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ABSTRACT

“D, H. Lawrence: A Study of Selected Works in Relation
to Hindu Thought" by Andrea Mantell, M.A., I. A Thesis
submitted in partial fulfillment of the requirements of the

It is the intention of this thesis to demonstrate
that though Lawrence was not acquainted with Hinduism until
late in his 1ife, he had an intultive understanding of the
Hindu concepts and symbols much earllier. Lawrence's
ultimate quest to achieve self-realization and an intimate
comnection with the cosmic sources of life is very simliliar
to the Hindu's goal to achleve moksha, a state of supreme
consclousness and oneness with the absolute. Though Lawrence
was psychologically divided between hlis desires for sensual
and spliritual truth, his phllosophical world view, like the
Hindus%'was one of harmony and unity.

Lawrence's spiritual yuest and the metaphysical
implications of hls thought have remained largely unexplored
owing to his emphasis on the natural world and on blood=
or phallic-consciousness, The evidence accounting for
Lawrence's spirituality and affinity with Hinduism is
presented in terms of source-readings, travels, and
acquaintances, personal statements by friends, and an

examination of parallelisms in Lawrence's work after 1915,



' NOTE OF CAUTION TO THE READER

Thisvdisaertatioﬂ:on‘n. H, Lawrence's thcught.andaWOnkq
in relation to Hindu thought 1s llmlted to and by & comsidera-
tion of the Neo-Vedanta school of Hindulsm, Neo-Vedanta tends
to synthesize, uhder a doctrine of pure monism; all aspects of,v'

varlied Hlndu thought, The reader should be aware that, according

to a more scholarly view, Hindulam 1s a ﬁluralistiw collectlon of -

tradltions, not a unifled system as herbin represented.

In a matter as extremely complex as Hindulsm, whereln there
are many differents texts and viewpolnts appearing over many

reglons and many centurles, strict scholarshlp would further limit

some of the statements abocut, and claims made for, Hindu thought
in thls work, Whlle the reader wlll find an acceptable account
of D, H, Lawrence's works between 1916 and 1930 here, he will also

find a novice's attempt at understanding Hindulsm,

Nevertheless, the dlssertation can be read both as a useful
exerclse in comparative thought and as a help in the study of
D, H, Lawrence's works between 1916 and 1930.

September 1970 The Examiners
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PREFACE

The metaphysical implications of D. H. Lawrence's
religious “belief.in the blood, the flesh, as being wiser
than the 1nte11ecﬁ,"ﬁLnd his mystical ideas on the sexual
union, often have been‘neglected or overlooked by a majority
of peéple who interpret him as a materialist or a physical
®"vitalist," .My proposal is that Lawrence's guest, though'
confused and unfocused, was primarily a sviritual one.

This thesis attempts to show how Lawrence's struggle for
unity of being gnd his quest for supreme consciousness 1is
1like that of the Hindu's goal to reach moksha, a trans-

cendence of all states of body and mind, of all dualities

of time, space, and causation, According to the monistic

doctrine of The Upanishads, the baslc philosophical text
of Hinduism, moksha 1s a state of total Self-realization?
or bliss and oneness with Brahman, the all-pervadlng God.
I have chosen to limlt this study to those works
written after 1915 which exhibit the greatest tendencies
in Hindu thought. I wish to demonstrate fhat Lawrence had
an intuitive understanding of the Hindu concepts, of the
greater reallty emanating from the dark body within,which
harmonized the instincts and the intellect, yet went
beyond them both. T feel that had Lawrence been more familiar

1Fbr convenience, all notes are placed after the thesis
and before the bibllograpvhy and are subdivided by chapters,
For note 1 and all subsequent notes see pages 78-84,
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Wwith some of the basic tenets and guldelines of Hindu thought.

he might have found some of the solutions to his own problems,
In spite of the fact that Lawrence was not well

acquainted with Hindu prhilosophy, ?helg;miliarities of

thought are remarkable. Had Lawrence sought to organize

his ldeas clearly and consistentiy. they would closely

parallel some of the ancient Hindu philosophies embodied

in The Wedas, The Upanishads, and The Bhagavad-Gita,

particularly those of the Yoga Sutras-=-Tantrik Yoga and

Kundalini Yoga.

I wish to thank Prof. Alan Heuser for the many thought-
provoking analyses presented during his seminar on Lawrence
and for his help in the preparation of this thesis. My
acknowledgements for much of the information concerning
Yoga are due to the staff of the Sivananda Yoga Camp in
Val Morin, Quebec for many enlightening conversations and
lectures. I would also like to express my gratitude to
Dr. Richard Birks for his helpful advice and sincere interest
in my work. My deepest appreciation is due to John Seidel

for giving me the patience and encouragement to complete this

thesis.
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CHAPTER 1:

INTRODUCTION




Lawrence's close personal friends,vAldou§ Huxley,
Earl Brewster, and Frederick Carter, all involved in
spiritual pursults of thelr own, account for Lawrence's deep
sense of spirituality and sensitivity to the profound
mysterlies of life.

Huxley aptly described Lawrence as a "kind of mystical
materialist" in his introduction to Lawrence's collected

1 Lawrence harshly denounced pure materialism in

letters.
all 1ts gross manifestations--~capitalism, industrlialism,
rationalism. and animality or licentious sexuality. Huxley
wrote that Lawrence had a horror of Don Juans, sensualists,
and libertines. Rather the significance of the sexual
experience for Lawrence was symbollic of the "sense of other-
ness"--that feeling of identity with thé "unknown modes of -
being,” with woman and the mysterious cosmos.? Buxley

quoted Lawrence as saying that his relationshlip with hils wife
Frieda was his means for making himself whole and keeping

in direct communication with the unknown, in which other-
wise he felt a bit lost.3

Earl Brewster, an American-Buddhist, wrote in his

book,D, H. Lawrences Reminlscences and Correspondence, that
Lawrence tried to show that sensuousness free of mental
tampering is part of the divine llfe.u He described Lawrence
as a very spiritually aware person who made others in his

presence seem trivial and worldly.5 Huxley commented -
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similiarly that Lawrence was intensely aware of the divine
mystery of the world.6 He .recalled that Lawrence could
never forget the dark presence of the otherness that lles
beyond the boundaries of man's conscious mihd.7 Frederick
Carter, Lawrence's astrologer-friend, expressed the view
that Lawrence strongly desired to know the roads and means
for thaf inward experiment called the mystical jJourney
~ towards God.8

However, Lawrence believed that any form of pure
spirituality or metaphysical détachment was a deterrent to
acceptance of 1life in all its natural manifestations. Hence,
Huxley described him as a "mystical materialist."” To
Brewster, Lawrence's outstanding quality was his devotion
to life--that power so much beyond our mere mental consclous-
ness.9 He thought of Lawrence as cldse to the Hindu
worshippers of Shakti--l1life, vitality, power.10

Brewster also was impressed by Lawrence's sensitive

intelligence and extraordinary intultive powers. Upon

recelving a copy of Psychoanalysls of the Unconsclous in

1921, Brewster recalled that he knew at once that it was
an interpretation "by a genius™ of the Hindu idea of the
chakras, the seven centres of spiritual awareness in the
body.11 Lawrence 414 not cbme into close contact with
Yoga philosorhy until the last few years of his l1life, but
he was able intuitively to grasp the profound significance
of the chakras and rsconstruct the complex psychological

systems of Yoga from the hints he receilved from theosophists



and other occultists.
Carter wrote that all Lawrence's philosophy was
deeply affected by the idea of the "mystical body,* the idea
very similiar to Yoga vhilosophy, that man as a microcosm
held the patterm of the universe within himself.12 For
Lawrence, the body had a deep spiritual significance as _a
"seven-sealed mystery," the seven seals being seven centres
(or chakras) of spiritual consciousness:
His body was a mystically sealed document,
seven-sealed by fate, stamped with the
superscriptions of the powers of bondage
in the world....Urgent to find release, he
fumbled at the seals., He sought release for
the power that swept through him ...Ardently
he sought 1t,j%his key to unlock the seven-
- fold bond,..e
Lawrence, like the Yogis, desired to unlock the seven centres
and to liberate the "life-force™ and "the inner gods.”
What 1little acquailntance and impressions he did have
of Hinduism were favorable ones, He was impressed with the.
Hindu phallic god, Shiva and his lingam, the symbol of the
creative mystery of life. To Lawrence, the phallus was a
great sacred image of the "deep, deep life which has been
i
denied in us."1 Consequently, he felt that the Hindu
worshippers 6f Shiva, as well as Shakti, the female vrinciple
of creation, came very close to realizing the deep reality
he was looking to unveil., 1In 1927, he declared to Brewster:
I have always worshloped Shiva....For me,
it is the Hindu, Brahman thing--that quecer
fluidity, those lively, kicking legs, that
attracts me: the pre-Buddha.l
He was greatlyvimnressed by the religion of the RigVeda, the

oldest Hindu scripture dated about 3000 B.C., because of




‘1ts polytheistic nature worship and its resemblance to
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primitive animism. > Some of the sacrificial rituals and

hymns of-Bamon‘incorporated into The Plumed Servent (1926)
closely resemble the prayers and adoration hymns to the
beauties of the physical universe collected in the RigVeda.
Lawrence was attracted to Hindulsm rather than Brewster'®s

Buddhism because 1t was closer to nature and more vrimitive,
whereas he found Buddhism too mechanical and ideal.17
While in Ceylon in 1922 with the Brewsters, he harshly
criticized Buddhism in a letter to Pratt Barlow:

One realizes how very barbaric the sub-

stratum of Buddhism is. I shrewdly

suspect that high-flownness of Buddhism

altogether exists mostly on paper: and

that its denial of the soul makes it

always rather barren, even if 8hilosoau1;3a;

phically, etc., more perfect.1
Later that same year he wrote to Lady Cynthia Asquith,
"I don't believe in Buddha-~hate him in fact--his rat-
hole temples and his rat-hole religion. Better Jesus.'19

In 1929, a year before his death, Lawrence wrote to

Brewster from Germany of his growing fascination with
Hinduism, a fascination which never had time to expand and
develop into fullness of bellef:

I love the Indian art, especially Brahman,

more everytime I see it--and I feel Hindu

philosophy 1s big enough for anything. Yet

we have to bring forth some different thing.zo
in harmony with the great Hindu concepntions.

An Introduction to Yoga

Lawrence's desire to reach the svirit through the

"mystical body" is, in essence, like the Yogli's attempt to



discover Atman, the imdividual soul. The essential common
bend 18 that for Lawrence and for the Hindu, matter and

spirit are one, but two aspects of the one supreme reality.

In order to transcend the bedy and conscious mind
that veils the true spirit of man, the Yogi must have a
clear understanding and control of the various vechicles or
bodies in which the individual s;ul 13 enclosed. These
bodies of the soul--the permanent causal body or the
original consciousness, the subtle or astral body and 1its
seven centres or chakras of spiritual consciousness identified
with the involuntary nervous syspen, and the gross physical
body-~are manifested on different planes in the universe
and in the body of man.>t

The physical body is the crudest manifestation of the
soul, but it is impertant to develop the body through wvarious
rigid disciplines and rituals to a high degree of perfection
80 that one can go on to use both the bedy and mind feor
highef spiritual pursuilts., The essential task in Yoga 18,
to awaken the petential powers of consciousness known in |
Hindu mythology as Kundalinli or Shakti, the life-force that
lies dormant within the microcosm of the subtle body.22
According to the wisdom in the scriptures of the Tahtras.
"He who realizes the truth of the body can then come to
know the truth of the universe.'23 |

One of the major criticisms of Yoga by Western
scholars has been the emphasis on ascetism, celibacy,
and the disregard for the phenomenal world. The spiritual

disciplines based on the ideals of renunciation or



detachment from the world in which we live have taught:
that escape from egoism and the illusory trapg of the
temporal world into higher realms of being can be achieved
oniy by rejection of sensual exnerience through austere
discipline. Lawrence was a vehement critic of the "pure
spirit® and the extreme forms of mysticism. Tantra Yoga,
on the other hand, certailnly would have been very appealing
.to Lawrence because it rejects the ascetic path to moksha,
regards the present as meaningful, and comes to grips with
love and sexuality in human experience.z’+ |

Tantrism or Shaktism, as 1t 1is sometimes\palled. based
on ancient Hindu and Buddhist texts, holds that the world is
not maya (illusion) but real; real flesh experience is the
extension of the soul's purpose.25 The aim of sexual union
in Tantrism is very close to Lawrence's goal in uniting .
sexually with a woman: the develomment of the soul through
tﬁe harmonious union of ovposing forces (flesh and spirit)
within one's body and ultimately, the divine union with God
(moksha)~--the mystical marriage of God and man.26 In this
state of non-dugality, a2ll differences vanish and the couple
is able to app}ehend the mystery of the whole cosmos.27 For
the Tantrists as well as for Lawrence, the transcendent bliss

that proceeds from ritual sexuality is believed to be the

helght of religlious eXperience.



Difficulties of Interpretation

Lewrence' s psychological and philosovhical writings
often are unclear and inconsistent and thus present
difficulties of interpretation and comparisdn withbHindu
thought, T. S. Eliot in a preface to Father Tiverton's
‘book on Lawrénce.describes him as:

eee man of fitful and profound insights
Wwho expressed some of his insights in
the form least likely to make them
acceptable to most of his contemvoraries
and sometimes in a form which almost 8
willfully encouraged misunderstanding.

Lawrence's theory of art was one which shunned the
precise systems of the scilentist or the vhilosopher because
he felt they reduced the subjective truths of experieﬁce to
a formula and distorted the sponfaneous realities., For
Lawrence, the true artistic vision was that which was "pure,
passionate inspiration®--those thoughts and ideas which
flowed forth svontaneously from the whole being--mind,
emotions, and soul. He felt that all art was devendent on
a philosophy or a didactic purpose but that the nhilosophy
or morality should subserve the passional inspiration and
the artistic exverience.

Lawrence's use of metavhors and symbols to exvress

his intultions asbout man and nature also vresent difficulties

of interpretation. He shared the mystic's problem in

describing the profound mystery which 1s beyond conceptualia: . =

zation. The art symbol was important to Lawrence because
he felt 1t defied mental explanation and stood for a

"pure experience, emotional and passional, spiritual and




perceptual, all at once."29 His intention in rendering

the mysteries symbolicall&; such as "The Holy Ghost,® "The
Rainbow,"™ "The Plumed Serpent," "The Phoenix,"™ and "The
Crown," 1like a Hindu chant or mantra, was to break through
the barriers of language and to jar the reader out of his
usual rational prattern of thought. None of the above terms
are absolutely defined and his use of them 1s,1nconsistent..
There is alse considerable ambiguify in Lawrence's metaphors
for the "deeper consciousness," variously qualified as

cosmic, phallic, blood, and dark.

Lawrence's writings are unclear and inconsistent also
because of his unstable and ambivalent versonality. Like
Hesse!s "Steppenwolf," he was an intellectual in pursuit
of ideas and unable to suppress his intellect, yet at the
same time strongly led by emotions which he could not control,
This division left both his mind and emotions unsatisfied
and confused., He struggled to break free from the travs
of the consclous intellect, to shed the "intellectualizing
ego”™ which he felt was destroying his free, svontaneous
soul. In addition, he was vsychologically divided between
his conflicting desires for sensual fulfillment and for
sviritual truth. He also suffered from poor health and an
unstable marital relationship. Lawrence's whole 1life was
a constant struggle to establish domestic harmony with his
wife Frieda, and to preserve hls separate identity, his
distinct "otherness,™ yet merse with the whole elther in

soclety, politics, or love,
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The vhilosophy of Hindulsm also presents several
difficulties of interpretation. Firstly,'lt is diffidult
for translators to render Indian terms precisely in English,
and many terms do not have exact synonyms in English,
Secondly, the body of Hindu thought 1s as varied as the
Indian culture itself, partially due to the recognition in
The Bhagavad-Gita, the basic religious code of conduce¢, of

"many paths to God® and "infinite aspects or manifestations
of God.“30 Lawrence held an equally flexible belief in
many ways to God and this has made the task of varalleling
the two that much broader. However, I have tried to over-
come these difficultles by concentrating on the unified
core philosovhies of Hindulsm, those key ldeas and well-
defined concepts (such as moksha) that underlie all schools
and parallel Lawrence's philosophy. The only spécific schools
of thought exam;ned are those of Tantrik and Kundalini Yoga
because they most closely parallel Lawrence's thought.

Owing to the above problems, any attempt to compare and
contrast Lawrence®s philosophy and psychology with those

of the Hindu schools cannot prcfess to be precise,



CHAPTER II:

INFLUENCES AND SOURCES
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Lawrence exvlored the reliéions; myths, symbols, and
rituals of ovrimitive socleties such as the Chaldeans,
Etruscans, Egyptians, Hindus, and American Indians, in an
attemot to trace 1life back to its ultimate source, to
rediscover the deep, hidden realities of a world crushed by
the soul-destroying forces of automatism, war, rationalism,
and Christianity. He saw savage man as being instinctively
in touch with the primal sources of life, as having taught
the o0ld wisdom, only in ites half-forgotten, symbolic f'orms.1

Lawrence travelled all over the world in search of a
primitive Utopia which he called Rananim, a place where men
were in touch with their deevest consciousness and with the
®*living cosmos®. Lawrence's "quest for Rananim" (to be
discussed more fully below in Chapter IV) took him to
Italy 2nd Sicily, Ceylon, Australia, Polynesia, and 0ld and
New Hexico.2 Though he was able to reconstruct intuitively
the atmosphere of the ancient worlds which was still
partially oreserved in the ruins and unspoiled wilderness and
landscapres, he was disiilusioned to find that the peasants
and orimitives of these countries had been corrupnted by
modern civilization. He turned to books by historians,
archaeologisfs, anthropologists, and theosovhists as his
main source of knowledge about primitive man.

Symbols and myths were particularly important to
Lawrence because he felt they embodied universal cosmological
ldeas; they were-tlues to'the religious vast, carrying the

mind back thousands of years to the time when "the mind of
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and the power of man was 1in his blood and his backbbne,
and there was the strange, dark inter-communication between

man and man, and man and beast, from the powerful spiné.“3

Ih the foreward to Fantasla of the Unconsclous, Lawrence wrote:
The soul must take the hint from the relics
our scientists have so marvellously gathered
out of the forgotten past, and from tge
hint develop a new, living utterance.
This chapter traces the influence of Lawrence's source
readings and acquaintances as they relate to the development
of his ideal of Rananim and hls spiritual quest for the

deep powers of consciousness,

Sources Listed in History, Anthropology, and Archaeblogx

Romanticism, transcendentalism,:and pantheism which
Lawrence found in Wordsworth, Shelley, Emerson, Thoreau,
and Whitman, were his first refuge from materialism during
the pre-war perlod.s Through these romantic writers and
those of the antl~ratlonalist movements such as Rousseau,
Schopenhauer, and Bergson, Lawrence came in touch with the
subjective realities, uncontrived and unformulzted according
to mental schemas or moral imperatives. However, in the
period between college and the war, he rejected the trans-
cendentalist's doctrine of the Oversoul and the romantic
traditions as too mechanical and 1dea1.6

He preferred the animistic philosovhy of such early
Greek writers as Herakleitos and Anaximander which he

discovered in John Burnet?'s Early Greek Philosoogx.7 He

was fascinated by the animistiec concepts of flow, balance,
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the elements..and the "living cosmos,"™ and incorporated many
Qf these 1deas into his own works.8

Prof. W. Y.’Tindall, in his book on Lawrence gives
extensive evidence of Lawrence#s interest and readings
in primitive culture and religious: traditions, mythology,
and the occult. Tindall surmises from Lawrenée's references
to Chaldea, Babylonia, and anclent Egypt that he read
Baston Maspero's six-volume History of Egypt or the shorter
works by Sir William Petrle, Religions of Egypt, and Egyptian

9 v

Tales.

Lawrence's essays and stories after 1915 which abound
in references to reborn gods, fertility rituals and dances,
and animal worship show a considerable debt to Jane

Harrison's Ancient Art and Ritual which he read in 1913

and to Edward Tylor's Primitive Culture which he read in 1916.10

In Frazer's Golden Bough and Frobenius' The Voilce of Afirica,

a study of the vestiges of Atlantis, Lawrence found many
valuable hints and suggestions.

A letter written in 1924 to his wife Frieda reveals
that Lawrenee's knowledge of primitive animism, pre-civilized
Mexico, the Aztec gods, and much of the occult symbolism

incornorated in The Plumed Sernent, 1s traceable to his

acquaintance with Zelia Nuttall, the archaeologist, and her

book, Fundamental Principles of 0ld and New World Civilizations.l2

Lawrence visited Mrs. Nuttall in her home in Mexico City
and expanded his knowledge of Mexieana through her extensive

library. To express his gratitude, he modelled Mrs. Norris
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in The Plumed Serpent after her,l3

It was at the invitation of his friend Mabel Dodge
Luhan that Lawrence went to Taos, New Mexico in the fall
of 1922, and through Mrs., Luhan and her Indian husband
became acquainted with the Red Indians. Lawrence had
written to Mrs., Luhan of his hopes ih the Indian, of finding
something in New Mexico that he had failed to find in his
travels through Europe and the East.lu In an essay on
New Mexico Lawrence wrote, "I had no permanent feeling of
religion till I came to New Mexico and penetrated the old
hﬁﬁan race-experience there,,..It 18 curious that one should
get a2 sense of 1iving religion from the Red Indians,..."}>
While or before he was in O0ld and New Mexico, Lawrence

read William Prescott’s Conquest of Mexico, Thomas Belt's

Naturalist in Nicaragua, von Humboldt's Vues des Cordilléres

1
and Lewls Spence's God of Mexico. 6 Tindall remarks that

the Aztec hymns and divinities in Svence's book are so close

in character to those in The Plumed Serpent as to avpear to

have suggested their use to Lawrence.17 Lawrence used many

other historical, archaeological, and anthropological sources

for his work, but on the whole, he found them too rationalistic

and materialistic to have a thorough understanding of early
man. Hls preference for intultional and emotional know-
ledge led him to explore oriental mysticlism, theosophy, and

the occult.
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Sources in Theosophy, Hinduism, and Occuit Sciences

Around 1915-20 Lawrence read the works of the
theosophist Madame Helena P. Blavatsky, her disciple Annie
Besant, and the German theosophist Rudolph Steiner, along
with oﬁher books on occultism and maglc, including the
magazine, The Occult Review.18 Tindall remarks that
according to Frieda Lawrence, her husband read and delighted
in all of Mme. Blavatsky's work.19 Mme, Blavatsky's two

books, Isis Unvelled and The Secret Doctrine, written as a

reaction to nineteenth century materialism, deal with
theosorhy, an occult doctrine centering around the Hindu
belief of reincarnation and the evolution of individual
souls under the 1aw,of Karma. Theosophy also involves
revelatlion, magic, ;strology, and symbollic cow worship. It
1s a synthesis of all the esoteric wisdom of the past
concealed in the Utopia of Atlantis and in the symbols of
the Hindus, Egyptians, Chaldeans, and Aztecs., From Mme,
Blavatsky, Lawrence adopted the idea of a vrimitive religious
Utopia (Rananim) and the idea of ancient myths and symbols
as keys to the past.zo Lawrence's frequent references to
the lotus, the occult number seven, the "mystical Om,"--
the Sanskrit sound form which embraces all creation--and
the egg--all spiritual symbols and keys to the vast essential
to Mme. Blavatsky's theosophy--reveal the great influence
of her work on Lawrence's own philosophy.

It is not known whether Lawrence read any specific

works on Tantrik Yoga, but he might have been acquainted
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with the rites through the works of Mme. Blavatsky and J. C.
Chatterji, whom he read in 1928, Mme, Blavatsky refers to
Shaktism and Tantrik rituals, but according to Omar Garrison,
a modern scholar on Tantrik Yoga, shq falled to grasp the
true meaning and methods of Tantrism.21 Consequently, in
her "Theosophical Glossary,® Mme, Blavatsky defined Kali,

the d&hamic form of female (Shakti) energy, as “the special
energy connected with sexual rites and magical powers--the

n22 Garrison surmised

worst form of black maglc and sorcery.
that Mme. Blavatsky confused Hindu Tantrism with its extreme
sects such as the Tibetan Tantrik which involves weird and
terrifying sexual rites., Lawrence, misled by Mme. Blavatsky,
also might have misinterpreted its significance as a
licentious and degenerate cult. Mme. Blavatsky and Lawrence
probably had very little access to Tantrik scriotures in
their day because the scriptures had remained for centuries
a secret doctrine imparted on by word of mouth from guru
to disciple.z3 This fact willfully encouraged misintere
pretation., Though recently several good interpretative
accounts have been published because of growing interest in
Yoga Iin the West, many of the written doctrines still remain
unintelligible except to those who hold the key to their
symbolic meaning.

In a letter written in 1927 to Earl Brewster, Lawrence
revealed hils acquaintance with another theosophical work on
the revelation of St. John and with Yoga vhilosovhy in

rarticular. He wrote to Brewster that he did not recall
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the author, but that he had read a work called The

. Apocalypse Unveflled.24 Howevér. since no such book existed
at that time, the work is probabiy James M. Pryse's The
Avpocalypse Unsealed, 1910, which Lawrence confused with Mme,

25
Blavatsky's Isis Unveiled, Though Pryse does not mention

Yoga, kis work closely parallels Kundalin; Yoga and
Vedantist Philosophy. Pryse interprets the revelation of
St. John as a symbolic account of an initiation into the
mysteries of the cosmos through the awakening of the colled

serpent at the base of the spine known as Kundalini, the

life-force in The Upanishads.

In his own book on the Apocalypse, Lawrence adapted
Prysets theory of Kundalini and the spiritual awakening of
St. John, his rebirthbthroush the ovening of the seven
chakras and his third eye along the svinal column.26 In
Apocalypse (1931), Lawrence also accepted Pryse's
theosophical idea thatvbeneath the Christian surface of

revelation, the symbols of ancient mysteries lie concealed.

The following passage from Apocalypse illustrates the

influence of Pryse and Yoga on Lawrence:

The famous book of seven seals in this
place is the body of man: of a man: of
Adam:,..and the seven seals are the
seven centres or gates of his dynamic
consciousness., We are witnessing the
opening and ccnquest of the great psychic
centres of the human body. The old

Adam is going to be conquered, die, and
be reborn as the new Adam: bdut 1 7
stages: 1in seven-fold stages:...

In Psychoanalysls and Fantasia, Lawrence freely

‘ adapted Pryse's system of Kundalini Yoga, combining the



19

occult and the brimitife. He also seems to have accepted
Pryse's idea of the correspondence of the seven chakraé
to the ganglia of the}sympathetic nervous system. Of
Pryse's book Lawrence remarked, ®"It's not important. But
it gave me the first clue. 28 .

From Blavatsky and Pryse, Lawrence learned that the
keys to the past were embodied in myth and symbol, but it
was Jung, whom he read in 191832%:who taught him that these
myths and the archetypal wisdom of past ages'lie embedded
in the modern unconscious. Though Lawrence disagreed with
Jung over the precise nature of the unconscious, he agreed
with Jung's’proposition that the unconscious was a well-
spring of creative potential--"the dark gods"™ which
civilization had suppressed. Lawrence adopted the word
"unconscious™ from Freud, but he rejected Freud®s clinical
view of the unconscious as a reservolr of revressed frustra-
tions, lusts, and hatreds.

Through his friendship with Frederick Carter, Lawrence
developed an interest in astrology and the dragon symbol
as an aid to his primitive ideal. His conversations with
Carter in Shropshire, England, about ancient ideas of the
science of the soul insvired many of his writings on man
and the cosmos.3 0 Lawrence later collaborated with Carter

in his study of St. John entitled The Dragon of the

Revelation, which along with Blavatsky and Pryse's inter-

pretation of revelation, led Lawrence to undertake his own

study of St. John.31
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Lawrence's acquaintance and travels to Ceylon with
the Brewsters in the 1920's brought him into contact with
the ohilosophy and practice of Buddhism and Hinduism.
Through Mr. Brewster, Lawrence met many Hindus and Buddhists
and borrowed many books on Hindu thought sﬁch as the Indian

scriptures, The Vedas and The Upanishads, J. C. Chatterjit¥s

Kashmir Shalvism, and Coomaraswamy®'s Dance of Siva (or Shiva),

a book on Indian art and ritual. Lawrence possibly
developed his admiration for Shiva and his view of the love
union as a divine sacrament from the works of Chatterjl
and Coomaraswamy. Of J. C. Chatterji's Kashmir Shaivism,
he remarked to Brewster, "That seems to me the true
psychology, how shallow and groping it makes Western
psychology seem."32

Lawrence read these oriental philosophies intultively
as he read everything else, abstracting what he found useful
and rejecting or ignoring the rest. He realized that
modern man could not return to the condition of primitive
socleties but felt that the world might be reborn by a

return to a pagan closeness with nature and the cosmos.,



CHAPTER III: PHILOSOPHICAL STRUCTURE OF
LAWRENCE'S THOUGHT IN RELATION TO HINDU THOUGHT

2t
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A. CONCEPT OF MIND AND EVOLUTION OF CONSCIOUSNESS

Lawrence's view of consciousness as "an end in itself®l
is directly related to the Hindu concept of mind and the
evqlution of consciousmess which designates three planes
of consciousness and three corresponding functions-;the
subconsclous, the conscious or intellectual mind, and the
superconscious or the higher mind of 1ntu1tion.2 According
to the Hindus, as one progresses spiritually, the higher
mind will obtain mastery over the lower until cosmic
consciousness is attained with the unfolding of the intuitional
mind. It is only through intuition that we may realize
Brahman or God., The science of Yoga claims that it has
discovered the means of developing the intuitlive powers by
which to attaln true knowledge, eternal peace, and Joy.3
Beyond the level of intultion 1s a fourth-dimenslon, the
pure consciousness, also known as Atman, the splrit, soul,
or Self, which is formless, timeless, changeless, andiinfinite
in its nature.’+

Lawrencé®s own ohilosophy, which closely relates to the
Hindus' as well as the ancients written about in Etruscan
Places, a travelogue of Lawrence's eiperiences in the tombs

of Etruria in 1927, and Avpocalypse, written in 1929, was one

in which "the great depth of knowledge was arrived at direct,

w5

by instinct and intuition, not by reason. In Avpocalypse,

Lawrence wrote that to the ancients, mental consclousness
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or thought was not a logical chain, a vprogressive movement
towards a conclusion or a finality, but rather "thought was
a completed state of feeling awareness, a cumulative thing,
a deepening thing, in which feeling deepened into feeling
in consciousness till there was a sense of fulness"™ (o. 80).

In Hinduism, the subconscious mind or chitha in Sanskrit
is the first stage of mental development in the scale of
evolution, In the lowest plant and animal species, the
subconscious or instinctive mind oredominates and consciousness

is an automatic vrocess. As one ascends the evolutionary

scale to the higher forms of l1life, there is also a correspond--:-

ing ascendance on the planes of the mind and lower forms

of consciousness become apvarent. In man, the subconscious
mind is the grossest aspect, being the seat of instincts and
the lower emotlions of greed and lust which may bind him to
the material 11fe.6 This portion of the mind controls the
involuntary organs and the senses. Many men operate
essentlially on this level; for them, reason and the intellect
have unfolded only to a small degree. The tendency in later
1life is for thought and learned ovrocesses to degenerate to
automatic, instinctual processes such as walking and other
habltual actlons,

When the intellect and the other higher facultles of
consciousness do not hold the instincts in restraint, men
operate at a base animalistic level. Lawrence condemned the
man who is a slave to his instincts and does not harmonize
the unconscious and conscious mind. Minette, the London

bohemian in Women in Love (1920), thrives on pure physical
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sensation. Her linkage to the primitive totem carving
O betrays her as a base, decadent charac?ber. In Kangaroo (1923),
the herd instinct of the masses cause;ﬁthem toe be blindly
led and controlled by the pelitical leaders, Struthers and
Kangaroo., This occurs because the mass does not "know"--
®"There 18 no connection at all between the burning, threbbing
unconscious soul and the clear-as-daylight consclous mlnd."7
Lawrence discusses how this herd instinet can further
degsnerate into mobs which are completely deveid ef any
reason or individual mental consciousness., In the mob
state, the passions burst forth autematically, and the mob
communicates subconsciously or telepathically as a collective:
It is the dynamic, vertebral cdnsciousness
in man bursting up and smashing through
the fixed, superimpoesed mental consciousness
of mankind, which mental conscilougness has
degenerated and becoeme automatiec.

However, man has lest much of this instinctual knew-
1eq5e which is the true guide to his bodily activities,
Animals know instinctively what activities are best
sulted for their nature, whereas the develeped intellect
in man may distort or interfere with the natural work of
the instincts, For example, man can use cunning and
1ntelligence to satisfy hils lower desires, such as the
fighting 1nst1nct, while the beast is governed solely by its
instinect. In order to fully maximize the potentials of
the mind, man should use reason to gulde and control the

subconscious desires, rather than be controlled by them.

At the same time, he shculd be atuned closely to the messages

from the higher mind of intultion, which transcends reasen.
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Lawrence refers to instinct as a form of pre-mental
or vertebral consciousness which 1s most highly developed
when the brain or mental conscliousness is smallest.9 He
recognized that this aspect of the mind, if devéloped and
utilized properly could have great power. In the sub-
conscious mind lies all the knowledge and impressions from
this 1life gained by one's own intellect and also the
archetypal wisdom of past ages.lo He connects this vertebral
consciousness to the "wisdom of the serpent," a Hindu phrase
for latent powers of the mind:
This is what makes the magic of a leader
like Napoleon--his powers of sending out
intense vibrations, messages to his men,
without the intermediation of mental
correspondence,...2 marvellous reversion
to the pre-mental form of consciousness, 1
As the intellect or second plane of consciousness
develops, man becomes self-conscious and relates to others

12 In order to achieve the

as %I", a unique individual.
perfect, free state of moksha, the devotee must rid himself
of all willful desires of the ego. Lawrence like the
ancient Hindus recognized that reason and the selfsicorséivas
intellect, when it dominates the instinctual and intultive
self, breeds egolsm, power-lust, and pride, and only leads
to a weakening of man's spiritual resources.13 Furthermore,
he feared that submission to the agents of the intellect
led to the imposition of the personal will and destroyed

the spontaneous soul.

Hermione, a member of the rich, cosmopollitan gentry in

Women in Love, recognizes that it is the deliba2rating mind,
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the ego, that destroys all oﬁr spontanelty ahd creative

O instincts., She says to Birkin:

Do you think the children are better, richer,
happier, for all this knowledge;...Or is it
better to leave them untouched, spontaneous....
Hadn't they better be animals, simple animals,
crude, violent, anything, rather than this
self-consclousness, this lincapacity to be
soontaneous,

However, Hermione, in spite of her pretense to mindless-
ness, is exalting the experience of vassion and instinct
in the mind. To Lawrence, her fixed mind which fails to
transcend the intellect is the most decadent form of con-
sciousness. Birkin replies to her that the young vpeople
are dead because they have not too much mind, but too
little-=they fail to ge beyond the intellect. Birkin in
condemnation of Hermione says:

You don't want to be an animal, you want

to observe your own animal functions, to

get a mental thrill out of them....What

is 1t but the worst and last form of

intellectualism, this love of yours for

passion and the animal instincts?

Her self was all in her head, she 4id4d not

know what it was spontaneously to run or

move, like a fish in the water, or a

weasel on the grass. She must always
know (pp. 35, 284).

Gerald, a hardened industrialist in Women in Love, 1s also

a victim of the triumph of mechanism, the dominanece.of -
idea and will, The sufferings and feelings of individuals
do not matter to Gerald; men are instruments or mere
conditions (p. 215). All Gerald's cold, mechanical mind

desired was "the pure fulfilment of his own will in the

struggle with the natural conditions....the substitution
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of the mechanical principle for the organic, the destruction
of the organic purpose, the organic unity, and the sub-
ordination of every organic unit to the great mechanical
purpose” (pp. 216, 223). Gerald®s icy death on the snow-
covered mountain is Lawrence's symbolic warning that the
fate of Gerald awailts all those who become mechanical and
fixed, who fall to change and develop creatively:

If humanity ran into a cul-de-sac and

expended itself, the timeless creative

mystery would bring forth some other

being, finer, more wonderful,...to carry

on the embodiment of creation....To be man

was as nothing compared to the vpossibilities

of the creatlive mystery....this was

perfection (p. 470).

According to Yoga philosophy, the most profound

knowledge of the unknown comes from the higher mind
of intuition, which transcends reason, It is on the
higher intultive mind that most of Lawrence's heroes
and heroilnes learn to rely; Ursula and Birkin of

Women in Love, Alvina of The Lost Girl, Ramon of The

Plumed Serpent, and Connlie in Lady Chatterley's Lover

succumb to the impulses and intultions from their “deep,
spontaneous centres,® once their vsyches are renewed

and regenerated into a higher state of consciousness,
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B. KUNDALINI YOGA

Throughout hls works, Lawrence alludes to the vprincivples
and opractice of Kundalini Yoga, a branch of Hindulsm, to
promote his theory of mindlessness as the true reality.
Kundalini Yoga or Laya Yoga as it is sometimes called is a
method for harmonizing the body and épirit and for actualizing
man's fullest nature, similiar in many respects to Tantra,
except that Kundalini emphasizes ascetism. Kundalini Yoga
is also a method for achleving control of the lower,
instinctual mind and developing the higher, intuitive mind,
The Yogl learns to focus his mind on the dark, inner recesses
of wisdom realized during long, silent hours of contemvlation
when the mind and intellect cease to function,

Through the discipline of Kundalinil Yoga, the Yogl
symbolically seeks to awaken Kundalini or the orimordial
energy, the ™"Serpent Power" lying colled and dormant at the
base of the spine and sends 1t upward along the spine through
seven centres of spiritual energy or chakras to the top '
off the head and ultimately to God. At every centre to which
the Yogi directs the Kundalini, he exveriences a speclal
form of bliss and gains special siddhis or psychic vowers
and knowledge. The ascent of thls energy through the body
is essentially an unfolding of one's own intultive nature or
one's real Self.

The seven chakras are storage vplaces for vital,
dynamic energy in the sushumna nadi or the astral counter-

part to the spinal column. Following the basic Hindu
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principle that man is a microcosm of the greater cosmos,
Yoga vhilosophy closely assoclates every vortion of the
physical body with an astral counterpart.15 The chékras
intimately correspond to centres of the spinal nervous
system in the physical body. The vhysical countervart to
the chakras of the astral body are the nerve plexus., The
currents of life force flow most vigorously when the
vhysical organs and the etheric centres that vnenetrate
them are both functioning harmoniously.16 The spinal cord
can be thought of metanrhorically as a viece of thread with
knots, the knots being the chakras, which are pierced as the
consclousness passes through it. Each of the seven orincivle
chakras represents a state of consciousness or a mental
plane; each 1s a centre of subtle awareness, and has its
own particular characteristics and'specific form of bliss
and feeling when awakened.

The seven chakras symbollically represent varticular
Hindu deltles and sacred animals.17 For example, Lord
Shiva resides in the highest chakra, the Sahasrara at the
crown of the head, and Kundalini also called the "colled
serpent®™ because it may make a hissing sound and a spiral-
like pattern as it works upward along’the svinal way, resldes
in the Muladhara (meaning root-supnort) chakra at the base
of the svinal column, When Kundalini 1is awakened, it does
not proceed directly at once to the highest chakra; the
Yogl must fake it from one chakra to another. The awakening

and upward ascent of Kundalinl 1s an extremely difflcult task

requiring years of special discipline, concentration, and
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meditation. The Yogl is often tempted to remain in the

lower chakras rather than continulng his practices; he may

mistake the lower states of bliss for the higher, or he may

be fixated on the newly-galned psychic, intuitive vpowers -

rather than on the final goal of illumination. Even

after reaching the Agna chakra at the forehead, the

practitioner could concelvably fall back to the lower chgkras.

In these instances when Kundalini rushes downward and unites

with a lower order, the carnal appetites are intensified,
Various highly evolved Yogi's have recorded some

of the psychic or physlical effects accompanying the

moving energy. Some have experienced these vibrations

of the vital alr in different parts of the body as

shocks of electricity or electric-like currents flowing

up and down the nerves. Others have experienced a feeling

of lightness and inexhaustible energy, the removal of

doubts and fears, and added physical flexibility and control.
Hinduism is based firmly on the premise that an

exchange of vsychlc energy is constantly going on between

all things in the universe.18 Accordingly, the flow of

cosmic energy through the chakras in the body, developed

through concentration, can produce startling and in-

exvlicable psychic phenomena. Lauwrence similiarly asserts

that "there certainly does exist a subtle and complex

sympathy, corresvondence between the plasm of the human

body, which 1s identical with the primary human psyche, and

the material elements outside., The primary human vsyche

is a complex plasm, which gquivers, sense-conscious, in
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contact with the circumnambient <>c>smos."19

In his essay "The Svirit of Place,” Lawrence refers

to the fine vibrations of the innermost soul which enabled
the ancient Aztecs to communicate psychically across
continents.20 He does not find vrophecy or clalrvoyance to
be absurd, but rather accounts for it in terms of a dellcate
submission to the sensitive "life-mystery™ within:

If we can understand the sending of wire-

less messages from continent to continent,

can we not much more readily understand that
the unthinkably sensitive substance of

the human intelligence could receive the

fine waves of vital effluence trans-

mitted across the intervening space,...and,

as in a dream, plainly comprehend?2l
However, man's self-conscious will and desire to know
and control destroys the primary life-force which gives
first-hand knowledge of all things. Lawrence feels that
there must be a measure of control over the spontaneous
life-force, but once this control is established for

control's sake, human 1ife falls to lust, compulsion, and

22
tyranny.

In Psychoanalysis of the Unconscious, Lawrence adopted

four of the seven principle chakras, and as in Kundalini

Yoga, he identified these astral centers with the ganglia

of the sympathetic nervous system. He divided the unconsclous
into four principle varts, the uvper level including the
thoracic and cardlac regions and the lower including the

solar vlexus and the lumbar ganglion.. He refers to the

upper body=-=the breast, throat, and face--as the sviritual

body or that state of being where the Self 1s consclous
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of its oneness with all things. In his essay entitled
"The Two Principles," Lawrence defines the sviritual being
or soul as,
«esthat blissful consciousness which

glows upon the flowers and trees

and sky, so that I am sky and flowers,

I, who am myself. It is that movement

towards a state of infinitude wherein

I experience my living oneness with

all things.23
The sviritual body seeks the revelation of the unknown
mysteries outside the Self in a new sympathetic and dynamic
mode of consclousness, The solar plexus 1s the centre of
this sympathetic system; it is the deepest centre of
consciousness which gives one the clue to the unity of the

24

cosmos,

The lower body l1ls the sensual being where the sgelf
is the centre of 1life; herein lles the knowledge that
®*]' am T--and these others are not as I am."25 It is the
centre of separate identity which gives us the strongest
self-knowledge. In "The Two Princliples" Lawrence refers
to the sensual being as a "magnificent central positivity,
wherein the being sleers upon the strength of 1ts own
reality, as a wheel sleeps in speed on its positive hub,
It is a state portrayed in the great dark statues of the
seated lords of Egypt" (p. 186). The lower body or the
voluntary system (symbolized in the demon-lovers in the
novels) is the seat of blood-consciousness--the dark
sex mystery. The loins or the lumbar ganglion and the

sacral plexus are the great centres of nassionate will

and pride which seeks self-mastery.



35

Lawrence's theory differs from Pryse's life force or
Kundalini Yoga in that he changed the flow of energy from
upward to outward in terms of positive and negative poelarities,
The idea of positive and negative electrical currents
running through the body and awakening the chakras was
probably adapted from Mme.Blavatsky®s idea of Fohat, the

electrical life-force in The Secret Doctrine.27 The upper

bedy is positively charged and thus unites man with others,
The lower body which establishes individuality is negatively
charged. Between the noles on each plane and between the
planes, as between the poles of a magnet, there flows a
"lovely polarized vitalism.™ The highest state of the soul
or full-consciousness of mind exists when all the elight
polarities are balanced--when four-fold consclousness between
the breast, belly, face, and loins is established within the
body. At the end of "Two ?rinciples“ Lawrence says:

Any man who 18 perfect and fulfiled lives

in four~fold activity. He knows the sweet

spiritual commumion, and he is at the same

time a sword to enforce the spiritual level;

he knows the tender unspeakable sensual

comrunion, but he is a tiger against any-

ome who would abate his pride and his liberty.(p. 189).

At the end of Psychoanalysis, Lawrence admitted that

his treatment of the chakras was incomplete:

St1l1l]1l remain to be revealed the other great
centres of the unconscious. We know four:
$wo palrs. 1In all there are seven planes,
That is, there are six dual centres of
spontaneous polarity, and then the final
one, That is, the great upper and lower
consciousness is only just broached--the
further heights and depths are not even
hinted-at.(p. 49).
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In Fantasia of the Unconscious, he added other centres and

hinted at the existence of a final one in the head equivalent

to the Sahasrara chakra; though in one sense, Lawrence felt

compelled to omit everything above the neck to promote his
theory of mindlessness, |
In the foreward to Fantasla, Lawrence expresses his

indebtedness to Yoga. He found in Yoga a key to the 1ife
force and the means by which the ancients preserved thelr
harmony with the rest of creation., Lawrence's preoccupation
with the serpent or the phallus as a dominant symbol of 1life
potency is closely linked to Kundalini; he felt that the great
problem of both ancient and modern man to be the liberation
of the divine serpent within. In Avocalypse, the dragon
or serpent is described as one of the oldest symbols of
human consciousness. It has two aspects which determine the
nature of the man himself: <the red aspect which is demonic
and destructlive and the greem aspect which is divine. The
dragon is a microcosm of the greater cosmic forces of creation
and destruction. He is the "great enhancer,® the "life-maker®
of the whole universe:

We see him in his maleficent aspect, red,

But don't let us forget that when he stirs

green and flashing on a pure dark night of

stars it 1s he who makes the wonder of the

night,...the heavens sumptuously serene,...

~=It 1s the same dragon which, according

to the Hindus, colls quiescent at the base

of the spine of a man, and unfolds sometimes

lashing along the splnal way: and the yogi

is only trying tghset this dragon in con-

trolled motion.28

In Women in lLove in the chapter "Snowed Up" Lawrence

refers to the "central servent that is coiled at the core
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of 1ife* (p. 442)., And then again in the chapter "Excurse®,
Ursula's intimate conmnection with Birkin is like an
awakening of Kundalinl, a connection with the cosmic source

of life:

It was a perfect passing away for both

of them, and at the same time the most

intolerable accession into being,...over=-

whelming, outflooding from the source of the

deepest life-force, the darkest, deepest,

strangest life-source of the human body,

at the back and base of the loins.(p. 306).

The serpent symbol also may be related to the phallie
or fertility god, Shiva, who developed from the early folk-
gods of anclient Aryan religions, the founding religions for
Hinduism.éQ The phallus 1s not only the dominant symbol of
fertility rites, but it is also the basis of modern Indian
culture where the palring off of the male and female principles
in the unlverse 1s at the root of all phenomena of natural
change.3D According to the Hindu myth of Shiva, the male
principle, and Shakti, the female deity of nature, the womb
of Shaktl contains the active force or creative energy of the
universe, and the phallus of Shiva creates the vhysical
manifestation of this energy in lifeaBI (see below pages 62-63)%
The significance of Lord Shiva's rhythmic dance as an

image of the source of all energy and movement within the
cosmos ,recalls Lawrence's interpretation of the servent in
the Etruscan tombs as representative of the "vivid vowers of
the inner earth,...the quick vowers that run up the roots of
plants and establish the great body of the tree, the tree of

2
11fe.'3' In Etruscan Places he is deeply imvressed by the
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predominandé of the symbols of the phallus or the "lingam,"®
the arx, and the womb in the tombs, and even compares them
to the "Shiva lingam at Benares™ and to the "Shiva caves

and Shiva temples®™'(p. 27).

C. PHILOSOPHY OF MONISM

Lawrence's monistic world view, as expressed most

confidently in Etruscan Places and Avocalyvse, is very

similiar to the Hindu Weltanschauung eibodied in The

Upanishads, a monistic doctrine.>> The basic principles

behind the philosophy of Hinduism and the theories of Tantra
and Kundalini Yoga is that man 1s a microcosm; all things
and principles in the universe (the macrocosm) are embodied
within man, and everything in the universe is permeated by
an energy or power (prana) emanating from the single source

of all being. The Upanishads vpoint out that Brahman, the

unchanging and formless spirit, is inherent in =all things,
from mineral to man, though it varies in its expression of
consclousness; in other words, Atman 1s an expression of

Brahman.34 The Upanishads deny the existence of the world

as separate from God; the world itself is manifestation
and not the handiwork of the Absolute.3>

Lawrence similiarly belleved that all things in the
natural universe whether it be "in the venom of the snake"
or "the rage of the lion"™ are microscopic entities of a

great organic power; or, in other words, that there is s common

essence inherent in all things. The resemblance of Lawrence's
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"god" to the "all-enfolding Brahman®™ is apparent in Lawrence's

‘ statement in Apocalypse that "God 1s revealed everywhere
and always as a spontaneous and natural element of life,"™
He points out that for the early Greeks "everything was
theos.”36 Lawrence felt that the early Greeks, the Red
Indians, and the Etruscans of about 700-300 B. C. lived
largely in the way he wished to live and thought we should
all live. The god-concept of the Red Indians as described
by Lawrence 1s very simliliar to the Upanishadlc concevont of
Brahman:

The Indian does not consider himself
as created, and therefore external to
God, or the creature of God., To the
Indian there is no concevotion of a
defined God....Never the distinction
between God and God®s creation, or

‘betweeg Spirit and Matter,...all is
godly. 7

The followlng passage from The Bhagavad-Gita translated

by Arnold compared to the subsequent one by Lawrence in

Etruscan Places, further illustrates the vparallelisms in

monistic thought:

To him who wisely sees,

The Brahman with his scrolls and sanctities,
The cow, the elephant, the unclean dog,

The Outcast gorging dog's meat, are all one,...

The sinless Brahma dwells in Unity,...(Bk. v, lines 7%-77)

The whole universe lived;...and had a great
soul, or anima: and in spite of one great
soul, there were myriad roving, lesser
souls; every man, every creature and tree
and lake and mountain and stream, was
animate, had its own peculiar conscious-
ness, And has it to-day.

The cosmos was one, and its anima
was one;...{(p. 83)
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Thus for Lawrence, as well as for the Hindus, the Etruscans,
and the Red Indians amongst other primitive societies, “god"
was an abstract principle of energy that 1s manifested in

every liviig creature,

D. CONCEPT OF DUALITY

Another key aspect of Lawrence's thought is his
principle of duality or doctrine of two princivles which
implies that material 1ife 1s a continual struggle between
two opposing principles, symbolically represented at
various times as the lion and the unicorn, the tiger and
the lamb, or the eagle and the dove, In his essay "The
Two Principles," Lawrence writes that the dual halves of
the universe (heaven and earth) were born out of one living
plasm, and every subsequent new thing was born from the
consummation of the two halves of the universe (pp. 176,
179, 180). This doctrine is very similiar to the Yogic
assertion that everything in the universe is divided into
opposite polarities, each necessary for the existence of
the other, like the voles of a magnet, The magnetic
attraction between the polarities generates constant ﬁotion.
creating the energy of the universe.38

In Lawrence's essay "The Crown"™ (1915), this vital
struggle of contraries is one in which the lion and the
unicorn are continually struggling for the crown although
both would cease to exist if they actually won the fight

‘ 39

which is their sole reason for existence, Lawrence states
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that the crown is not achlieved upon the triumph of the ego
’ in love or power, but rather the crown rests in the perfect
| harmony and balance of the opposite forces of life:
‘ When either [the lion or power and the

unicorn or lovel] triumphs, the true

crown disappears, and the triumphant

puts a false crown on his o head:

the crown of sterile egoism.
Caesar and Napolion, Lawrence maintains, were magnificent
in the fight, but when they were triumphant in power,
."exalted in their own ego,®™ they fell,

| However, Lawrence failled to maintain a consistent

position in regard to what relationshin these polarities
should have to one another and how one should deal with
these extremes in 1ife., At times, he maintained that one
should go to the extremes of any experience (which means
"undaunted suffering and undaunted enjoyment“ul); though,
he adds, at other times, that one should not and cannot
maintain life at the extremes.*2 He fluctuated from an
insistence that the dualities of life--male and female,
spirit and matter, love and power--maintain their dlstinct
ldentities to a contention that the separate forces be
fused and united.

On the one hand, he glorifies the conflict which 1s
the inevitable result of these forces maintaining separate
identities. He encourages man'to engage in the struggle
of 1ife and embrace the two opposites:

Man knows the great consummation in the
flesh, the sensual ecstasy, and that is
eternal. Also the sviritual ecstasy of

unanimity, that 1s eternal., But the tgg
are separate and never to be confused.
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In rebellion against the excessive spiritualism of
Christianity and Platonic ideals and absolutes, he
emphatically maintained that the chlief need of man is to
fulfill the potentialitlies of l1life in the present, the
temporal world as opvosed to any form of lofty, spviritual
detachment:

I don't want eternal 1life,...Yet while

I live, I want to live. Death, no doubt,

solves 1its own problems, Let Life solve

the problem of living....

*Teach me to live that I nay,
Go gaily on from day to day.!
Lawrence tried to restore the god concent to its

natural, physical quality by emphasizing the body of god,
the presence revealed in the living process of creation,

the urge that comes forth and takes shape:

God is a great urge, wonderful, mysterious,
magnificent ...

His urge takes ﬁgape in flesh, and lo!
it is creation! '

God is real and potent only when he takes form in the
substance of 1ife, and has "being in the flesh:"

There is no god

apart from poppies and the flying fish,

men Singing songs,ugnd women brushing their

hair in the sun.
Yet, on the other hand, Lawrence®s belief in a

natural, harmonious universe as expressed in his admiration
for the Etruscan world, for example, impllies a meta-

physical belief in an absolute reality beyond all dualities

of the material world:
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each thing had a clear outline, visually,
‘ but in its very clarity was related emotionally
or vitally to strange other things, one thing
springing from another, things mentally
contradictory fusing together emotionally,
so that a lion could be at R?e same moment
also a goat and not a goat.
He desired the wholeness and unity of being which comes
from the union of all dualities. The followling passages
from "The Crown™ express his recognition of the eternal
element of being which is whole and undivided:

I know I am compound of two waves, I, who
am temporal and mortal....

But we have being also in timelessness, we

shall become again absolute, as we have

been absolute, as we are absolute,...We know

in the last issue we are absolved from all

opvosition, We know that in the process

of life we are nurely relative, But time-

lessness is cur fate....

Without God, without some sort of immortality ...

without something absolute, we are nothing....

(pp. 24, 21, 89).

His artistic struggle to integrate his own nature,
psychologically divided in its masculine and feminine desires
and in the desires of the flesh and svirit, is evidence of
an unconsclous deslire to be eternal not necessarily in time,
but in the Self, in consummate being. He désired to be
relieved of the bondage of mortality, if only for a trans-
cendent moment--for the absolute (Brahman) is that which
18 beyond 2ll dualitlies, that which verfectly blends all
opvosites,

In Kangaroo, he writes that "every living creature

has an individual soul,...which connects it individually

with the source of all 1life, as man, in the religious
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terminology, is connected with God, and inseparable from
God" (p. 300). It was this mystical connection, the sense
of oneness with the elements and God that Lawrence longed
for all his 1life; he longed for "the moments when we cease
from our temporality....when we see the sow-thistle
gleaming, light within darkness, darkness within light, con-
ni8

summated, we are with the song and the iris.

In Etruscan Places, though he defines the soul in

every creature as "that mysterious conscious noint of
balance or equilibrium between the two halves of the duality,

the fiery and the watery,™ he concedes that "the soul itself,

G&y 1talicé) the conscious spark of every creature is not
dual; and being the immortal, it is also the altar on‘which
our mortality and our duvuality is at last sacrificed" (p. 94).
It is in this concession that he comes closest to the Hindu
belief in Atman and Brahman, the individual and world souls,
respectively.

Though he proclaimed to the world to "joyfully engage
in the struggle of 1life,® hg refused to accept it in him-
self. He desired to emerge triumphant over himself, not
the triumph of the ego, but the triumph which lies in the
unification of being, in the ultimate realization of
Selfhood-~that in essence he too was eternal. It was this
belief that enabled Lawrence to rise above his own
momentary despair, doubts, and disillusionments, and to
maintain his religious vision of a greater day of the human

consciousness in the presence:of tragedy, death, and chaos.
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LAWRENCE'S THEMES IN RELATION
TO HINDU THOUGHT

A. TEE QUEST FOR RANANIM
B. THE FAILURE OF RANANIM

C. THE QUEST FOR SELF-REALIZATION
AND UNITY OF BEING




A. THE QUEST FOR RANANIM

After World War I, Lawrence made his most drastic
reappralsals of England and 1life in general. The war
was his proof that Christianity had failled, that man had
lost his living comnection with God. It indicated the
brutal triumph of a decadent life when all is "destruction
and dying and corruption.®™ During the Wér, not only were
Lawrence's efforts as a writer frustrated, but he and Frieda
suffered from poverty and political persecution as well,

He also began to fear, as did Huxley and Orwell, that
the scientific method and technology as the means for
bullding a better world, free from want and struggle, was
dragging humanity towards a world far different than that
envisioned by the early materialists. Technology's ravnid
advance was gradually reducing men to fragmentary, mechanical
beings and already had caused hardships like the body-
crivpling and mind-numbing factory towns of the industrial
revolution, and the horror of mechanized war., Modern man
was presented with the frightening alternatives of a Brave

New World or Nineteen- Elghty-Four. His realization that

England as well as all mankind needed in its present turmoll,
not a material Utopla but a new revitalized spiritual one

to husband its aspirations and virtues,”led to his own
prophetic vision of a pagan Utopia—-Rananim, a world where
all men lived as the pagans lived, in vital conmnection

with theilr own souls and the mysterious cosmos.
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In 1916 Lawrence wrote to his close friend and fellow-
writer, S. S. Koteliansky, of his plans to begin an ideal
communlty somewhere in the world:

We must add all our strength together, all

of us, to win a new world, a new being

together; it is not enough to have being -

individually, we must have a true being

in common, '
K., W. Gransden surmised that Lawrence probably derived the
name Rananim from a Hebrew chant (hanane Sadikhim Sadikhim
Badanoi®) which Koteliansky often sung to him.2

After his plans to establish Rananim first in London
with Bertrand Russell and later in Cornwall with the Murry's
fell through, lLawrence lefft England feeling betrayed and
alienated, and éet off on restless wanderings around the
world in search of "a new life,® "a new beginning," and
"the inception of a new epoch.® He declared to "Kot" in
January 1917:

I shall say good-bye to England, forgver,
and set off in quest of our Rananim.

At one time he had hoped to establish his ideal
community in Florida with the J. Middleton Murry's, but
his relationship with Murry, as well as with Russell and
numerous other friends falled to meet the expectations of
unanimity and sympathy envisaged for the inhabitants of
Rananim,

In 1919-20, lLawrence teavelled to Italy, the Isle of
Capri, and Sicily, but he was disillusioned to find that
the Italian and Sicillian peasants had been corrupted by

modern civilization. The betrayal of his dream of Rananim
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in real 1life forced him to create an imaginary world
through his art. ‘Most of the novels written in exile from
England during the post-war years embody his search for a
primitive Utopla, but it was not until The Plumed Serpent
(1926) that the dream found full embodiment.

In Sicily in 1920, Lawrence completed The Lost Girl,

the first major work written in exile., Incidental

symbolism in The Lost Girl, varticularly the figure of the

European=Japanese wrestler, foreshadows the pagan symbolism

of The Plumed Serpent and Lawrence's growing interest

in primitive cultures and the unitive myths of the ancient
past. The wrestler's body 1s tatooed with a blue and
vermlilion colled serpent which is later to become the symbol
of Quetzalcoatl, the plumed serpent or resurrected Aztec
god of Mexico. The eagle that spreads his "terrible wings®
over the naked shoulders of the wrestler and the serpent
which curls itself around the loins and haunches are much
like the Aztec emblem of the eagle within the ring of a
serpent. The tatooed serpent symbolizing the phallus
accentuates the Jap's potent animal nature and awakens
Alvina, the heroine of the novel, to the deeper forces of
life,

Aaron'’s Rod, written in Italy in 1922, is also an

important stepping-stone in the development of Lawrence's
utoplan concept., Aaron's quest for his ®lost consciousness"™
and "the power at the base of the spine," takes him to Italy,

but there Aaron discovers as did Lawrence that even the once
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dynamic consciousness of Italy was being suvppressed by the

Q war machine, the mechanical ideal:

«sothe horrible sameness that was svreading
like a disease over Italy from England
and the north....the blg oneness
swallowing up the many diversities in
its insatiable gnawing appetite, leaving
a dreary sameness throughout the world
that means at last complete sterility.a

Aaron's Rod was the beginning of Lawrence's realization

that he would have to leave Europe entirely and explore
older lands and cultures. Lilly, Aaron's male companion,
expresses thils sentiment at the end of the book when he
says, "I would very much like to try life in another
continent among another race, I feel Europe becoming like
a cage to me" (p. 281l). 1In chapter nine as Lilly sits in
London reading Frobenius, an anthropologist who greatly
influenced Lawrence, he hints fascination with vrescientific
cultures, "the world before the flood:"

I would have loved the Aztecs and the Red

Indians., I know they hold the element in

life which X am looking for--they had living

pride,..,.That was the true blood (p. 92).

Throughout the novel Lawrence uses images of nature,

dreams, myths, and symbols to convey a sense of vnrimitive
union with nature or cosmic consciousness., 1In chapter
nineteen, as Aaron llies musing under a cypress tree in
Tuscany, hls mind seems to wander freely through time in a
transcendant state, while hls soul breathes and communicates
with the ageless cypress trees rustling in the wind. The

trees call up images of old lost races and languages "where

@ men had the wonder of demons about them."™ As in clairvoyance,
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Aaron perceives "that our life is only fragment of the
shell of life., That there has been and will be life,
human life such as we do not begin to conceilve, Much that
is 1ife has passed away from men, leaving us all mere bits"
(p. 257).

After Lawrence's disillusionment with Italy and the
rest of Europe, he and Frieda visited the Brewsters early
in 1922 in Ceylon, but Lawrence found the place too hot
and energy-bleeding.5 Later that yesar they travelled
to Australia to "try a new continent.® The Australian .
venture yielded two novels, Kangaroo (1923) and The Boy in
the Bush (1924), but he found the Australian temperament
too cold and indifferent to establish there his”colony of
sympathetic souls.® He continued his search in Tahiti,
but it was not until 1923 when he arrived in Mexico, the
land of the Aztecs and the Red Indians, that Lawrence
found the primitive-religious atmosphere in which his

ideal of Rananim could flourish.

B, THE FAILURE OF RANANIM

In 1923-26 in Taos, New Mexico, where Lawrence

remained for three years, he wrote The Plumed Serpent which

he called the most important of all his novels.6 The

Plumed Serpent was Lawrence's most ambitious attempt to

recover a pagan Utopila. Don Ramon, the vnrophet-leader in
the novel, in his quest to save Mexico from the oppressing

forces of materialism, mechanization, and Catholicisnm,
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turns to the myths and symbols of thé ancient society of
the Aztecs which preserves some of the esoteric wisdom of
past Utoplas (as Atlantis).

Don Ramon imagines a universal church where "God 1is
one God," though he may take many symbolic forms in
different countries such as Mithras of Persia, Brahman of
India, and Hermes of the Mediterranean., Hé realizes that
there is one central truth or God-mystery inherent in all
religions to which all prqphetg--Christ, Buddha, and
Mohammed--allude, "The mystery is one mystery, but men
must see it d1fferent1y.'7 His goal is to make a new
connection between the people and the circumnambient
universe as an "Initiate of the Earth" (pp. 183, 272)..
As Don Ramon's plans triumph, Kate, the Irish heféine.
senses thé atmosphere of the "pre-~Flood world ...When
great plains stretched away to the oceans, llke Atlantis
and the lost continents of Polynesia;...When the mind and
the power of man was‘in his blood and his backbone, and
there was the strange, dark inter-communication between
man and man, and man and beast, from the vpowerful spine"
(pp. 454-455), Kate sees that Don Ramon is trying to
fuse the lost continent under the sea, the old religious
world, with modern, scientific Europe.

By renewing the old Aztec gods and incarnating them
in living men, Ramon revives the old pagan religions. In
order for the new living gods to emerge, the images of
old or Christian religlons must be burned. Quetzalcoatl,

the pre-Aztec feathered snake, is reborn into a symbol
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of the central mystery by Don Ramon.

Much of the symbolism of the cult of Quetzalcoatl
and the idea of a new Utopla came from the archaeologists,
Zelia Nuttall, Frazer, Frobenius, as well as from Mme,
Blavatsky.Bq The symbol of the eagle within the ring of
a serpent with its tall in its mouth 1s described by Kate
as "a curious deviation from the Mexican emblem" (p., 129).
However, this symbol is not as curious as Kate describes
if one concelves it as part of a theosophical system which

Lawrence alludes to in the foreward to Fantasia. For

example, seven is the numerical key to Mme., Blavatsky's

theosophical system; in The Servent, seven men symbolically
brood at Don Ramon's ceremonies, and there are seven triangles
completing Quetzalcoatl®s symbol.

Quetzalcoatl, the bird-snake with its tail in its
mouth, could also be identified with the servent Kundalinli.
In a ritual prayer, Don Ramon refers to Quetzalcoatl as the
“Snake of the eternal cosmos" which has'no tomorrow, no
yesterday, or today, but only i1s now® (o. 193). This
ideal state of being is like the union with Brahman, when
man's body and soul are at one; it is the timeless and
ultimate Self-realization. Don Ramon exclaims:

When the plasm of the body, and the plasm
of the soul, and the plasm of the spirit
are at one, in the Snake I anm....

When the snake of your body lifts its head,
beware! It is I, Quetzalcoatl, rearing up
in you, rearing up and reaching bevond the

bright day, to the sun of darkness beyond,
where is your home at last (pp. 194, 134).
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Lawrence seems to suggest in these ceremonies that a

lapse into "cosmic time®™ or into "timelessness™ will bring
greater wisdom and Self-realization. This i1dea corresponds
to that expressed by Krishna, the incarnated god of The

Bhagavad-Glta. Krishna advises Arjuna, a warrior lamenting

the blood-shed of battle, to view his predicament in relation
to cosmic time. He says in effect that the essence of life
is indestructible and that the body of man is merely a
"fleeting frame" for the infinite spirit:
Life is not slaint
Never the spirit was born; the spirit shall
cease to be never;
Never was time it was not; End and Beginning
are dreams!
Birthless and deathless and changeless remaineth
the spirit for ever;
Death hath not touched it at all, dead though
the house of it seems! (Bk. 11, lines 75-84)
The spiritual exercises which Don Ramon verforms in
the darkness of hils room are very close to those performed
by the Yogl as he seeks to awaken the sleeping Kundalini,
As do the Yogis, Don Ramon takes great care to dissolve
his mind and consciousness into pure unconsclousness, to
bring his soul into contact with the timeless mysteriles:
Invisible in the darknsss, he stood soft
and relaxed,...feeling the dark fecundity
of the inner tide washling over his heart,
over his belly, his mind dlssolved away in
the greater, dark mind, which i1s undisturbed
by thoughts (p. 212).
Ramon's experience is comparable to the following descrip-
tion of the Hindu saint, Ramakrishna's transcendence and
dissolution into the knowledge of total being:
. He has plunged at last into the one

reality, the brimming ocean of utter being, .-
boundless as the sky, indivisible absolute.9'
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As he poses for an artist, Ramon sits in silent, mindless

communion with the darkness:
Ramon sat erect, almost motionless, with a
great stillness of repose and concentration,
thinking about nothing, but throwing out the
dark aura of power, in the spell of which the
artist worked (v. 190).
These exercises give him the vower and wisdom to
initiate Don Cipriano into the mystery. Tindall attributes
the model for the initiation ceremony to the ceremonies

described by Pryse in his theosovhical book, The Apocalypse

Unsealed.10 In the ceremony performed by Don Ramon,
Cipriéno, bound from the loins down, remains motionless

as Ramon transmits hls power to the centers of his body,
firmly pressing his hand over the varlious parts until both
men pass into a trance-=like state of mindless unconscious-
ness, similiar to the Yogi's transcendence of consciousness
and Kundalini's ascent up the svine (p. 404). This mystical
encounter between the two men unties their souls in vurpose:
To bring mankind back to the source of all things, back

to the pure being hidden in the primitive unconscious.

Now Don Cipriano can control "the sleeping or waking seroent

in the bellies of men" (p. 411).

The Plumed Serpent is not only Lawrence's most

ambitious gttempt to recover a pagan Utopla, but also to
fuse the tension between blood and spirit, by elevating
blood into the higher nature of spirit. The mystical

communion between Don Ramon and Cipriano anvears to be a

symbolic attempt by Lawrence to resolve his own versonality
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conflicts=-~the split between the dark, sexual nature

symbolized by the serpent, and the upper sviritual natu:e
symbolized by the eagle. Cipriano embodies the lower
nature or the sensual being. Hls centre of consciousness
resides in his loins; the power centre is the serpent at
the base of the spine, His sensual soul seeks mastery and
dominion, and thus, it is fitting that he is a soldier.
Just as Minette in Women in Love is trapped by her own
passions and instincts, Cipriano too can not rise above
this lower level of mind.

On the other hand, Ramon as the svniritual leader
embodies the uvper nature of man which transcends the
instincts and the intellect into superconsciousness and
union with the mysterious cosmos. He represents the eagle
or the lofty sky god. The symbol of Quetzalcoatl, the
prlumed serpent, represents the union of the earth and the
sky, the union of Cipriano and Ramon, and ultimately for
Lawrence, an integration of his own sviritual and sensual
selves, However, by reincarnating Ramon as the living
Quetzalcoatl, Lawrence seems to be exalting the ovure
spiritual natur%of man over the physical, earthly principle.

The "Morning Star® referred to by Don Ramon also
seems to represent the absolute union of two ov»vosites;
it is man's godhead or divinity which unites male and
female in a supreme consummation and shines on them both:

Don Ramon's Morning Star was something

that sprung between him and her and hung
shining, the strange third thing that was both
of them and neither of them, between his night

and her day....The soul is the Morning Star,
emerging from the two (v. 425).
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The "Morning Star"™ is the meeting ground or the sacrament
in all creative human relationships.

The earth and marriage rituals in which Kate and
Theresa are renewed to a virgin state apvear to be an
attempt to rediscover a pure state of innocence and
virginity similiar to the Yogifs avowal of celibacy to
recover his pure spiritual essence, After Kate is ritual-
istically reborn into the vi:gin goddess Malintzi, she
realizes that "when one finds one's virginity, one realizes
one is among the gods" (p. 431).

When Ramon is stabbed in the back and nearly dies
from loss of blood after the attack on Jamiltevnec, Kate
realizes that the body is only a "gesture" or a "flame

of the soul":

All she could see of the naked body was

the terrible absence of the living soul

of 1t. All she wanted was for the soul

to come back, the eyes to open (p. 330).
She is renulsed by what were once dark beautiful bodies
of the dead assassins; the prhysical body becomes only a
gruesome mockery after death. Kate shudders at the
®*distorted animalism" of these dark natives who are only
"half-evolved"” or "half-made" because theilr souls are
incomplete, crushed by their powerful wills, Earlier
in the novel, she is drawn to the sacred Lake of Sayula,
the centre of the new world, because there the individual
has the possibllity of developing his half-created
potentialities. But Kate does not submit to the "half-

created soul”™ within her at the end of the novel.
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Trapped by her intellect and self-conscious ego (as
Lawrence was), she can not free her svirit to follow
Ramon's direction, yet she is reluctant to abandon her-
self to her sensual instincts-=to Cipriano.

However, Kate's final submission to the dark, sexual
powers of Cipriano 1s ultimately Lawrencefs admission of
fallure to rise to the spiritual heights whereby he could
realize the unity of his being'in relation to the universe,
Lawrence succeeded in merging with the dark gods in the
flesh, but his weak-spirit falled him. Kate's last
utterance of "Te quiero mucho®™ to Cipriano is a final
collapse back to phallic consciousness (p. 487). Like
Kate, Lawrence realized that he could not deny this basic
part of himself, He finally admitted to himself too that
Frieda did not want his spiritual self, but only Cipriano,
the demon-lover, And so in the final phase of his writing,

(Lady Chatterley's Lover), he turned from the supernatural

to the natural, from the divine to the human nature in

man.

The Serpent had been a mass of contradictions between

the blood and spirit, a confrontation between Lawrence's two
selves: There are bloody executions and sanctimonious
hymns, butchery and purification rites. In one instance,

he recoils from Christianity and the fixed spiritual will

of Carlota, Ramon's first wife; yet in another, he trans-
forms Kate into a young virginal bride. He rejects the

blood of the bullfight, yet condones blood-sacrifice
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for his own ritual. Within a mystical context, Lawrence

O could accept "blood,* but he could not confront it physically.

The Plumed Serpent was enveloped in an atmosphere

of frustration, anger and despair. It was a failure as a
novel insofar as Lawrence's own life was a falillure to
integrate himself and declare hls own deity or in Jungian
terminology, his "dark god.®™ It was impossible for Lawreﬁce
to save a country where twentieth century Americans and
Irish mix with primitive Mexicans by instituting a syntﬁetic
primitivism of painted savages, His own concept of Rananim
embodied utopian ideals as unrealizable as the Christian
ones he attacked., Lawrence's problems were compounded by
his unstable relationship with Frleda which hindered any
attempt he made to establish harmony within himself. While
in Mexico, she continually longed to return to her children
in England.

In the light of Hindu philosobhy, Lawrence's vproblem
was that he did not realize that the sacred god-mystery can
never be fully incarnated in ikons or embodied in rituals,
In Hinduism, the images of deities such as Shiva, are used
as alds in religlous life for those who find the Way of
Pure Knowledge (Jnafa), a contemplative path, too ébstract.
The Hindu concept of the avatara (Divine Incarnation), the
mediator between men and God, developed within the Bhakti
(Way of Devotion and Love) school to aid men to grasp the

formless, abstract nature of Brahman. Unlike Christianity

which accepts only one Divine Incarnation in Christ, Hinduism
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accepts many incarnations of the "Formless One,® though
the doctrine of the avatara may be treated either as a
useful myth or as literal 1ncarnations.11 However,
every Hindu hopes to escape some day from the necessity
of using images which desecrate the mystery. The real

god is one's true self; Ramon's own created soul is the

god, not the living incarnation of Quetzalcoatl,

With the completion and the failure of The Plumed

Serpent, Lawrence's antagonlsm*towards England -and Europe.
died out. Finally, back in Europe in 1926 Lawrence
admitted in a letter to Rolf Gardiner that America fell
short of his ideals:

I am very much inclined to agree that one

must look for real guts and self—resggnsibility

to the Northern peoples [of Europe].
The actual Indlan was degenerate and Lawrence felt that
he had tried in vain to restore a barbarous nation to
vitality., In an article on "Europe v.s. America,®™ he
frankly admitted that he had been fobling himself:

It wasn't Burope at all, it was myself,

keeping a strangle-hold on myself. And

that stranglehold I carried over to America,

as many a man a¥g woman, worse still, has

done before me.

In his works after The Plumed Serpent, Lawrence abandoned

his fruitless “quest for Rananim®™ and the burdensome

saviour role he had assumed after the war,
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C. .THE QUEST FOR SELF-REALIZATION AND UNITY OF BEING

Lawrence's novels, short stories, and poems written
after 1916 embody not only a quest for Rananim--the desire
to achieve a fuller consciousness for mankind--but also a
vpersonal quest for supreme conscliousness. Lawrence's
"struggle to be" expressed itself in two modes: the love=
mode and the power-mode. The love-mode (to be discussed
more fully later) was an attempt to achieve a higher
ascension into single being or ultimate Self-realization
through the physical love union.

In most of the works of the 1ove-mode. Lawrence
turned his vision towards the natural world of man, socilety,
and nature in contrast to the great cosmic vision of

The Plumed Serpent. He sought the divine element of

being, not the pure sniritual consciousness as in The
Servent, but more realistically, the spirlit that is
manifested in the pvhysical body. During these perilods,

he remained somewhat detached from soclety, refraining from
active particlipation in the social-political world. Though
he fervently attacked industrialism, technology, and the
war, he made little or no attempt to incorvorate his
theoretical 1deas into practice.

However, Lawrence worried that by taking the road to
the true self through love-~either sensual or spiritual--
he was cut off from the world and its vproblems. Richard
Aldington in an introduction to Kangaroo comments on

Lawrence's problems as a writer:
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Mistaking perhaps his power as a writer

for power as a leader, Lawrence was

constantly brooding over the thought

of himself as a leader of men in actione=

only to recoll violently and instinctively

from any such part the moment he sensed--

or his 'daimon' sensed--that it would

interfere with his power as a writer, which
required pure individualism and isolation- (p. ix).

He was uncertain and divided between the conflicting desires
for communion in love, individuality in opower, and indivi-

dual artistic integrity.

The Power-Mode

In Aaron's Rod (1922), Kangaroo (1923), and The Plumed

Serpent (1926), he abandoned any notioné of ascetism or
detachment from the world. His inability to resolve his
problems satisfactorily through the "love-mode" led him to
seek an alternative solution in the "power-mode.* He
attempted to combine his individual quest for full-selfhood
and his quest to "save the world" by taking volitical
action as a leader in the world of men., However, the

"power-mode" explored in Aaron's Rod and later in Kangaroo

and The Plumed Serpent failled to bring fulfillment and

self-sufficiency to Lawrence and to resolve the problems
of relationship and society. Aaron's rod, the vhallic
symbol of his independent manhood, is smashed when a bomb
explodes in a cafe, and Kangaroo®s warm pouch, which was to
offer security and fulfillment for mankind, 1s destroyed by

a bullet.
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In terms of Hindu thought, Lawrence's problem was
that he falled to deal consistently with himself first, with
the integration and perfection of his own being, before he
assumed a saviour role for the world and attempted to put
his i1deals into practice. Only at times does he realize,

as in the words of Lilly in Aaron’s Rod, that the only true

goals are the recognition of "the unique, integral self,”
"the Godhead within," and "the ultimate fulfillment of one's
own soul's active desire?’ (pp. 286+287). In the last
chapter of the novel, Lilly says in essence that there are
no goals or 1ideals outside oneself; love, power, or God
are "great dynamic urges". in life in which one may passionately
seek to lose or consummate oneself, but ultimately man
is alone insofar as he is a single, individual soul:

You can't lose yourself, neither in

woman [lovel nor humanity fpower] nor

in God....You are yourself and so be yourself....

There's no goal outside you--...No God, whom

you can get to and rest in....There is only

one thing, your own very self (op. 285-286),

Lawrence's emphasis here on personal resoonsibility,

on the self as the only true reality or "god", is very
close to the Hindu idea that the path towards enlightenment
and Self-knowledge must be travelled alone. Unlike
orthodox Christianity which stresses powerless man who
needs help or "saving grace" from a higher being whether
it be God or Christ, Hinduism emphasizes individual self-
reliance and self-responsibility as the ultimate goal, for

the Self is god, or Atman is Brahman.
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The ideas expressed in Lilly's words to Aaron when
he speaks of man's sole duty to integrate and develop his
innermost self, "the Phoenix", and to unfold his destiny
also are closely linked to the Yogl's development of his
self as a gradual flowering of his consciousness, often
symbolized in the blossoming of the multi-pétalled lotus.
The idea expressed in the lotus 1s that the "thousand petals"”
or the layers of the illusory self are to be continually
unfolded so as to reveal the innermost Self. It is
interesting to note in this context Lilly*s reference to
the unfolding of one's destiny "as a dandelion unfolding
itself into a dandelion®™:
Your destiﬁy comes from within, from
your own self-form. And you can't know
it before-hand, neither your destiny nor
your self-form. You can only develovo
it..e.YoOu can only stick to your own
very self,...And by so sticking you
develop the one and only vhoenix of
your own self, and you unfold your

own destiny, as a dandelion unfolds
itself into a dandelion (p. 286).

The Love-=-Mode

Lawrence's attempt to resolve his problems through
the "love-mode" was more realistic than the "power-mode"
because he abandoned his saviour role and worldly missions
and concentrated on the nerfection of individuality
through the love union with a woman. His attempt to
reconcile the sviritual with the physical realities by

affirming the "divinity of the flesh" through a harmonious
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sexual unlion was probably his most successful vath to
’ "unity of being" and the realization of moksha. Lawrence's
mystical view of the love union, as expressed most

confidently in Lady Chatterley's Lover (1928), is one of

the most striking parallels to Tantrik Yoga.

Ancient Tantrik wisdom contends that only by leying
hold of the power inherent in love and the sex force
can we find the creative energy to ascend to spiritual
liberation. This belief is based on the foundation that
everything in the universe came into being through the
union of opposite forces, only on a cosmic scale.lh
The Tantrik "Myth of Creation" assumes that all creation
is the result of the sexual union of Shiva, the masculine
deity of nature who possesses the "pure unmanifested
consciousness," and Shakti, the female delty who vossesses
latent in her womb the supreme, primal energy of the
universe, According to the myth, when Lord Shiva and
Shakti united, the great cosmic power in Shakti's womb
was generated and all things in the universe were created;
the great primordial vower of the universe was released in
the union of the comvplementary ovposites., These opposites
are two aspects of the same reality, neither of which can
exist without the other,153

On the human level, the ecstasy exvperienced symbolically
recapitulat&s: the cosmic union of Shiva and Shakti.
Through the union of two opvosites the Yogi transcends

the human state, and the two become a single principle of
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pure being; they return to the condition of oneness or
Brahman, All intercourse is thus regarded as sacramental
in nature. The love union is an expression of each lover's
indwelling identity with the other; each perceives the
divine perfection and infinity of the other, the same
perfection and infinity that is present in every grain of
sand or blade of grass. The least intrusion of the ego,
however, involves a return to the illusion of duality.16

Like the Tantrists, Lawrence viewed woman as an
instrument for awakening the deep powers of consciousness,
Her womb (Shakti vprinciple) is a mysterious source of
creation which holds the key to the divine powers. In
the essay "The Crown,"™ Lawrence refers to the "consummation
in the darkness" which will lead back to the womb, the
source of 1life and to the discovery of the true nature of
belng:

What way is it that leads me on to the
Source, to the Beginning? It 1s the

way of the blood, the way of vpower....

I can become one with God, consummated
into eternity, by taking the road down
the senses into the utter darkness of
power, till T am one with the darkness

of initial power, beyond knowledge of any
opposite, It is thus, seeking consum-
mation in the utter darkness, that I come
to the woman in desire (pp. 24=-25),

Lawrence endeavoured to achieve supreme consciousness
or moksha through the sexual unlon with Frieda, but he was
uncertain whether to follow the difection of blood, "the
road down the senses™ or the higher realm of svirit.

Frederick Carter writes that though Lawrence thought of the
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body as a "mystical body,"™ he persistently reverted to the
O nassional, emotional man of flesh whom he considered to be

in the most urgent need of salvation; Lawrence despaired

at the continued loss in sensuous awareness and human

sensibility.17 He fluctuated from the extremes of a

sensuallity of sheer separateness of beling and a svirituallity

of fusion with Friedafklternative pathways to higher

consciousness. Frieda did not believe in his spiritual

quest; she only wanted the earthy, passionate Lawrence,

not the soul-gearching holy man. Consegquently, he was

also torn between satisfying Frieda's sensual demands and

his own spiritual needs. oo

In a philosovhical essay on dualism, Lawrence's attitude

towards the highest relationship between male and female

as a "delicate union," a "fusing into oneness,” which arises

in the birth of a2 harmonious soul is very close to the

18

Tantrik view. The lesser relationships, according to

Lawrence, tend to be continual processes of reduction; as
the two lovers or "polarities" become more and more
antagonistic towards one another, they tend to become
more mechanical and 1solate until finally the balance and
connection between the two is broken entirely:

The coming-together of the sexes may be

the soft, delicate union of oure creation,

or 1t may be the tremendous conjunction

of opposition,...From either of these con-
sumrmations birth takes vlace, But in the

first case it is the birth of a softly

rising and budding soul, wherein the

two principles commune in gentle union,

so that the soul is harmonlous and at one

with itself. In the second case it is the
birth of a disintegrative soul, wherein the two
principles wrestle in their eterggl ovnosition:...
a way of psychic disintegration.




65

The love between Birkin (as Lawrence) and Ursula

O (as Frieda) in Women in Love is a vital love of "pure,

mystical communion,® a "fusing into oneness.®™ Together
they contemplate the mysteries of nature and seek to
submit their intellectualizing egos and wills to achlevé
a higher ascension into single being beyond the love union.
Birkin remarks to Ursula:
I do think,...that the world is only held
together by the mystic conjunction, the
ultimate unison between people--[@an and
woman)...Love is a direction which excludes
all other directions. It's a freedom
together,...There is,...2 final me which
is stark and impersonal and beyond resvonsi-
bility.(pp. 143, 137).
The love between Gudrwn and Gerald, on the other
hand, is depicted as a destructive love, experienced
in the mind and ego. They both turn to the material
world outside for knowledge rather than seek the true
reality within themselves. Gerald seeks an outside
connection in industry and views 1life and veople in terms
of their functions as "instruments™ rather than their
individual qualities. Gudrun as an artist cultivates the
finished verfections of the vast, denying the snontaneous,
creative life in the present. Their love is one of
®"psychlic disintegration" or "reduction," which culminates

in Gerald®s icy death in the Alps and Gudrun's emotional

despair.

Lawrence's approach to the sexual relationshiv in

@ The Lost Girl tends more towards the sensual and instinctual



66

than towards the Tantrist view, His attitude seems to be
that the burning fires 6f sheer sensuality will cleanse
and purify the body and rid the mind of its abstract self-
consciousness, bringing the self back to pure blood or
phallic consciousness. In an essay on "Love," Lawrence's
attitude towards the "redeeming® qualities of sensuality
are made more explicit:

eeseXtreme sensuél love,...1s8 the only

fire that will purify us into singleness,

fuse us from the chaos into our own

unique gem-like separateness of being....zo

Alvina, the heroine of The Lost Giri who is victimized

by the sterile and faded conventional values of middle
class English soclety, galns a greater awareness of her
distinct being and of the sensual life after she succumbs
to the dark, animal nature and the "strance, mesmeric
powers" of Cicclo, an Italian touring the country with a
European variety troupe. In a similiar way, Kate in

The Plumed Serpent and Connie in Lady Chatterley's Lover

are to be reborn into fuller womanhood through their

dark, sexual ecstasles with their resvective "demon-lovers® -
Cipriano and Mellors. Clpriano is strikingly similiar

to Ciccio in nature and even thelr names seem to indicate
Lawrence's intentional parallel. Both characters possess

a subterranean sensuality and have an animal or serpent-like
quality about them which stirs the subtle, dark unconscious
of those with whom they come into c¢lose contact. However,
Alvina's renewal is a much more sensual exverience than

Connie's; the sexual encounter between Alvina and Ciccio
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lacks:the mystical quality which surrounds the relation-
ship ;r Connie and Mellors. Cpn;ge-experiengps,a per-
ception of the divine (to be discﬁssed below page 69),
whereishAlvina comes.in touch with the dark powers of the

blood and senses.

In the short story, "The Man Who Died,” completed

in Italy in 1927 and published posthumously in 1931,
Lawrence reaffirmed the ®"divinity of the flesh®™ again,
as earlier in Women 1n'Love, seeking the spirit that is
manifested in the physical body. In the story, Christ
(as the man who died) comes in contact with "the flame-~tip
of 1life,® "the greater life of the bedy,"™ through a
priestess of Isis. Christ abandons his past messianic role
(as Lawrence abandoned his saviour role after the "leader-
ship phase® and the fallure of The Plumed Serpent) and
rejects most of the Christian tropes of morality, heavenly
salvation, and duty as life-denying. His new mission and
Lawrence's renewed mission (as well as the Hindus') is the
perfection of individuality:

The teacher and the saviour are dead in

me; now I can go ...into my own single life....

Now he knew that he had risen for the woman,...

With whom he could mingle his body.2i’ T ™

In his pilgrimage for individual selfhood, the man

who died arrives at a pagan sanctuary where the virgin
priestess of Isis takes him for her beloved Osiris, the
pre=Christ sacrificial hero, and the two engage in a

ritualistic love affalr enveloped 1n mystery and sacrament

very similiar to the Egyptian cult of Isis on which the stery
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is based (also associated with the symbolic rites of Tantra).
In the cult of Isis and the rites of Tantra (as discussed
above page 62 ), the mating of a male with a female deity
who is said to embody the secret, primordial forces that
control the universe in her womb (Shakti in Hinduism), results
in the bliss of divine union. The goddess also is saild
to bestow great regenerative powers upon the man who knows
how and when to unite with her by awakening within him
the sleeping serpent who possesses the male's potential
powers of consclousness:

For she was Isis of the subtle lotus, the

womb which waits submerged and in bud,

waits for the touch of that otherfinward sun

that streams 1tsz£ays from the loins of

the male Osiris.

The intercourse between the two religious figures in

The Man Who Died is far removed from simvple and natural

gsex; It is in Lawrence's metavhoric language, "a meeting
on holy ground,®™ a "destiny of splendour,"™ and a "mysterious
fire." It is the man who died's submission to the creative
powers within the goddesst's womb that enables him to
achieve "being in touch" and an awareness of his connection
with the living cosmos:

But the man looked at the vivid stars

before dawn ...and he thought:...How full

it is, 2nd great beyond all god....I am

like a grain of 1ts perfume...This is the

great atonement, the being in touch.

The grey sea and the rain, the wet

narcissus and the woman I wait for, the

invisible Isis and the unseen sun are

all in touch, and at one (p. 1136).
Isis has awakened Kundalinl, "the gold and flowing servent®™

to which Lawrence refers %6 in the last 1lines of the story:
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through mystical consummation, Christ 1s resurrected into
full consciousness beyond the personal life., The mythical
union of Isis and Christ bears resemblance to the Tantrik
myth of Shiva, the male incarnation of Brahma, and Shakti,
the female delity or Mother vrinciple, as a symbol of the

divine union that Lawrence struggled to achieve throughout

his 1ife and works.

In Apropos of Lady Chatterley's Lover, Lawrence's

view of marriage as a holy sacrament links him to the
Tantrik view of the love relationshivp, inseparable from
marriage, as a divine union of opposites (the symbolic
marriage of Shiva and Shakti), which leads to freedom
and oneness with tbe original source of creation:

And the Church created marriage by making it
a sacrament,...making one complete body out
of ‘two incemplete ones, and providing for
the complex development of the man's soul
and the woman®s soul in unison throughout

a life-time....

Two rivers of blood, are man and wife, two
distinct eternal streams,...And the phallus
is the connecting~link between the two
rivers, that establishes the two streams in
a oneness, and gives out of their duality

a single circuit, forever....And all we know
of the will of God is that He wishes this,
this oneness, to take place,...withig the
great dual blood-stream of humanity. 3

Through the intimate relationship of man and woman, through
veneration of the\sex mystery, Lawrence sought to develop
his innermost soul, the divine soul that transcends the
physical world.

In Lady Chatterley's Lover, he attempted to elevate

sex which had been reduced to a2 mere biological, mechanical
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function by Freud and the psychoanalysts, to a sacred and
O holy act. He condemns sex as pure animality or as an

overtly willful or mental act. Sex only becomes meaningful

to Connie, a modern woman deprived of the "vital® life,

when she accepts it "“religiously®” as a harmonious union with
man and cosmos, when she dances naked in the sanctifying
_rain with Mellors, a gamekeeper who possesses a "primitive
potency."” Their rhythmic fertility dance purifies them and
together they are reborn into a new life of greater conscious-

ness.,

The symbolic meaning of Connie's baptismal dance (as

well as the ritual dances in The Plumed Sernent) may be
related to the dance of Shiva, also known as Lord of the

Cosmic Dance of Creation. Jessle Weston notes that the

dance can be traced back to India since most fertility rites

are rooted in the early Aryan and Sanskrit cultures.24

Lawrence read Coomaraswamy®'s Dance of Shiva, a book on

Indian art, dancing, and erotic rituals of love, and it is
highly probable that this work influenced the ritualistic

dances and love-making scenes in Lady Chatterley and The

Plumed Servent. Shiva dances to destroy all the things

that bind men’s souls so that they may attain freedom of
Self.25 The reason for his dance lies in his own naturee- -
all his gestures are free, svontaneous, and selfless. Like=-
wise, Connie dances to express her new freedom and initiation
into the sexual mysteries. She loses herself in the dance

and is reborn into the fullness of womanhood. Both Shiva's

and Connie's dance are unified images of the rhythm and harmony
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0 _of 1ife.

Connie's ritualistic love-making with Mellors bears
striking resemblance to the elaborate rituals of the Sahaja
cult, a Hindu sect which originated with the later Tantrik
‘Buddhists and which Coomaraswamy writes about in his book.
The erotic art of the Sahajas, as well as that of the
Tantras, demands a sensuousness that is far removed from
the tricks of seduction and the tension and straln of
pure passion. The Sahaj}as say that one should enjoy a
woman not for mere sensual or carnal pleasure, but as one
enjoys any other living thing in nature--épontaneously.
serenely, and 1ntimate1y.26 It requires not deliberate
or willful self-control but a spontaneous, effortless
control for the purpose of a transcendent love. Coomaraswamy
remarks that "it is only a ritual such as this that could
classify three hundred and sixty kinds of the fine emotlons
of a lover®'s heart, and pause to count the vatterns gentle
teeth may leave on the tender skin of the beloved, or to
decorate her breasts with palnted flowers of sandal paste.”27

In a love scene between Connie and Mellors, Mellors
decorates Connie's body with flowers; it 1s not the act of
intercourse itself that 1s meaningful but the warmth and
tenderness of touch:

He fastened fluffy young ock-sorays
around her breasts,...and in her navel
he poised a pink campion flower, and
in her maidenhalr were forget-me-nots
and wood-ruff.

Sex 1s really only touch, the closest
of touch,...We're only half-conscious
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and half-allive,...'I stand for the
touch of bodlly awareness between human
beings,"...and the touch of tenderness.28

The primary importance of Lady Chatterley in relation

to Hinduism and Lawrence's search for unity of being is
that sex is depicted as an integrating act of the body,
mind, and soul; for in the words of Coomaraswamy about

the men who have achleved moksha, "the virtue of the action
of those who are free, selfless beings lies in the complete
coordination of their.being;—body, soul, and épirit,.the
inner and outer man, at one."29 Lawrence implied a

strikingly similiar idea when he wrote in Apropos to

Lady Chatterley:

eeelife is only bearable when the mind
and the body are in harmony, and there
is a natural balance between them,
and each has a natural resvect for the
other (p. 22).

His final prophetlc vision in Lady Chatterley 1s one of

harmony and unity achieved in both the vhysical and
spiritual realms of life on earth, though in his own
life he could never achieve complete integration and ful-
fillment,

In the Last Poems written during his dying years,
Lawrence turned toward death as the final hope for renewal,
His mortal body, weak and dying from tuberculosis, could no
longer be a means through which he could try to achileve
divinity and consummation with the living universe. His

ability to see a glorious and undying rhythm in the flux
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of life and death helped him to be patient and optimistiec
in the presence of his fatal illness. The Last Poems
express Lawrence's preoccupation with the meaning of
death and God:

And the greatest of teachers will tell yous

The end of all knowledge 1s oblivion

sweet, dark oblivion, when I cease

even from myself, and am consummated.30

To be able to forget 1s to be able to yield

to God who dwells in deep oblivion.

Only in sheer oblivion are we with God.
For when we know in full, we have left off knowing,

31
The preoccupation with death in these poems does not

seem to be mere nihilism, but rather a last desverate

attempt for moksha.

As death was drawing nearer, Lawrence came to realize
that in the "dark oblivion,® the soul at last might find
peace, the peace that comes from unity of being and the
cessation of all desire to know with the deliberating
mind and the self-consclous ego:

And if there were not an absolute, utter forgetting
and a ceasing to know, a perfect ceasing to know
and a silent, sheer cessation of all awareness

how terrible 1ife would bel

But dipped, once dipped in dark oblivion 3
the soul has veace, inward and lovely veace,



CONCLUSION

%
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The Hindu looks on reality as both true and illusory:;
true in the absolute, eternal sense, but illusory to the
man who cannot sufficlently unfold the mysteries of the
thousand-petalled lotus of the Self, The intuitive
recognition of the unity of life--one source, one essence,
one goal==is for Hindu thinkers eternal 1life; not an
eternity in time, but the recognition here and now, in
this world, of all things in the Self and the Self in all.

Lawrence intuitively recognized the unity of 1life
and, in the Indian way, endeavoured through his own inner
vision and strength to ralse himself to a state of grace
and unison with the eéternal, He rejected orthodox
Christianity which in its codified systems offered ready-
made solutions to the problems of 1life and heavenly sal-
vation by the grace of God, yet he was unable to find his
true Self unalded. Lawrence could not find enough
consistency and faith in his Self to rise to the spiritual
helghts whereby he could assert his own god and calmly
face the horrors of the human condition.

For the Hindu, man®s ability to realize Self and God
whether i1t be through the path of Kundalini or T;ntrik
Yoga, Bhakti, or Jnafia, depends on his own self-discipline
and will-power which gives him steadiness of thought and
powers of concentration and awareness, Lawrence utilized
his imaginative and intuitive powers in search of the deep,

inner wisdom, but he shunned discipline and self-control
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0 for fear 1t would desecrate the spontaneous expression of
feeling and meaning and interfere with the natural flow
of 1life., He falled to realize that his passional inspirationm,
uncontrolled and unaided, could not give him the inner
peace and strength he desperately soughte-on the other
hand, Kundalini, once released and set in uncontrolled
motion can ravage the body, mind, and spirit.

Frederick Carter wrote that Lawrence wanted a
technigue and a definite process whereby man might know
himself.l But Lawrence was hesitant to surrender or totally
commit himself to anything for fear of sadriflcing his
individual integrity as an artist and his own singleness
of being. In his letters he expressed a longing for a
connection with something, and regretted the essential
‘solitude to which he was condemned as a gifted writer:

I should love to be connected with some-
thing, with some few people, in something.
As far as anything matters, I have always
been very much alone, and regretted it....
I shall be very glad to abandon my meaning-
less isolation,...But, of course, I shall
be wary beyond words, -of committing myself,

As Huxley wrote, he was, in fact, so wary that he
never committed himself but died remote and unconnected
as he lived--the daimon would not allow it otherwise.3
Even the self-reliant Hindu has a guru or a spiritual
teacher throughout his 1ife to whoﬁrﬁe looks for guldance

in addition to the scriptures. Lawrence turned towards

Frieda for guidance, but she did not want to be what she

called, his "spiritual bride®™, and thus could not offer
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him complete fulfillment. What Lawrence probably needed
wéé a woman who could faithfuily share his quest for
'divinity in:the flesh."

Pefhaps had Lawrence discavered the doctrines of Yoga
and Hinduism earlier in his life, he might have foumnd
®"the definite process whereby man might know himself,® and
he could have turned to the wisdom embodied in these
scriptures for the answers he could not discover himself,

and for faith, encouragement, and guidance in his quest,




78

NOTES

PREFACE

1Lawrence explicitly expressed this belief in a
letter to Ernest Collings on Jamuary 17, 1913: "My
great religion is a belief in the blood, the flesh,
as being wiser than the intellect. We can go wrong
in our ninds. But what our blood feels and believes
and says, is always true,® See D. H. Lawrence, The
Letters of D. H. Lawrence, ed, Aldous Huxley (London,

19 » De 9%.-

& 2It is a common conventiomn of Indian writers to

print the self in the lower case when the ego (jivatman)

i8 intended, and with a capital when the higher Sel

the divine nature (Pariamatman or Atman) is referred to.

See A, K. Coomaraswamy, The Dance of Siva (New York, 1924),

Pe 7

CHAPTER I: INTRODUCTION

1D. H. Lawrence, The Letters of D. H. Lawrence, ed.
Aldous Huxley (London, 1932), p. XX-=hereafter cited as
Letters.

. 2Lawrence. Letters, pp. x, xii.
3Ibid. Pp. Xi, xxiv,

uEarl Brewster, D. H., Lawrence: Reminiscences and
Cerrespondence (London, 193%), p. 121,

5Ib1d, p. 14,

6

7Ibid, pP. xii.

8Freder1ck Carter, D. H., Lawrence and the Body sttical
(Londen, 1932), p. 8.

Lawrence, Letters, p. xi.

9Brewster. p. 13.
1°Brewster. PpP. 121=-122,
1lBrewster, p. 27,

12Carter,'pp. 17, s6.



79

130arter. P. 18,

g rewster, p. 118.

1sBrewster. Pp. 112, 108.

16"1111an Y. Tindall, D. H. Lawrence and Susan His
Cow (New York, 1939), p. 1hkB--hereafter cited as Susan.

17114, p. 136.

18Lawrence. Letters, pi 542,

19Lawrence. Letters, P. 546.

2
oBrewster. P. 213.

213wam1 Vishnudevananda, The Complete Illustrated
Beok of Yoga (New York, 1960), pp. 15-16.
22

' 23Onar Garrisen, Tantra: The Yoga of Sex (New Yerk,
1964), v. 136. ‘ :

2!"Ibm. P. Xii,
257p1da, p. 41.

26Ib1d. PP. Xix, XX,

Ernest Wood, Yoga (Middlesex, 1968), pp. 140-147.

27Benjamin Walker, The Hinmdu Werld, Vol. II (New York,
1968), p. 393. '

28Father W. Tiverton, D. H. Lawrence and Human
Existence (Londonr, 1951).
29D. H. Lawrence, "The Spirit of Place,®™ The Symbolic
Meaning, ed. Armin Arnold (Lomdon, 1962), p. 19,

3o'].‘he Bhagavad-Glta or The Song Celestial, trans., Sir
Edwin Armo Louden, 1952), Bk. IV, DDe. =2}p=hereafter
cited as Armold, Gita.

CHAPTER II:
1D. H. Lawrence, Psychoanalysis and the Unconscious
and Fantasia of the Unconscious iNew York, 1968), D. 33.
2See D, H., Lawrence, The Quest for Rananim: Letters
te_S. S. Koteliansky 1914-1930, ed. George Zytaruk (Montreal,

1970).




80

3D. H. Lawrence, The Plumed Serpent (New York, 1954),

o PP- l"SL"-LI'SS . '
L

Lawrence, Fantasia, fore., p. 56.
5T1nda11. Susan, pp. 57, 18, 19.
6Ib1d' p. 137.

71b1d, p. 121.

81p1d, p. 19.

9Tbid, p.. 98.

1°Lawrence, Letters, pp. 149, 344,

11Lawrence, Fantasia, fore,. p. 54.

12y, Y. Tindall, "D. H. Lawrence and the Primitive,®
Sewanee Review, XLV’ (1937), 201. :

13

Tindall, Susan, p. 115,
M5ee Mabel D. Luhan, Lorenzo in Taos (New York, 1932).
15D. H. Lawrence, Phoenix: The Posthumous Papers of
D. H. Lawrence, ed. E. McDonald (London, 1936), p. 14%,
16
17Ib1d, p. 117.
18
Ibid, pp. 133-134,
1
9Ibid, P. 133.
20
Ibid, pp. 138-139.
21
Garrison, p. 90.

22
Ibid, p. 90.
23114, p. xx.

Tindall, Susan, p. 144,

y
Brewster, p. 141.

25T1nda11, "lLawrence and the Primitive,"™ p. 204,

26
Ibid, p. 208.

27
28

D. H. Lawrence, Apocalypse (New York, 1967), pp. 96-97.

Brewster, p. 142,
29Lawrence, Letters, p. 458.



81

3OCexr‘l:er. P. 5.

1
o 3 Tindall, Susan, p. 158,
32

Lo~

Brewster, p. 175.

-

_CHAPTER IITI%

1Lawrence, Apocalypse, p. 80.

2

Vishnudevananda, pp. 260-262,
31bida, p. 274.

uIbid. p. 276.

SLawrence, Apocalypse, p. 76.

6V1shnudevananda, p. 265,

7D. H. Lawrence, Kangaroo (New York, 1963), p. 304,

81bid, p. 307.
%Ibid, p. 305.

10Vishnudevananda, p. 264,
11Lawrence, Kangaroo, p. 305,
12V-1shnudevananda, pp. 276, 273.

13Ibid, p. 269,
14

15

D. H. Lawreace, Women in Love (New York, 1968), p. 34.

Vishnudevananda, pp. 294, 296, 297,

Garrison, p. 31.

174ood, pp. 147-161.
18Garrison. r. 132,

19
Lawrence, "Two Principles,™ The Symbolic Meaning, p.l76.

2
oLawrence, "Spirit of Place," Symbolic Meaning, p. 23.

211b1d. p. 23.
22

Ibid, pp. 26=27.



82
23Lawrence, "Two Principles,™ p. 186.
O 2L"Lawrence, Fantasia, p. 75.
251b1d, p. 75. |
26Lawrence, ®Two Principles," p. 188,
277indall, Susan, p. 152.

28Lawrence, Apocalypse, pp. 145=-146.
29

K. M. Sen, Hinduism (Middlesex, 1963), p. 52.

0
Garrison, p. xxVvi.

31

Ibid, p. 206.
32
4D. H. Lawrence, Etruscan Places (New York, 1968),
P. 174.

33Lawrence never pins hls god concept down to specifilc
theories nor does he give 1t any absolute definitions so
as not to desecrate the essential mystery. Therefore, any
parallelisms with the Bindus can be, at best, merely

interpretative.

3u"]?he Uvanishads, trans. Swami Prabhavananda and F.
Manchester (California, 1948), pp. 27, 29.

35Sen. . 55,

The Hindus® monistic world view which enables him
to assume an indwelling identity with God, offers far
greater comfort and solace than the Christian view of a
personal, saviour God. The Christian is more aware of
the hiatus between the divine and the human, and con-
sequently, he tends to feel a greater sense of alienation,

36Lawrence, Apocalypse, p. 84,
i
37D. H. Lawrence, "Indians and Entertainment," Mornings
in Mexico (London, 1927), pp. 112-113,

38Garr1son. pr. 120, 5,

39D. H. Lawrence, "The Crown,"™ Reflections on the Death
of a Porcupine (Bloomington, 1963), pp. 2-3.

401134, p. 31.

ulIbid, P. 90.

42Lawrence, Phoenix, p. 653.




83

43D; H. Lawrence, Twilight in Italy (London, 1916), p. 81.

uuLawrence, "Him With His Tail in His Mouth,® Reflectlons,

p. 132,

45Lawrence, "The Work of Creation," Last Poens
(Florence, 1932), p. 8.

uéLawrence, "The Body of God," Last Poems, p. 1ll.
L7

48

Lawrence, Etruscan PlLaces, pp. 112-113,

Lawrence, "The Crown,"™ Reflections, pp. 20, 21.

CHAPTER 1IVs

1Lawrence. The Quest for Rananim, p. 72.

2
Ibid, pp. xxxill, xXxxivV,

BIbid' p. 107'

uD} H. Lawrence, Aaron's Rod, (New York, 1967), p. 148,

5Hérry T. Moore, D. H, Lawrence: His Life and Works
(New York, 1964), p. 18l.

6
7

Lawrence, Letters, p. 640.

Lawrence, Plumed Serpent, p. 273.

8

9Romain Rolland, The Life of Ramakrishna (Hollywood, 1952),
op. 77-78.
10

Tindall, Susan, p. 155.

larnold, Gita, Bk. IV, lines 22-27.
12Lawrence. Letters, p. 666,
13Lawrence. Phoenix, p. 118,
uCarrison, P. XXVi,

15;g;g. p. 206,

1écoomaraswamy, The Dance of Siva, pp. 103-104,




17carter. P. 27,

O 18Lawrence, "Two Principles," p. 185,

191v14, pp. 185-186.

2oLawrence, Phoenix, p. 154.

21D. H. Lawrence, "The Man Who Died,™ The Tales (London,
1948), pp. 1107, 1110,

22Ibid. p. 1119,

23D. H. Lawrence, Apropos of Lady Chatterley's Lover
(London, 1931), prp. 57, 65=69.

2uJess1e Weston, From Ritual to Romance (New York,
1941), PD. 78=79, 81.

25000maraswamy, P. 61.
26rp3d, pp. 110-111.

2 ,
7Ib1d, p. 108,

28p, H. Lawrence, Lady Chatterley's Lover (New York,
: 1962)1 PP. 2139 2599 23i0

9COOmaraswamy. p.b107.

3B.Lawrence, "Know-all,® Last Poems, p. 74%.
31Lawrence, "Forget," Last Poems, p. 73.
32Lawrence. "The End, The Begimning,® ILast Poems, p. 69.

CONCLUSION:

1Carter. P. 58.

2Lawrence, Letters, p. 667.

3Ibid, P. XXVi,




85

A SELECTED BIBLIOGRAPHY

The division into two parts according to the works
of Lawrence and the secondary sources used was recommended

by Professor A. Heuser, thesis supervisor.

A. Works by David Herbert Lawrence

Aaron's Rod. New York, 1967,

Apocalypse. Introduction by Richard Aldington. New
York, 1967.

Avropos of Lady Chatterley's Lover. London, 1931,

Etruscan Places, New York, 1968.

Kangaroo, Introduction by Richard Aldington. New York,
1963.

Lady Chatterley's Lover, Afterword by Harry T. Moore.
New York, 1935.

Last Poems, edited by Richard Aldingtom and Gulseppe
Oricli. Florence, 1932,

The Letters of D. H. Lawrence, edited by Aldous Huxley.
London, 1932,

The Lost Girl. New York, 1968.

Mornings in Mexico. London, 1927.

Phoenix: The Posthumous Papers of D. H. Lawrence. edited by
Edward McDonald. London, 1936.

The Plumed Serpent. New York, 1954,

Psychoanalysis and the Unconsclous and Fantasia of the
Unconscious, New York, 1960,

The Quest for Rananim: Letters to S. S. Koteliansky 1914-1930.
edited by George Zytaruk., Montreal, 1970,




86

Reflections on the Death of a Porcupine. Bloomington,
Indiana, 1963.

The Symbolic Meaning. edited by Armin Arnold. London,
1962,

Trie Tales of D, H. Lawrence. London, 1948,

Twilight in Italy. London, 1916.

Women in Love, New York, 1968,

Bi Secondary Works Consulted

The Bhagavad-Glta or The Song Celestial. Translated by
i Sir Edwin Arnold. London, 1952,

Blavatsky, Madame Helena P, The Secret Doctrine. <£wo
volumes. New York, 1877.

Brewster, Earl and Achsah, D. H., Lawrence: Reminiscences
and Correspondence. London, 193%4.

Carter, Frederick. D. H. Lawrence and The Body Mystical.
London, 1932,

Coomarasgamy, Anenda K. The Dance of Siva. New York,
1924,

Garrisoga Omar. Tantra: The Yoga of Sex. New York,
1964.

Luhan, Mabel Dodge. Lorenzo in Taos. New York, 1932,

Moore, Harry T. D. H. Lawrence: His Iife and Works.
New York, 196%,

Panichazﬁ George A, Adventure in Consciousness, London,
1964, _

Rolland, Romain. The Life of Ramakrishna. Hollywood, 1952,

Schweitzer, Albert. Indian Thought and Its Development.
Boston, 1957.

Sen, K. M. Hinduism. Middlesex, 1963.
Shivananda, SwamI. Kundalinl Yoga. Rishikesh, India, no date.

Smith, Huston. The Religions of Man. New York, 1965.




Tindall, William Y. D. H. Lawrence and Susan His Cow.
0 New York, 1939.

Tindall, William Y. "D. H. Lawrence and the Primitive,"
Sewanee Review, XLV, (1937), 198-211,

Tiverton, Father William. D. H. Lawrence and Human
Existence., ILondon, 1951,

The Upanishads: Breath of the Eternal, edited by Swaml
Prabhavananda and Frederick Manchester. California,

1948,

Vishnudevananda, Swaml. The Complete Illustrated Book
of Yoga. New York, 1960.

Walker, Benjamin’% The Hindu World. two volumes., New
York, 1968.

Weston, Jessie., From Ritual to Romance. New York, 1941,

Wood, Ernest. Yoga. Middlesex, 1968.

Woodroffe, Sir John. The Serpent Power. Madras, India, no
date.

Zimmer, Heinrich. The Philosophies of India. New York, 1951,




