objacte which, being imperfect, resist this tendency. The
objecte are so numerous that the individaalisged soul faile in
its effort to aseimilate them, The respult is that it renounces
them and longs for the Bternal Substance. Indra believes that
in so far as man is sensuous he oannot unite with thie Sube-
tance. However, he tries to satiefy his yearning for it in
universal concepts, such as religion, the fine art, and putﬂ.g

Religion, the fine arts, and poetry are oxpressed
through symbols. "Their philosophieal value lies in the degree

1. w.. ai'.. v. 'a.
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in which their ereatione are particular and ntnnuouo}r human
in appearange, and univereal sand divine in meaning”. In order

to comprehend the incorporesl and abstrect universal Ideas, the

ponsuous man hag to use tangible symbole: thus throughout history

we find the gode represented by mesns of tangible symbole. As
Indra puts it "the gods vanish in the violet visione of the Ae-
goan Sea, in the cedars of Seandinavia, and in the foreste of
Inﬁln".e In the fi8ld of art the ease {s no Aifferent, The
aim of the artist is alwaye to express the universal, the Pla-
tonie Idea of the group to whieh the produced work belongs.
¥hen we comé to poetry we find the same thing:

By analyszing the image-pbjeet, the poet's vieion

of the Beyond produces & multitude of relatively

univereal coneepte... the summation and parti-

cularigation of whiech ie the image objut.s
However, these relatively universal concépts cannot satisfy the
goul which 1e universel in epeence, and which longe for union

with the Eternal Substance,

The next stage in the process of melf-universalisation
is to achieve union with God through knowledge, This does not
méan the ultimate mystio unioh of the soul with God., It is an
intslleotunl union, & comprehension of the Infinite, a vieion
of Reality.

1. 0'-. o!t.. p. 1.'.
2. Op., 0it., p. 123.
3. Loe., Oit.



Knowleige, according to Yndra, in its ultimate form
is 1970.1 Speaking about typee of knowledge he says:
Perception ie a degreded form of intuition, obeervation
of initiation, scisnce of faith, comprehension of love,
The perfeotion of knowledge, 1ts origin and end, is
1ntnl§lon, initiation, the geniue Faith, the genius

Love,

Intuition, initiation, faith, and love are the highest forme
of knowledge because their possessor comes face to face with
Reality. Perception, obsarvation, ocomprehension, and soience

are degrnded fomme of knowledge becmuse they are only means for

3
knowing Reality.

We saw in our provious chapter that only the fully
developed man can oomprehend the Infinite, But the fally devel-
op9d man ie he who hag perfected his "innerworli™, Thie perfoo-
tion in its turn means the state in which the man standing befure
the Infinite can eay to 1t: "Since you 4id not come tome T am
eoming to ron".‘ Furthermore, wo eaw i{n that same chapter that
gonius is the highest stage of mental development. If thie is
the ocase, the logical oonclusion is that only geniuses can have
the higheat knowledge that is ever possible for man, But genias,

according to Indra, depends on love:

1. That this is the ocase will be shown in the sequel.
’o 0’.. °ttt. PP. Ill-llal

3. My italies.

4. Op., Cit., p. 124,

——



1 deeply feol the dependence of genius on love,
If genius ie the vieion of hidden links and &
theorationl unifieation of the links , morality
is a real, pruontl and tangible link within the
aniverse begause it ie love, And genius vanishes
within lo'l'altty.2

Thie conoeption of morality as love bringe us to the erucial

problem as to the nature of love,.

Love in ite ultimate form is:

Phe demth of & partienlarity in the enchantment

of univerpality, & death agony at the threshold

of an ecstatie 1ife. It is the condensation of

the experience of 1ife and death in intoxication.

In other worde it is the intuition of otemlty.a
Thus, the true lover is he who hae ceased to exist as an "IV,
He has become universal and has experienced eternity. Iet us
not forget, however, that the lowr is an individoal still
continuing to exist in the world of particulars. He has not
yot schieved & mystie union with God., This makes us interpret
the "universality” of the passage as an intellegtual one. 1In
other words, through knowledge the fndividusl has experionced
hie union with the Universe and ite eternity, This interpreta-
tion is farther justifisd by the fact that Tndra regards the

1. In the spense of now,
.. OP-. Gito. ’. “l
3. Oop., Cit., p. 98,
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1
awarsness of “brotherhood" ae the highest form of human knowledge.

The brotherhood that he is referring to i the brotherhood of
all oxisting thlnsl.g He rogaris himeelf a brother to the "shiver-
ing graan“.’ He calls the frog his "-intor",‘ and Irena hie
"heavenly sieter” whom he hae known for oonturlu.B It is in-
teresting to nots in this conneotion that Indra conceives of
love batween man and woman in the same way, He telle us that
for the lover the "beloved virgin" stands for the "eap of the
Totality of Being". When he unitee with her he feels that he
has been transformed into an eternal, infinite "I".s As far as
his Irena ie oonoerned, sho is an iden)l ereated by his "inner-
world". He ealls her a "univoeal inner-hammony” issuing forth
from his "tnnorworld'.? 8ho is a dream that has sprung from hie
blood, thought, and loul.a Finally, ;hon he embraces her he

feele the “"presence of the Universe™,

The laet stage in the procees of self-universalisetion
is the mystio union of the soul with God. This, Indra bvelieves,
can be attained only through death: "There ie nothing that can
take man to 9o8 without taking him first to llath“.lo There
are other passages in the Innorworld whioh are in 1ine with the
one just qn;{ol. He has the same affection for Irens and for

the henbane in spite of the faot that the latter kills him and

1. Op., C1it., p. 129, é. op., Cit., p. 92,

20 0’.. Olt.. p. n. 7. o’.. o’to' p. "8.
3. op., Cit., p. 166, 8. Op., 0it., p. 243,
‘. 0’1' °lt.. pﬂ “1. 9. WC‘ oitt' ’. an.
6. Op., Cit., p. 250, 10, op., Oit., 111.
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1
the former makee him feel eternal. The implioation ie that he

likos the henbane beocauss death is a prerequisite to eternity;
"The church-bell rings the triumph of the idea of return to
aternal Iaontlty".g The bsll that Indra is talking about ie

the funeral bell. In the same way the pyramids in Gizeh, Bgypt
symbolige both death and eternity. They symbolize death because
they are tombas, But their flight towarde heaven pointe at etern-
1t7.8 In short, they symbolise an eternity which is attained

through death.

If the only way to otornity ie death, 4pee not Indra
advocate suicide? The answer is, no. To begin with, Indras does
not know what death 1-.‘ However, he is certain that the man
living in this world at best can nohisve the "blise of the know-
ledge of Go&",s but not a myetio union with Nim, The ldttop oan
be attained only when the soul ie totally liberated from ite
bodily prison: 1in other words when man censes to exist as an
individual, Thie means that death is & necessary condition for
the acommplishment of the Supreme Good, Buat 1t dosp not mean
that death necesearily takes wan to the Supreme Good. PFurther-
more, we have strong evidence for believing that, according to
Indra, only those who 4ie after fully developing themselves oan
beoome united with God, This coneideration makes us believe

that Indra doee not contradieot himself by advoenting suicide,

10 0’]’.. clto. p. 1'0. ‘. w.. B’-ta. po 1'0-
2. O'P.. Ql'., p. 1"- l. 0’.. cit-. po 1“.
3. Op., Oit., p. 218,



As to what happens to those who die before achieving perfect
golf-dovelopment Indra doee not tell us; probably becsuse he

does not know.

To sum up: Indra's oethioes is in line with hie meta-
physios., Light is Supreme Goodness. To unite with it is the
Higheet Good for man, his voeation., The fulfilment of this end
takes the form of a procees of self-universalization. The first
stage of the proocess is a renunciation of the world of particulars
and one of seeking universal aconcepts through religion and the
fine arts. The seoond stage le an effort towards self-universa-
lization through knowledge which in ite ultimate form is love.

The last stage of the process 1s & myetic union with God through
death,



QEAPTER _V

A ORITIOAL BVALUATION OF INDRA'S PEILOSOPEY



Indra uses the terme 'Light' and 'Soul' interchangeably.
This makes us think that he is & spiritualist. PFurthermore, he
admite that individusle survive the world of particulars. How-
ever, there are passagee in the Innerworld which contradiot thie
ponitlon.l The most significant among them is the one where a
drunkard wighes that Indra'e dead father could "rest in light".
Inira is startled and asks the guestion: "Did not my father die
theroforo?"z In other words, he believed that death was the end
of everything, consequently, the expreseion 'let him rest in

light' sounds very strange.

In other places Indra is an orthodox Chrietian and
thus oontradicts his pantheism:
Perhaps I would die 1f T saw Him [ Ohriet], not the
‘extraordinary and sublime Nasarene, but the eternsl
Christ, not the rabbi but the Snn.a If geniuses oan
fomulate :honrlon He [Ohri:t] reoreated consciences,
ess I know He is the Lord.

6
Zlsuwhere, he oonsiders God to be the oondition of & happy

1ife both in thie world and in the world to come,

In another passage Indra tells us that the soul of
his dead father was flying over his dwelling place and wase

1. Op., Cit., pp. 64-66, 104-105, 107-108, 200-202.
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1
comprehending the misery of 1ife spent in this world. The im-

plication is that he seeme to be a believer in the immortality
of the soul ap a distinet entity. Thie belief contradicte his
ethics where wa are told that when individual soule unite with

the Soul they become universal and cease to exist es individuals.

Indra's philosophy as a whole puffers from the defeot
of not being explained and demonstrated. To begin with, he does
not explain and demonstrate the passage of oexisting things from
universality to partioularity. To eay that through ocondensation
and gradual cooling off of Tight particulars come to existence
{s not an eyplaination, Several questions might be asked in
this oconneotion: What does he exactly mean by condensation and
cooling off? What are the oauses which give rise tn this pro-
ceps? How oan he show the emergence of extension from the non-
extended? the temporal from the eternal? What dpese he mean by
eternity? and so on. OFf oourse, thie is a problem which, as®
far as I know, no philosopher has been able to golve oonelusively.
What 41 fferentiates Indra from other philosophical thinkers is
that he has not tried to solve the problem. Again, we are told
that the universe is governed by laws, But we are not informed
about their nature and mode of operation. MNoreover, when we
oome to his treatment of sooisl 1ife we are confronted with the
same problem, He states that social lawe must be derived from

absslute sthioal oodes and must represent an intelleotual and

1. 0p., Oit., pp. 208-204.



moral idesl to be remliged in the fauture., To begin with, we are
not informed mbout the content of these absolute ethical aodes.
Purthermors, we are not told what this moral and intellectual
{deal is. The means which Indra sdvooates for the elimination
of the struggle for existence seems to me impractieable, It is
difficult to conceive of the poseibility of a eivilisation
which can force mankind to take part in a world-labour-organiza-
tion. This notion implies, in the firet place, the reduetion
of all existing eiviligatione into one civiligation. 1In the
gocond place, it implies the universal agreement of mankind on
the common good. Finally, it implies the willingness of all
men to work for the achievement of the common good., Granting
that all these implicntions are theoretically possible, the
realisation of the ideml is the task of centuries honee not &
practical solution of immediate social probleme. Furthermore,
there i a contradiotion botween this position of Indra and his
advooation of individusliem. The former is based on co-opéra-
tion and inter-dependence, while the ideal of the latter is
complete self-dependence., It is true that Indra regarde the former
ag a meane for the schievement of the latter, yet still the gua-
rantee of a struggleless 1ife is the good will of the community.
The self-developing man must have the neede of his everyday life

patisfied, and consequently depends on socliety.

We gaw that Indra categorically denies the ssmential
sociability of man., It would have been very interesting to have



Indra justify his position. Unfortunately, he has not done any-
thing of the kind in the Innerworld.

Pinally, Indra telle us that perfect self-development
is & prerequisite for attaining the Supreme Good - & myetic unimm
with God. However, he does not tell us about the means and

courpes of sotion which make man achieve his self-development,

To be fair to the aathor, we have to mention the fact
that the Innerworld is primarily a literary work and not the

exposition of a system of philosophy. Moreover,K the suthor hae
pat on paper only what he has felt, and this acoounts for the
inoonsistencies indicated mbove, As he points out in his note
to the book, he has not tried to pet rid of the dAefects found

in the book Just for the seke of remaining true to his inner
experiences, It is up to the reader to evaluate Indra's inter-
pretation of hie experiences. All we can say is that the author
agsumes that he has oommunicsuted with the Ynfinite and has in-
tuited Reality several times during the years 1894 to 1898.1
Jugt to refer to one of the ococasions; "Now I rest in i{llumin-
ations and rediscover my tlnaln being which experiences the
Infinite and intuites the ultimate meaning of everything -
everything is right, and only rlght“.s The result is that the
Justification of the whole system depends on these experiences

of Reality. Ae far ne I am oconcerned, I feel that, at thie

1, Op., Git., pp. 25, 49, 92, 95, 112-115.
2. Having the nature of 1deas,
3. 0’.. °‘lt-. po a.o



gtage of my academic career, I am not in a position to eriticise

pantheism a® a philosophicel doetrine.

Indra deserves oredit for the faet that there are no
{noongistencies among the major divisions of his philosophy.
His philosophy of human existenc® and hie ethice are the direct
putoome of his wmetaphyeics. Moreover, he deserves ecredit for
putting his philosophy in line with modern ecience, T am refer-
ring to his notion that matter is conwertable into energy, for
modern socience holds that energy is prodnced as & result of
atomic fiseion. Again, it i worth noting that his philosophy
ptarts from facts of experienee and endes in abstract specula-
tions, and not from supposedly self-evident general prineiples.
To illuetrate our point let us take a few examples: His philo-
sophy of sooial 1ife ie the result of the faot that, to earn
his living, he muet, in spite of himself, Arew a "little picture”,
His oonception of Light ae the primary substance of the universe
is the result of hie meditations which were ocaused by a drunk-
ard'es expreseion: "Let him [Illra'u dend !hthor] rest in ltght”.'
The news of his father's fleath makes him go to vieit the pyramids,
and there conceive of an eternity attained through lonth;a and
80 on, Another merit of the suthor liee in his pointing out
the incompatibility, both theoretical and practical, among the
ideas of freedom, equality, and fraternity. Finally, Indra

demerves crodit for his metaphysical treatment of love, His

1. Op., Cit., pp. 61 ff, 3. op., Cit,, pp. 206 fr,
£. Op., Oit., pp. 106 f£f.
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"love" which is a supreme form of knowledge is something more
than the Christian low as expreseed in the dictum; "Love thy
neighbor as thyself", It ie eomething more than Spinoza's
"intelleotual love of God™, The term 'neighbor' in ite ultimate
form includes mankind. Indra's brotherhood extends to the whole
universe, Spinosa's "intellectual love of God" leads man to
know God and, at most, makes him become oonscioune of hie being
one with Him. True love, for Indre, is the lot of him only who
unites with God and, through losing self-consciousnese, sotunally

becomes part of Him,

At the beginning of our analysis of Indra's philosophy
wo 8aid that he is a pantheist. Wowever, if we try to place
Indira into a pantheistic school we shall be confronted with a
great 1i{ffienlty., The fact is that his pantheism is in line
with several pantheistio schools. Lot us illustrate our point;

There are several lines of thought in the Innerworld
whioh are parallel with thoee of Heraclitus. For both, Reality
is one although Inira does not give it that name, We saw that
he denotes the universe by Aifferent terms, such as the 'Infinite’,
the 'Boundless', 'God', the 'All', and ®o0 on. That Reality is
one for Heramolitue too is ovident from his following statement:
"It 1e wise to hearken not to me but to my Word, and to confess

1
that all things are ome", The Light of Indra ocorresponis to

1. Horaoclitus guoted in Oopleston, 7., History of Philosophy,
(oxon, 19471. Vol. I, p. 40, 4 -
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the Fire of Hermelitus., Both hold that everything in the uani-
vorse has originated in Light (¥ire for Heraclitus). The two
authors agree in conceiving Reelity as alive, Indra refers to
Light as an eternal vitality, Heraselitus oalls Fire "ever-
living", Finally, both identify Reality with God and attribute
to Him wisdom, "God is Omnisoience” declares Indra, "Heraclitus

1
speaks of the One as God, and as wise; 'The wise is ome only’.

With his expressior® 1ike 'the totality of boing',a
'homogeneous uniform nnivornality',s 'the Iuntlty',‘ 'anmovable
1like all motion in the Inﬁnite',n 'Absolute Unlty'.‘ Indra
leans towards the Sleatios who considered Reality to b8 One and
denied the reality of motion., Ultimately, howsver, Indra is
not an Fleatio because for him Reality is One-in-Many, and mo-
tion is real and not illusory. Ae we indieated in our chapter
on Indra's metaphysice, for him motion pertsins to the esssnce

of the primary substance.

There are other lines of thought in the Innerworld
whioh tempt one to olassify Indra as a follower of Spinosa,.
For both, substance ie lu-i'nolutn. infinite, and identical
with God. Both vegard metier anid thought as maniNetations of
the same substance. Spinosza oalls them two of the infinite
attributes of God. For Indra they are different degrees of

eondensation of Light, Furthormore, Indra's oonception of

10 OPo. Olt-. ’. “o "0 OP-. °‘t|. ’. ‘1’-
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partioularity and corporeality as a source of pain, and hie ad-
vocation of escape through universalisation, remind one of
Spinoza's "Huran Bondage" and his prooess of salvation.

Inira'e notions of God a® a Mind and the universalized
80lf as an "uull ulnru"g make one think of him as a follower
of thp Hogelian sohool. Repecially, his conception of Reality
a8 energy, vitality, and intelligence brings him very oclose to
Sohelling. Moreover, both Indra and Schelling consider matter
ond mind to be dAifferent Adegrees of purity of the same universal
substanee. Again, Indra‘s belief that the world of particulars
strives towards union with Tight romindes one of Plotinus who
holds a epimilar point of view, Becsuse of the faot that he
regards Soul to be the primary substance of the univeree, he
might be ealled a spiritualistiec pantheist, Finally, hie notion
that the ultimate good of mankind snd of the universe ss s whole
is & mystio union with God authorizes us to e=ll him a mystiocal
pantheist.

Besides classifying Indra on the bagis of his meta-
phyeics, wWo may also claseify him with regard to his rhilosophy

of human existenge.

Indra i a romantioc because he favours individnaliem,
hates sooinl 1ife, and aoknowledges the primaoy of feeling over
3
againet roason: "Man feels before learning how to think”,

1, Having the nature of ideas,
'. 0’.. °tto. p! u‘.
3. Oop., Oit,, p. 122,



Becaust § #he fmot thet Indra hes mede his center of interomt
fifferent appeots of human existence, his philoeophy might be
conpidered to be in line with contemporary EBxistentialiem,
Thus, in the first chapter of the book he deals with 1ife spent
in polituda. In the gecond chapter he treats of social 1ife,
In the third chapter he recommends an alooholic's mode of 1ife,
In the fourth chapter we find a 4iscussion of insanity. 1In the
fifth chapter there is a treatment of human life in different
nges; namely, childhood, youth, and 0ld sge, In the sixth
chapter we have a treatment of 1ife and death. Chapter seven
donle with naturslistie 1ifa, Chapter eight repreeents the wor-
gship of eternity nffected through love, Another common charao-~
teristic beatween Indra and contemporary Sxistentialism is the
way they discover "Reality" and "existenee”™ respectively. With
both it is a sudden experience., This is how Roguentin, the hero
of Sartre's 52.!=!gig, discovers "existence”; He is sitting in
a Pablic Park watohing the root of a chesnut-tree and euddenly
exparionees an illumination:

..o 51 1'0n m'avait domande 0@ que o'etalt que
1'existonee, J'aaranie repondu 4e¢ bonne foi que

¢a n'stait rien, tout juste une forme vide qui
vonait #'ajoutsr aux chosos 3u dehors, sans rien
ohanger a leur naturs. @t puis voils; tout

d'un coup, o'etait la, o'stait oclair comme le jour;
1'existence o'steit soudnin devoilee, Hlle avait

perdn son allure inoffensive de cutiiorio abetraite



c'stait la pate méme des ohoses, cotte racine etait
’ 1
patris 48 1l'existence,

1. ... If I wore npked about the meaning of existomes, I womld
have honestly answered thet it was uotuni; only an empty
form whioch was added to things from outeide withoat changing
anything in their nature, And then, all at onee, it wap
thore, olear as day-light, existonce was suddenly unveiled.
It had loat its inoffeneive gait of abatract eategory. It
u: the very paste of things. This root is monlded oat of
existonce,

(3ee J,P, Sartre quoted in Foulquis, ¥., L'Sxistential ieme,
'P“i'. 1'“). ’. ".
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NOTE

mmd:uhmnndhthunhmphyul 5,
.7.‘.9.11.12.1&.15.16.1731‘ are in ‘_m. Those listed as 2.3.
10,13 are in English. No, 4 is in French,
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