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ABSTRACT

The purpose of this thesis is to indicate and describe the interest
in mysticism apparent in the prose works of Aldous Huxley, and to show
that this interest has developed consistently throughout Huxley's literary
career. The books, articles and theses referring to Huxley as.a mystic,
or accepting Huxley's basic interest in mysticism, make no attempt to
account for the progressive stages of mysticism, nor to compare Huxley's
pattern of development with that of the traditional mystic. This thesis
will indicate at least Huxley's geruine interest in mysticism, and will
show that, as work follows work, each displays a growing comprehension of
the progressive stages of mystical experience described as typical of the
traditional mystice As a result of this comparison, it will be shown that
an interest in mysticism has become a dominating influence in all Huxley's

The introduction contains a sampling of criticism to show that
critics have generally tended to accept the idea that Huxley went through
a conventional religious conversion period in the thirties, but an examin-
ation of his works shows that his interest in mysticism began with his
earliest writing and developed consistently.

Chapter I attempts further to substantiate the contention that
Huxley's interest has been progressive, by showing that he is not a person-
ality type likely to undergo sudden religious conversions. The biographical
data available suggest that Huxley belongs to a psychological type that
usually does not experience conversions, at least accordlng to his owm
theories of personality classifications.

Chapter IT includes a general description of the phenomena of mysti-
cism presented in the terms of Western authorities and a description of
mysticism taken from Huxley's non-fiction. The comparison makes apparent
the variance between Huxley!s theories and those of the authorities. The
basic difference stems from Huxley's determination to explore the rich and
complex fields of Oriental, as well as of European, mysticism.

Chapter III will attempt to trace and evaluate, through his fiction,
Huxley's developing interest in mysticism, and it will be shown that the
stages. of development discernible in the fiction are not directly comparable
to the Five-fold Mystic Way -- stages considered necessary by Miss Underhill
for normal mystical development.

Chapter IV will discuss Huxley's latest publications in an effort to
show how he has related his interest in mysticism to the problems of con-

temporary life.

On the whole, the thesis is primarily concerned, not with what Huxley,
as a man, privately believes, but with the manifestations of mystical appre-

hension that occur in his wiitings.
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On a huge hill
Cragged and steep, Truth stands, and he that will
Reach her, about must and about must goj
And what the hill's suddenness resists, win so.

John Donne, Satire III.



INTRODUCTION

Aldous Huxley is doubtless ome of the most controversial of con-
temporary writerse He has been labelled everything from "élegant futili-
tarian®, "sceptic", "satirist", "nihilist", "hedonist", "pz;rrrhonist“ s
"communist®, "pacifist", "religidus fanatic“,' to "huinéniét“, "moralist",
"mystich, and "prophet'.i. ». In literary temé he hé.s beer'l\ re-:fexa‘red‘to aé a
!'brillié.nt novelist!, an lerudite essayisth, a "writér of tiresome religioﬁs

~ ~ -

tractsh,

During the forty years that Huxley has been the object of critical
controﬁersy, surprisingly few attempts have been made at a synthesis either
of his work as a whole, or of the conflicting critical opinions that have
been expressed about ite. Only two book-length studies of Huxley exist.

Alexandex; Henderson's Aldous Huxley, published in 1936, though a fairly

' perceptive analysis of the early novels, is limited because it attempts to
evaluate Huxley at the ‘mid-point of his career. Johh Atkins' excellent

book, Aldous Huxley, A ILiterary Study, published in 1956, is as the sub-title

suggests a literary analysis of everything Huxley has written.

To my knowledge, three unpublished doctoral disserbatiops have been
writ‘beﬁ on Huxley. One, "Aldous Huxley: Humanist and Myétic ", written by
Wilson M. Lowryl deals pr:'.fﬁarily with the problem of value inu the literary
thought of the Twentieth Century. Mre. Lowry considers Huxley's belief in
mysticism (which Mr. lowry equates with quietism) and D.H. Iaw:h'ence's belief in
the dark gods of the blood as part of a regrettable but general revolt

against reason. Mr. Lowry approves Huxley's humanism as expressed as the

‘1 Wilson M. Lowry, "Aldous Huxley: Humanist and Mystice The Revolt Against
Reason in the.Twentieth Century". Graduate School, University of Illinois,19Ll.



li.fe-xtrorshipper's creed in Point Counter Point, but regrets his interest in

mysticism which developed after 1928 and which, in Mr. lowry's opinion, is a

philosophy which negates the value of life on a strictly human level.

~ The second thesis "Aldous Huxley: The Defeat of Youth', m£ten by
‘Hermann Ce Bowersox2 deals mainly with Hu.xley 8 poetry. Acéording to Mr.
Bowersox, the early poems show that Hu:d.ey's main concern is with the old
problem of disparity between what is, and what should be, between real and:
ideal. The poetry attempts to reconcile this disparity in life. Mr.
" Bowersox contends that the poétry contains the basic subject mttgr of every-
thing Huxley has written and forecasts Huxley's development as a mystic.
Mysticism is Huxley's solution to the pm.blemboi‘ disparity, but Mr. Bowersox
suggests it is not s;. real sblution, but merely a shifting of the problem to

a2 plane of no existence.

A The third dissertation, "Aldous Huxley: The Develc)pmeﬁt .oi‘ a Mystic",3
deals only with Huxley as a developing mystic, not with his interest in mysti-
cism.. The thesis postulates that Huxley is a mystic. This being the case,
Mr. Dykstra assumes that a study of everything Hmcley has written should
reveal how a mystic develops, and he proceeds tb mrize and survey in
chronological order Huxiey's total literary output to 1957. He makes no
attempt to expla:.n the phenomena. of myst:.cism nor to evaluate Huxley as a
mystic in terms of other mystics such as Sa:.nt John of the Cross or Jacob.
Boehme, or in terms of what other reputable students of mrst:.pi:sm such as
Evelyn Underhill, Dean Inge, or William James have said. Mr. Dykstra does

not show how Huxley's interest in mysticism might compare with either the

2 Hermann C. Bowersox, "Aldous Huxley: The Defeat of Youth", Graduate College,
University of Chicago, Illinois, June, 19hL3.

3 Emanuel David Dykstré., “Aldous ’Huxley: The Development of a Mystic',
Graduate College, State University of Iowa,. August, 1957, Microfilm.



Christian or the Oriental mysticism or m.th the religion of mysticism in
generals The thesis is essentially a chronological summary of Huxley's

development as.a mystic.

Huxley's in’perest in mysticism has stimulated a host of critical
articles a.an seems to be the least understood phase of Huxley's development.
Few critics have attempted to see any real unity in Huxley's t«;mrks, or to see
that. the novelist and mystic are one and the same man. G;K. Chesterton
placed Huxley among the "witty, brilliant and fashionable bankrupts® ,h and
considered him only as a‘destrugtive mocker and an idol smasher m‘.tﬁ no
positive aims. The serious interest in mysticism that marked Huxley's very
ear;l.y short stories seems to have been totally missed by readers and éritics
alikes As early as 192l in the story, "Uncle Spencer", Huxley wrote, "Now
it is possible - it is, indeed, almost nécessary - for‘a man of science_to
be also a myst:‘.c."5 Yet, in spite of this and many similar remarks scattered
through the ea.rlyﬁfiction and essays, reviewers and critics seemed in 1936
to» be surprised by'the exposition of mysticism contained in the novel,

Eyeless in Gaza. Mr. Grube writes of this novel as "clearly a new start,

a reorientation in the literary, as also, one i.maginés, in the personal life
of the author.".6 Newbon Arvin speaks of Huxley's "about face', his ."change
of front",7 .me general feeling expressed by mésb-cz-itics in.1936 wés that
Huxley he;.d experienced a sudden conversion as a result of his aequaintance with
Gerald Heard. The conversion was regretted, for it was thought té have

changed the brilliant young sceptic into a somewhat dull mystic. A new

L G.X. Chesterton, "The End of the Moderns", London Mercury, vol. 27
(January 1933), Ppo 228-233, .

5 Aldous Hux]ey, "Uncle Spencer", Little Mexican, london, Chatto and Windus,
19h8 (1st ed. 192L), p. 78. ‘ ) _

6 G.M.A. Grube, "Philosophy of Balance", Canadian Forum, vol. 16 (September
1936), p. 25 . . N

7 Newton Arvin, "Huxley‘s New Novel", New Republic, vol. 88 (August 19, 1936),
P 510 .




fashionable view questions the sincei’ity of the mysticism and represents
Huxley as something of a fake yogi. Professor King, however, protests
against the "Academic smart alecks /who/ like to represent Huxley today as
sitting oﬁt in the California desert, contemplating his navel, and thinking

about the identity of Atman with Brr:thm::m".8

The adverse criticism ofr Huxley during the twenty-five years since
Chesterton deseribed him as a "fashionable bankrupt® seems to fall inmto
three classifications: that wi;.ich asserts Huxley's.sudden conversiony that
which deplores or discredits his mysticism; that which attacks what it
considered Huxley's morbid ihterest in disparaging life because it contains
manifestations that are unattractive. The examples which follow (arranged
chronologically rather than according“to.ty'pes) show that critical opinion
changed very little during the past twerrty-fivé years, and also that, because
it failed either to recognize the consistency of Huxley's development, or

to estimate his work as a whole, it tended to be superficial.

Messrs. Kunitz and Haycraft, editors of Twentieth Century Authors, in

a thumbnail sketch of Huxley written in 1942, claim that "his thought and work
may be divi‘dedv inmto two sharp chronological sections, the change coming
somewhere between 1930 and 1935".7 To illustrate the current criticism

of Huxley, they quote from William éOSICLn and David Daiches. Soskin writes

of Huxley,

8 Carlyle A. King, "Aldous Huxley's Way to God", Queens Quarterly, vol. 61
(Spring 195L), p. 80. ‘ _ _ ,

9 Sede Kuni’oz and H. Haycraft, eds., "Huxley, Aldous leonard", Twentieth
Century Authors, New York, H.We Wilson Company, 1942, p. 699.-




«.she adopts a rather childish mamner of revulsion against pheno-
mena, people, and manners which most men, perhaps healthier but no
less sensitive men, can accept quite humanly. Mr. Huxley's mani-
festation of learning and wit are impressive. His personalityse..
is not.10

David Daiches writes,

Huxley, starting with a preconceived romantic view of life, turns
to disillusioned satire on finding that life as it is lived by his
contemporaries does not justify his view.... [ﬁe comforts himself
in the eng7 with a personal mysticism,_ a romantic view that will
not require to be tested by the factset
Messrs. Kunitz and Haycraft conclude their sketch by pointing out that
'the severity of thé criticism Aldous Huxley meets is a guage of his’

}:)roved ability"., They say the critics are mistaken in demaxid:ing more of

the early satife whén obviously Huxley has grown beyond that type of thing.

William York Tindall, in an article published in 1942, dismisses
rather ca.usti.ca']ly.the Huxley-Heard association:

But after composing their manifestoes, master and disciple retired

to California where, when they are not walking with Greta Garbo or

writing for the cinema, they eat nmuts and lettuce perhaps and

inoffensively meditate, Huxley in Hollywood and Heard on a conv'em.ent
mountainside.

Mr. Tindall assert's that these "wisemen from the East" have only a vege-

tablé diet, a method of yoga, aﬁd Buddhistic contemplé*bion to offer as a

solution to modern man's dilemma - a most inadequate offering in his Opinion.13

10 William Soskin, quoted in Kunitz and Haycraft, p. 699.
11 David Daiches, quoted in Kunitz and Hé.ycra.ft, pe 699,

12 William York Tindall ’ "The Trouble with Aldous Hu:d.ey“ American
Bcholar, vol. 11 (Autumn 1942), pp. L52-L6L.

13 William York Tinda]l, Forces in Modern British ILiterature, 1885-1956,
New York, Vintage Books, 1956, pp. 172-175.




Norman Nicholson seems to agree with Mr. Tindall that Huxley writing
as a mystic has littie of a constructive mature to offer to a contemporary
reader. Mr. Nicholson claims that Huxley's development is progressive but
insincere. The progression is totally in.the direction of negating human
value whereas it should be affirmatives According to Mr. Nicholson,

(Huxley) has taken up the Manichean heresy, so attractive and danger-
ous to somg,mindsa that the material World.is ﬁf itself evil and that
salvation is possible only by escape from ite

. Derek Savage, also, considers that Huxley's development is prdgressive
only in negation. Huxley, he says, continues fi‘om a negétive philosophy of
futility into a negaiive philosophy of mysticism = of non-attachment.

Writing in 1952, and using After Many a Summer (1939), as his source of inform-

ation, he claims that "Huxley's mysticism is...a-hisﬁorical, .anti—peréonal
and atheistic!. 'Huxléy talks, he says, of the futility of life on the
strictly human level, and can suggest as a way out only a total withdrawal

from human life to the level of eternity.ls

Some of the critics have not seen a consistent development either in
Huxley's supporting of spiritual values or in his denying of ordinary human
valwe s; They simply assume that there is no relation between the Huxléy of
the early novels and the Huxley of the period following 1937. Harold H.
Watts, Professor of English at Purdue University, wrote in 1950 that vHuxley
settled permane;ltly in California in 1937 and "subsequently b(/acame interested

in m:)rsl::‘,c:'Lsm".:'-6 Dr. Watts has not even bothéred to give the correct facts

1ly Norman Nicholson, "Aldous Huxley and the Myst:.cs“ ortnlétlz, vol. 161
(February 1947), p. 13L.

15 Derek S. Savage, The Withered Branch, New York, Pellegrini and Cudaby,
1952, pp. 150-151~

16 Harold H. Watts, "Aldous Huxley", Colliers Encyclopedia, New York,
P.F. Collier and Son Corporation, Publishers, 1950, vol. 10, p. 295,




of thcley;s lifes Huxley did not settle in Califormia until 1939, and
those crifics who see Huxley's interest in mysticism as the result of a
conversion fix the conversidﬁ period as falling between 1930 and 1936.
If such an interest in mysticism was a sudden departuré for Huxley, the
evidence seems to support the contention that he became interested in it

prior, not subsequent, to 1937.

In 1955, The London Magazine, in an attempt to get some accurate
critical evaluation of Huxley, presented a éritical symposiume A number
of distinguished and reputable critics contributed articles. These indi-
cated that the critics were less impressed by Huxley's interest in mysticism
than by his horrified fasciration with the physical i"unctions of the human
body. Evelyn Waugh gives unstinting praise to Antic Hay as a novel. Angus
Wilson praises all the early novels as "house party novels" and novels of
discussion or conversation, but admits f,ha'b the "pathologiéal wallowing in

physical disgust" in Point Counter Point and Eyeless in Gaza bored him.

Francis Wyndhan feels that Huxley's treatment of sex verges on pornography,
but he sees the emergernce of .the teacher from the early novels. John Wain,

writing of After Many a Swmmer, sees no relation between the sex activities

describéd and those of a "normally poised human béing". - Mr. Wain sees the
novel mainly as a tract a.éainst materialisme DPeter Quennell finds that %no
intermediate stage between the ecstatic and the repﬁlsive" exists in a Huﬂey
novel, but Huxley's treatment of sex, if somewhat distorted and ugly and

allowing for no harmless human pleasures, at least serves to electrify his

audience for more serious discussion.l?

17 “A Critical Symposium on Aldous Huxley" The London Magazine, vol. 2
(August 1955) s Pps 51-6lL. ,



The more serious discussion is, of course, of mysticism. John
Atkins, in his book, published as late as 1956, and in spite of having made
a comprehensive li-befary analysis of everything Huxley had written, still
speaks of Huxley's "sudden conversion", Huxley inhabited this practical
world, claims Mr. Atkins, “fuatil the Perennial Philosophy routed him out

with the violence of a hig}; eJZ:plos:'Lve".:L8

Consideriné Mr. Atkins as a representative critic in 1956, it becomes
apparent that what the critics are saying now about Huxley's adoption of
nysticism is very little different from vhat they said in 1936, Huxley
hinmself has continued to grow and develop as a thinker and writer, but the
critics seem to have failed to keep pace with him. On the whole the idea
of a sudden comversion still seems prevalent in the minds of most readers
and critics. Such a view can be held only by those who look at the outside
of the man énd his workse They may see only his disguise. Gumbril, in
Antic Hay, warns against thié very thing. "Every man is ludicrous if ybu
look at him from the outside, without takingﬁinto account what is going on
in his heart and mind". Not all his critics, however, have failed to take
into account what is tc;ro:i.ng on in Huxley's heart and mind. Charles I.
Glicksberg attempts to see Huxley as bo{;h artist and mystic. He writes,

For a man is all of a piece; he is not first an acidulous satirist,

given to mordant observations on character and conduct, definitely

amused by the spectacle of the world's incredible follies, seemingly

nihilistic in attitude, and then suddenly a saint who has renounced
the pleasure of the world and adopted an ascetic, mystical phiJ.OSophy.l9

Mr. Glicksberg is inclined to accept the idea that Huxley went through a

18 - John Atkins, Aldous Huxley, London, John Calder (Publishers) Limited,
1956, D 16. o )

19 Charles I. Glicksberg, "Aldous Huxley: Art and Mysticism", Prairie
‘Schooner, vol. 27 (1953), p. 3lL6. .
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conversion period in the thirties, but he does attempt to see some over-
all unity in Huxley's development as a creative artist, suggesting that
Huxley's best novels, the early ones, were the product o;‘ his intensive
search -for réligious unity. According to Mr. Glicksberg, Huxley's early
fiction and essays,.as. well as everything he has written since 1955;, furnish.
a faithful documentary of his imtense inner struggle to achieve spiritual

progress. Huxley has all his life been engaged in a search for truth.

The purpose of this thesis s then, is to establish that Huxley's
interest in mysticism is the result of a gradual and consistent development
camletely compatible with his psycho-phjrsical constitution, his heredity
and his environment. This thesis will furthermore suggest that there was
no sudden conversion pefiod, but that throughout Huxley's writing, he has
made a detemined effort to answer Mthe only question that really matters".
Huxley himself voices the question: ; "

The only question that really matters, the only question whose

correct answer can exert a civilizing influence on the fubture

specialist, is the question asked by Buddha and Jesus, by Lao-tsu
and Socrates, by Job and Aeschylus, and Chaucer and Shakespeare

and Dostoevsky, by every philosopher, every mystic, every grS%t

artist; Who am I and what, if anything, can I do about it?

To say that Huxley has found a final answer to his question would be to mis-
represent the situation, since "The process of becoming is a circle; the
process 0of becoming more, of gréwbh, is a spiral".21 Huxley continues to

spiral upward in his search for ultimate truth. His ihterest in mysticism

is not "some weak finality", it is part of a gradual growth towards wholeness.

20 Aldous Huxley, "Censorship and Spoken Literature", Tomorrow and Tomorrow
and Tomorrow, New York, Harper and Brothers, 1952, p. lﬁ A

21 Christmas Hu.mphnes, Buddhism, Hamondsworth, Middlesex, Penguin Books,
1951, p. 230
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Huxley is still living and writing in California and his close affiliation
with the Vedanta Association of California seems to indicate a comtinuing

search for truth.

As well as attempting to trace the gradual growth of Huxley's interest
in mysticism, this thesis will attempt also to answer the critics n‘rho charge
that Huxley's mystical doctrine is a complete withdrawal from life and a
negative thing. An attempt will be made to evaluate Huxley's views of
mysticism by seeing them in the light of accepted authorities‘; on mysticiam.
The thesis, however, does hot pretend to claim for Huxley a position,even as
a lesser apostle, in the company of the great saints and mystics of historyes
‘Evelyn Underhill says that,

Mysticism is the art of union with Reality. The mystic is a person

who has attained that union in greatsr or less degree; or who aims
at and believes in such atta:i_nment.?

The evidence, then, seems to indicate that if Huxley is a mystic, he could

be that individual who would aim at and believe in such attaimment. Essen-
tially, the thesis endeavours to show that Huxley's mystical inclinations
have been a consistent growth, a spiralling upwaré in a contiming search
for that uvltimate "union with Reality". ' By tracing Huxley's progress along
the "mystic way", };owever s an attempt\will be made to illus{zrate what one

m.ght call a "n&stic norm" and the extent to which Huxley deviates from this

norme

It follows that in dealing with such a prolific writer as Huxley
certain limitations have to be placed arbitrarily on the volumes fohich will

‘be discussed. No reference will be made to Huxley's poetry. ' As Mr. Webster

22 Evelyn Underhill, Practical Mysticism, London, J.M. Dent and Sons Ltd.,
191li, pe 3. . )
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shows in a capable article, it can be seen as a microcosm of the macrocosm.23
Certain poens forec'ast an interest in mysticism, while others can be seen as
evidence that Huxley at least experienced Illumination in his search for

the divine Ground.

This thesis is directly and chiefly concerned with the ways in which
Huxley's interest in mysticism and his knowledge about it have shown them-
selves in his writing. The limits of space have made it impossible to dis-
cuss in any detail the imborbaht question of what artistic success Huxley
has achieved in dealing with such material. The coﬁcern here is to see
Huxley's interest in mysticism as a major and consistent development, and
to evaJ:ua'be this interest. Again, no attempt will be made to trace this
development through a chronolbgical study of all his publicationss That .
has already been done in detail by Mr. Atkins and Mr. Dykstra and more super-
ficially in a plethora of periodical articles. Rather, Chapter I will deal
with biégraphic details which tend to establish Huxley's psycho-physical
type within a framework of classifications that he accepts. Chapter II
will concern itself with a discussion of mysticism in general, and then with
Huxley's interest in mysticism, in an attempt to show its most important
characteristics. Chapter III will attempt, however, to trace through his
fiction Huxley!'s developing-:i‘_r'lterest in mysticisme The growth will be
measured by thé framework of Miss Underhill's Five-foid Mystic Way in order
to see the extent to which Huxley deviates from the mystic norm. Chapter IV
will discuss Huxley's latest publications in an effort to show his interest

in mysticism has :Lnfluenced his present tendencies toward both moralism

and erpiricism.

23 H.Ce Webster, "Aldous Huxley: Notes on a Moral Evolution", South
Atlantic Quarterly, vol. L5 (19L6), pp. 372-383. ST
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CHAPTER ONE
BIOGRAPHY

Philip Quarles in Point Counter Point, writes in his notebook, "But

then I never pretended to be a congenital novelist". Alexander Henderson
accepts Quarles as a partial portrait of Huxley hiﬁiself and suggests that
Huxley, too, is not a congenital novelist, but rather a congenital essayist
who uses a prose style most easily adapted to reflection and ru.nﬁ.nation.l
If it can be said that Huxley is a congenital essayist, much of the "reflec-
tion and rumination' in Huxley's prose seems to indicate that he couid be

conéidered also as a congenital mystic, or at least, as a person with an

inherent interest in mysticism.

While much of Huxley's writing can be seen as simply the natural
activity of a lively é.nd ert;dite mind engaged in the entertainment of others,
it becomes apparent, upon closer inspection, that Huxley's primary purpose
in writing is to clarifyy his own views; the secondary plirpose is to assume
or edify others who encounter problems similar to his own. In all of the

ea.rly collections of essays, On the Margin, Along the Road, Jesting Pilate,

Proper Studies, and Do What You Will, it seems fairly obvioué that Huxley

is consciously casting about for what will be his main subject.  He con-
stantly challenges the old accepted values, the orthodox attitudes- to

life and religion. "Only those who are congenitally very mystical',

says Huxley, "ever think of challenging the familiar matter-of-fact

1 Alexander Henderson, Aldous Huxley, New York and London, Harper and
Brothers Publishers, 1936, p. 68.
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2

views about nature®. In challenging such views, Huxley is in the process

of discovering Wha‘lﬁ his true subject will be. Do What You Will, published

in 1929, makes it clear that Huxley's subject is "man's spiritual nature" --
the subject of a man mystically inclined. Every‘ﬁhing in his nature, hié
heredity, his environment, his thoughts and actions, contributesto making

the things of the spirit Huxley's major concerne.

In Proper Studies, Huxley stresses the idea that a writer cannot write

with équal fluency on evéry subject and that not only his choice of subject
and material but also his choice of the method of treatment is bound to be
coloured, prejudiced and distorted by the writer's own nature. ‘'"We have",
he writes, "our inborn idiosyncrasies, our acquilj'ed sentiments, p:"ejudiceé,
scales of vélue 3 it is impossible for any man to transcend himself".3

Such factors as class and money help to fix, not the nature of the J:.ndivi,d-

ual's talent and intelligence, but the way in which such immate endowments

will be used, and the ends the individual will set for himself.

This theme of the limitations imposed by nature on the amount of change

which man can effect in himself is picked up again in Ends and Means.

Huxley tells us that,

ssovhat we think determines what we are and do, and conversely, what
Wwe are and do determires what we think. False ideas result in wiong
action; and the man who makes a habit of wrong actim thereby limits
his field, of consciousness and makes it impossible to think certain
thoughts.t

2 Aldous Huxley, Proper Studies, London, Chatto and Windus, 1929
(Flrst ed.. 1927), po 85'0

3 Ibldo, Pe .X'V'ilo

li Aldous Huxley, Ends and Means, London, Chatto and Windus, 1937, p. 329.
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In order to avoid false ideals and wrong action, man must constantly use
vhat Huxley calls "intellectual caution" in his responses both to himself
and to the outer wérlds An individua.l;s first responsibility is to become

as discriminating as possible within the limitations of his type of personal-
ity.

In Proper Studies. (1927), Huxley believed it was impossible for man to

transcend himself. By'"1936; hbwever, when he wrote Ends and Means, Hmdey;

although apparently sfill cleaving to the theory that man is limited by
both his heredity and his environment, begins to modify his opinion that
man could not transcend himself. He writes,

What we perceive and understand depends upon what we are; and what

we are depends partly on circumstances, partly and more profoundly,

on the nature of the efforts we have made to realize our ideal and

the nature of the ideal we have tried to realize.5

Considering mysticism as a goal, Huxley admits that the individual not
congenitally mystical will have great ﬁifﬁ. culty in attaining a full mystical
lifes. In fact, the non-mystic cannot understand the mystié‘s intuitions or
experienées, but by being intellectually cautious, he will aw;oid being
trapped by something less than true 4mysbicism. If a considerable effort is
made; he can train himself at least to appreciate the philosophy of mysticism
if not to expeﬁence the mystic state itselfe By training in "awareness"
and "meditation®, the non-mystic can come to undérstand the m,;rs’;ic's expei'-
iencé precise1y<as a non-milsica.llj inclined person can learn to unéerstand

musice  The depth of understanding, like the extent of a person's knowledge,

5 Aldous Huxley, Ends and Means, London, Chatto and Windus, 1937, p. 288.
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whether it be knowledge of mysticism, rmusic or mathematics, is strictly
proportiomate to his innate nature. A man is limited by hereditary and
environmental factors not only in what he knows and in his choice of an
ideal, but also in the extent to which he can realize the ideal. As Bruno
explains to Sebastian,

Knowledge is proportionate to beinge.... You know in virtue of what

you are; and what you are depends on three factors: what you've

inherited, what your surroundings have done to you, and whzt you've

chosen to do with your surroundings and _your inheritance.

Huxley's concern with the problem of heredity ard environment points
to the fact that, essentially, Huxley is tryingvto answer tle question,
"Who am I and what, if anythir)g; can I do about it?" In the essays in

nger Studies (1927), he suggests that even if man does answer the first

half of the queétionﬁWho am I?", he can do very little about it. At
that time, Huxley tho{lght it ﬁnﬁossible for man to transcend himself. Ten

years later, in the essays in Ends and Means, he modifies his opinion and

admits that man can transcend himself within certain limits. In the chap-

ter, "Religion and Temperament", in The Perennial Philosophy (l§h5) s, Huxley
amaﬁzes what seerhs to be thé culnﬁ.nation of His thinking on the whole
problem of "being. Aécord:‘uig to him congenitally, by psycho-physical
constitufioﬁ, e ére each of us born into a particular position on the
horizontal plane. Movement towards the extremities of . self-transcendence --
that is, towards either the mystic state or towards the state of sub-humanity -
is limited by one's "psycho-physical make-up'.

It is impossible for one kind of physical constitution to J.c.ra.nsfox'nrx

itself into another kind; and the particular temperament associated
with a given physical constitution can be modified only within narrow

.6 Aldous Huxley, Time Must Have A Stop, New York and London, Harper and
Brothers Publishers, 19ili, pe 251,




.....

limitse With the best will in the world and the best social environ-
ment, all that anyore can hope to do is to make the best of his con-
genital psycho-physical make-up; to change the fundamental patterns
of constitution and temperament is beyond his power.

Huxley's "congenital theory" can be illustrated by examining Huxley's
owWn cé.reer.- ,I:Iis heredity, envii'onment, and what he has thought and doné
provide ample evidence for the suggestion that Huxley, while striving to
learn completely to transcend his own ego, while tzying' to move to an extreme
of épirituality, has only been realizing an ideal consistent with his psycho-
physical make-up; he has never changed the basic pattemmns of his temperament
or constitution. He has from birth had the potentiality, the in-bred capa-

city to make spiritual interests dominant thrbughout his life.

Aldous Huxley was born July 26, 189L4. His relatives and ancestors con-
stitute a moét distinguished-‘fanﬁ.ly of intellectuals., His father was Dr.
Leonax"d Huxley, teachefr, editor, and man of letters. His eldest brother is
the eminent biologist s Sir Julian Huxley. His grandfather was Thomas Henry
Huxley, scientist and famoué populé.rizer of barwin‘s evolutionary theory.

His mother, Julia Arnold, had a no less distinguisﬁed ancestry than her
husband. Through her, Huxley was the grand-nephew of the poet and writer,
Matthew Arnold, and the éréat grandson of the formidable moralist, headmaster
of Rugby, Dr. Thomas Arnold. He was also, on the Arnold side of the family,
a nephew of the norelist Mrs. ﬁiur@hrey Ward, who greatly influenced him in
the field of art. Huxley's ba.gkground seems to account for two main strains.

in his development - first an interest in science and a tendency to test any

T Aldous Huxley, Perennial Philosophy, New York and London, Harper and
Bro’c.hers, 1945, p. 1L7.
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theory empirically; second, a reflective and moralistic habit of mind.
His home 1life doubtless gave an early impetus to his search for truth,

but where was he to look for Truth -- in science, in religim, or in art?

A total lack of details and anecdotes concerning Huxley's childhood,
youth and intimate personal life, testifies to the man's nat{lral reticence
and shyness. Much of Huxley's personality and charac{:er can be inferred
from the somewhat autobiograp};ical, main characters in his fiction. As
the fiction will be discussed in a later chapter, I shall refrain from
deducing any biography from it now, and shall discuss only those bio-
grathical details definitely recorded. In the essay on Biran, Huxley
tells of his excruciating shyness as a child. He describes the horrible
embarrassment Biran experienced while meeting Louis XVIII and recalls what
he himself suffered as a boy of five or six whe;n Edward‘VII unveiled a

statue of his grandfather, Thomas Henry Huxley.8

A tendency to' shyness and introversion was heightened considerably
when, at the age of sixteen, Huxley became almost totally blind from an

attack of keratitis punctata.v This ended abruptly his studies at Eton and

his plans for a career in medicihe. During a period of his life in which
he might have participated in typical English games and sociability; he was
of necessity restricted to a completely reflective life. The blindness
which isolated him and threw him on his inner resources 1as£ed nearly thfee
yearse In the first eighteen months he learned traille, but then his sight
improveds He began using a magnifying glass and finally progressed to

thick-lensed. spectacles. Unable to see well enough to become a doctor,

8. Aldous Huxley, Themes and Variations, London, Chatto and Windus, 195k
(flrst ed. 1950), p. 23.
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Huxley turned to English studies at Oxford. There the young Huxley cut

rather a lonely figure at a university whose male population was depleted
by the ware In 1915 at the age of twenty-one, Huxley took first class
honours in English literature at Balliol College, Oxford. During the war
he tried a little teaching and cut down trees as part of civilia.n war work.
In 1919, he married Maria Nys, a Belgian refugée. That same year he went

to work on the staff of The A'bhenaeum, edited by J. Middleton-l*mrry, whom

he later lampooned as a i'eligious hypoecrite and sémJa.l pervert in Point

Counter Point.

The war had completely shattered the illusions of those who had beam
brought up to believe in the old Nineteenth Century ideals. A deeply
sensitive young man, Huxley determined to clean out the sludge of hypocrisy
that he found about hﬁ:n and began to attack viciously those traditions &
his environmment that he found hypocritical or inadequate. He decried the
Victorian morality of Dr. Thomas Arnold, the scientific materialism of
Thomas Huxley, and the .intémst in the "higher criticism" and belief in
patriotism of Mrs. Wards Disillusioned by the discrepancy between life
as represented and life as iived, he could find no code, no pattern, no
truth on which to fix, and hence e adopted a stubborn sceptical relaf;ivism
proclaiming that "no phenomenon is truer or better than another"s With

such early publicétions as Crome Yellow (1921), and Antic Hay (1923), he

became labelled as the spé)kesman of a "1631; generation, and eé;med'such
epithets as "incorrigibly sceptical", '}elegantly irreverent! s Mamusingly

clever?,

A1l HuxXley's disparagement of Vietorian society indicated one thing --

that he wés desperately in search of something that would give life meaninge



Like Guy in his story "Happily Ever After" who sees himself as "intellec-
tually a Voltairiant, é.nd ‘"emot:i.onally a }éumranite" ,9 Huxley new}er succeeded
4n.suppressing his réligioué emotions. The salvationist in him craved
spirituél food; the intellect sought scientific proof. He was struggling
to heal the rift in his soul, to effect in himself a compromise between the

moralist and the scientist, the spirit and the intellect.

By 192Li, at the age of thirty, Huxley had a well-established.literary
reputatione He had produced six vo-lumesv of note: two books of poétry,
two collectioné of short stories, and two novels. That year he moved to
Italy, preferring, as he said, "sunlight to literary' company", but the
literary company was there as well. Huxley had met D.H. Lawrence first in
1915; he was immediately drawn to Lawrence's domimting pérsonality and
attracted by Lawrence's knowledge in some o:&‘ the new religious cults.
Huxley's interest in ;piritualism and occultism had been made apparent in

Crome Yellow by his taking the trouble to satirize Annie Besant as Mrs.

Wimbush who bet on the horses according to their horoscopes, by his laughing

at Barbecue-Smith. and his Pipe-Lines to the Infinite. Huxley's interest

in spiritualism was stimulated bir Lawrence's 6ccult. dabblings; —Lawrence

was already acquainted with Madamev Blava‘bsl;y, Mrs. Besant, and Jé.mes M. Pryse,
a famous Los Angeles jogi, and was generally inforfedabout the doctrines of
vl:heosophy'.l0 Lawrence was not a devotee of any of the new religims. His
concern, however, with the things of the spirit and his hope of escéping from

the bondage of cities and conventions in order to live simply fascinmated

9 Aldous Huxley, "Happily BEver After", Limbo, London, Chatto and Windus,
1928, (First ed. 1920), p. 172. ‘

10 Wi‘]iiam York Tindall s "The Trouble with Aldous Huxley",
American Scholar, vole II (Autum 1942), pp. L52-L6L.
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Huxley. He allowed Lawrence to persuade him to a scheme that Huxlejr's
intellectual caution warned:him would never work. Reporting the mcident
later, Huxley writes,
Before tea was over he asked me if I would join the colony, and
though I was an intellectually cautious young man, not at all
inclined to enthusiasms, though Lawrence had startled and

* embarrassed me with sincerities of a kind to whlch my upbringing
had not accustomed me, I answered yes.ll

Lawrence had plans for setting up in Florida a Utopian society of
enligﬁtened intellectuals who could there éscape cynicism and civilization
by living in a "state of primitive transcendentalism". But the time was
not yet ripe fo;' Huxley to come completely under Lawé‘ence's influence.
He had first to go "round about" in his own search. The wyear 1925 saw

the Huxleys beginning a world cruise which took them to India and resulted

in their spending a greater part of their travelling time in that country.

Jesting Pilate, on the surface a collection of travel essays, was the

resu1£ of the trip. Huxiey had been anxious to investigate the religions

of India; hence, the mos‘b frequently recurring and, in fact, the unifying
theme in the essays 1s his interest in and comparison of the religious
beliefs and customs he encountereds Huxley was appalled at the super-
stition and the ridiculousnessy not to mention the hy'pdcrisy, of the outward
ramifications of most religions. As he moved southward from Italy at the
outset of his journey, lr;e rather sarcastically compafed the Northerners!
fastidiousness in religious ceremony with the Soufi‘lemers' ability to owwrer-"

look certain discordant notes in their ritual.

11 Aldous Huxley, "Introduction" to The Letters of D.H. Lawrence, New York,
The Viking Press, 1936, p. xx:uc. . o
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In church, the priest may gabble, as though he were trying to break

a world's record, the acolytes may pick their noses, the choir-boys

sing out of tune, the vergers spit; we Northerners are revolted,

but the wisely indulgent Southemer passes over these trivial details,

and enjoys the fine general effect of the ecclesiastical ballet in

spite of its little blemishes.l2

Most of the religions have a propensity for overlooking the "blemishes".
People were fundamentally the same whether they were Pygmies or Eui-ppeans
and could accept anything under the guise of religion. Huxley discovered a
group of Javanese who called themselves Moslems, though at heart they were
animists, and though they also worshipped the reproductive principle in
nature. An old cylindrical cannon served as the symbol. In the natives!
minds "an immemorial phallism (had) crystallised round the 0ld gun, trans-

form‘.ng it from a mere brass tube into a potent deity".13 The Indians with

their sacred cows and absurd rituals were no better.

Huwxdley's intellect revolted against all he saw. He speaks of the
travellers! nesife to leave the "Beaten Track" in the hdpe of finding the
"phanton wi;ich perpetually elude; them", of d]r_scovering "some mode of life
that is somshow fundamentally different from any mode with which they are
familiar", and of their constant disappointment in finding that life is, at
bottom, the same wherever they goe In spite of his disappointment, Huxley
admits that "T went on longing to get behind that wall of green; I went on
believing, in the teeth of my own denials, that there was something miraculous

and extraordinary in the other side".lh'

12 Aldous Huxley, Jesting Pilate, London, Chatto and Windus, 1948,
(First ed. 1926), p. 18.

13 TIbide, pe 182.

1) Ibid., p. 179.
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Although Here Huxley was speaking of his experiences é.nd feelings on
the physical journey;, his comments seem applicable to his spiritual journey.
He went to India in search of a religion in which he could believe; his
intellect rejected the superstition, the sham spirituality and hypocrisy
which he recognized in both civilized and uncivilized countries; yet, in
spite of the disappointment he went on believing that there might be "some-
thing miraculous...in the other side"s In spite of his failure to i‘ind
something different, some religion 1n which he could .believe, Huxley bég:i.ns
to retract some of his early statements concerming the concept of God.

The idea of an anthropomorphic deity is ridiculous to Huxley, but he now
believes that something exists which goes beyond the idea of a personal god.
Huxley sees the danger of thinking of God as a person. Because man makes
God in the likeness of man, God is given the limitations of man. Scieflce,
and, in particular, the theory of evolubion, has enabled man to advance
beyond a belief in an anthropomorphic gode In time, Huxley thinks, science
may help us to know about Reality what Gautama knew 2500 years ago, but he

is forced to admit frankly that when one is in a country like India, with its
religion, its spirituality, and its dirt, Ford may appear to be a greater man
than Buddha. "One is all for religion un‘ﬁil one visits a really religious
country. Therc;, one is all for drains, machinery .and the minimm wage." 15
Huxley thinks about the Quakers and their religion of the "Simple Life".

i{e sees it as the ideal, but recognizes that such a religién is "the lt;xux'y
of the refined few"; it could come into being only becé.use of tﬁe advantages

of a high civilisa’;ion; it accepts the mechanical achievements of Ford

without destroying Buddhae Huxley's interest in Quakerism is renewed ten

-

15 Huxley, Jesting Pilate, p. 21k.
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years later when he associates with Gerald Heard.

In the meantime, Huxley can only accdept the diversity which exists in
men's religions, moral éodes and governments, and yet he persists in the
paré;do:dcal cer’caint& that a oneness underlies the diversity. A common
thread seems to him to run through all the values of mankind. "Goodness,
beauty, wisdom and knowledge, with the human possessors of thesé qualities,
the human creators of things and thoughts endowed with .them, have always and
everywhexre beén' honoured.#16  This awareness of the existence of a set of
values which is accepted 1n éomé form by all men forecasts the belief ex-

pressed in The Perennial Philosop}iy, but Huxley has a long way to go before

he can effect a conciliation between the dema.nds of his spirit and those of

his intellect.

For the next ten years the intellect dominated. Huxley had returned
from his world cruise st:.ll unable to answer satisfactorily the question,
"Who am I and what, if anything, can I do about it?" He had found no
;pirituai home; nowhere had he foundAany real mea.ning J.n life. Back in
Burope in 192é he renewed his acquaintance with D.H. Lawrence, and made an

effort to accept Lawrence's "Doctrine of Cosmic Pointiessness":

There is no point. Life and Love are life and lore, a bunch of
violets ;i.s a bunch of. violets, and to drag ir the idea of a point

is to ruin everythings. Live and let live, love and let love,
flower and fade, and follow the natural curve, which flows on,
pointless. 7

16 Huxley, Jesting Pilate, p. 290.

17 Aldous Huxley (ed.), The Letters of D.H. Lawrence, by D.H. Lawrence,
New York, The Viking Press, 1936, p. xviii.
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Huxley attempted to follow Mres Lawrence's advice, to stop meddling with
religion and eternity, to occupy h:imsel;é fully in the present. In occupying
himself fully in the present, Huxley was free to explore the way of life
recommended by Mr. Lawrence, what Huxley himself termed the life of "balanced

excesses" or integral living.

Huxley concerned himself more and more with the physical side of man's

being. He had hinted in Jesting Pilate that morality and religion were based

on little. more than the buéim ss of health. Lechery, for example, had not
been considered a deadly sin until syphilis became rampant. Now that modern
science has a cure for the disease a much more lenient attitude is taken to-

wards the sin.:'--8 In Proper Studies Huxley elaborates the theory that man is

the victim of his physical type. It is possible to place most people in one
of two main classes -- the extroverts or the introverts, the Marthas or the
Marys, those interested in action or those interested in contemplation, the
visualizers or the non-visualizers. An individual from either group is given
the raw material that is used in building up a personality. 4 man is not
entirely his own artist or builder, but his personality is a product of his
own and other, deliberate, human effort. Nature gives man a start and
conscious man takes over, but hunger, sex, seasonal changes and bodily ill-
nesses affect man physically and mentally; he is not, therefore, in complete
control of his development. "(The) fluctuations in the body's activity...,"

says Huxley,"...have a direct éffect on the accompanying mind. .. "9

Huxley's study of naturil science led him to the very bitter conclusion

18 Huxley, Jesting Pilate, p. 181 ff.

19 Huxley, Proper Studies, pe 237.
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that our philosophy of life, our moods and our aspirations are entirely
determined by the state of our ductlgss glands and viscera. Huxley describes
Pascal's worship of Death as a "neuralgia-metaphysic"; Proust's invalidism
producéd an "asthma-philosophy.” 20  Tn an essay on El Greco in Music At
Night, Huxle:;r denies the suggesi:ion thé.t El Greco's genius is the result of
poor vision, but he does not deny that El Greco's”defective eyesight may have
enabled the artist to express a strange feeli.ng'about a mysterious philosophy.
Similarly, many men of genius aré affected by their illnesses, physical or
mentals El Greco suffered from defective visimj Dostoevsky, epilepsy; |
Keats, tuberculosis.zl Huxley himself shows so mach concern with "bowels"

not only in the El Greco éssay but also in his fiction and again in Grey

Eminence and The Devils of Loudun, that one might conclude that Huxley's own

development might have been affected by constipation’.' Be that as it r;nay,
Huxley could not long accept a view of life which explaihed everything in
terms of psychology and physiology. At the basis of all man's activity,.the
processes of nature, and the voluntary and involuntary manifeé‘bations of will,

of purpose, of destiny in the world and universe, Huxley saw a certain mystery.

Lawrence had advised leaving the mystery or riddle alone; he adv\ised
accep‘b;'.ng each impulse from the vernal woode His desire to set up a Utopian
society in Florida seems to indicate a condemnafion of the excessive intellec-
tuality and the total reliance on scientific truth so apparent in the civilized
world. Lawrence recommended what Huxley interpreted as "integral living".

He accepted the activities of the intellect, the spirit, and the blood, but he
aid not want them isolated. Excessive cerebration was meaningless, but

intellectual activity which was rooted in man's organic being enriched life.

20 Aldous Huxley, “Pascal," Do What You Will} London, Chatto and
wmdus, 1929, De 2610 PN “

21 Aldous HuxJ( "El Greco," Musi. At Night, London, Chatto and
Windus, 1949 rst ed. 1931), -
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Similarly, he did not deny scientific truth, but he also recognized that
a truth existed which could be known only intuitively and felt only in the
"solar plexus". On the otherhand, pure spirituality he disliked and dis-

trusted as mméh as abstract knowledge.

Iawrgnce's influence on Huxley was very considerable. He gave Huxley
the courage to believe in his-spiritual self and frequently reminded him
that he indulged the intellectual side of himself excessively. Accepting

Lawrence's view of"integrél living", Huxley attempted to work out what he

called a "life-worshipper's creed". .He elaborates this creed in Point

Counter Point and again in an esséy on Pascal in Do What You Will.

According to Huxley, the life worshipper's fundamental assumption is
that life on this planet is valuable in itself. He does not bother himself
about higher or lower realities. His next assumpfion is that the end of
life is more life., The life worShipper embraces all diversities in life;
he does not moderate his exuberances; he does not aim at homogensous
living, but rather at achieving a vital equilibrium of "balanced excesses"

of the different sides of his nature. As Huxley summafizes:

The aim of the life-worshipper is to combine the ddvantages of
balanced moderation and excess. The moderate Aristotelian
partially realizes all his potentialities; the man of excess
fully realizes part of his potentialities;  the life-worshipper
aims at fully realizing all -- at living, fully and excessively
living, with every one of his colony of souls. He aspires to
balance excess of self-consciousness and intelligence by an
excess of intuition, of instinctive and visceral living; to
remedy the ill effects of too much contemplation by those of

too much sociability, too much enjoyment by too ruch asceticisme...
In a word, he will accept each of his selves, as it appears in
his consciousness, as his momentarily true selfs.

22 Aldous Huxley, "Pascal", Do What You Will, Chatto and Windus, 19.9,
(First ed. 1929), p-2820 - . B
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Huxley names Burns, Blake, Rubens, Shakespeare, Toistoy, Chaucer,
Rabelais and Montaigne as models of life-worshippers. He claims that the
life-worshipper was the representative man during the Renaissance. Apparently
cerbain‘epochs have been more conducive to the life of "balanced excesses"

than otherse.

The theory of Ulife-worshipping" or Huxley's theory o\f integral living
appears reasonably éane s and Huxley éoes éeem tc; have attempted to become a
life-worshipper. Certainly he has at times been excessively intelligent,
excessively religious, but the evidence does not seem to support a suggestion
that he has ever been excessively emotional. He admits that he would
willingly "bovaryze" (a term he uses to meéﬁ alternate between the various
aspects of »h'is persdnality) and become a real l:i_fe—worsh.ipper, but he seems

to have little success. . T_f Philip Quarles in Point Counter Point is accepted

as, at least, a partial poftrait of Huxley, then, Huxley seems to be aware of
his own inability to becone a life-wbrshipper. Quarles, concerned mainly
with his excessive intellectuality, writes in his notebook,
Shall I ever have the strength of mind to break myself of these indolent
habits of intellectualism and devote my energies to the more serious
and difficult task of living integrally? And even if I did try to
break these habits, shouldn't I find that heredity was at the bottom

of them and that I was congenitally incapable of living wholly and
harmoniously? 23 .

Quarles's fear that he was '"congenitally incapable of living wholly and

harmoniously", 'suggests thaf Huxley fears aisimilar congenital incapacity

in himself.

23 Aldous Huxley, Point Counter Point, New York, Random House,
The Modern Library Edition, (first ed. 1928), p. 381.
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His failure at integral living could be explained by the fact that
Huxley is not inherently the life-worshipping type, or by the fact that
the temper of the 20th cembury does not lend itself to life-worshipping.
deey's belief that certain epochs more than others tend to produce
1ife-w6rshippers indicates that environment can influence or inhibit
their development. On the other hand, Huxley's discussion of Tolstoy
seems to indicate the necessity of haviﬁg a ceﬁain inbred capadity in
or&er to become a life-worshipper. Huxley points out that Tolstoy was
a life-worshipper only until such tine as "he deliberately 'perverted
himself to a death-worshipping consistency‘—'. The question arises, did
Tolstoy deliberately pervert himself, or w;.s heAmerely victim of the
strongest member of his Mcolony of souls”? If not ébngenital ly inclined
to be a life-worshipper,‘a man can only ‘be!comé one within limits. He
6anﬁot completely force the diversities of his personality into becoﬁing
what he is not by nature and innate being. Thus Huxley, like Tolstoy,
féiled to changé himself into a life-worshippér. Father Huxley's tendency
to contemplation seems to have dominated his colony of souls and»he has

becone more of a Boehme than a Chaucer.

Point Counter Point, the novel in which Huxley championed the idea of

"life-worship", gives evidence of Huxley's failure to live according to his
6wn creed. iawrence points up this failure in a letter to Lady Ottoline

Morrell in 1929. Commenting on Point Counter Point, Lawrence wrote, "I

feel that only half a man writes the books -- a sort of precarious adoiescent.

There is surely mach more of a man in the real Aldous."zh Lawrence was

2l lawrence, The letters of D.H. Lawrence, p. 791,
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right: Point Counter Point was written by half a man -- the intellectual

half. Huxley had tried to believe in the life-worshipper's creed, and
also Lawrence's religion of primitivism, but his belief was an intellectual

acceptances. As Huxley admitted in Jesting Pilate, "there is all the

difference in the world between believing academically, with the intellect,
and believing persomlly, intimately, with the whole living sel.i‘".25
Huxley's acceptance of the life-worshipper's creed was never moré than
academic because his psycho~physical constn:.tution was such that he could not
live it personally and intimately. His latent inclimtion to mysticism
was beginning to dominate his life; homver, because Huxley had academically
recognized the necessity of balanced living, there was slight possibility of
his becoming one-sidedly famatical, or of allowing one of his "souls" to
take possession of his "colony of souls®., Huxley was inclineé by nature
most to a contemplative Ml:'_fe, but haviné alréady academically accepted life-
worship, his intellectual caution prevented him from excessively indulging
the most domimant soul in his colony; so that when, in his mature life, he

fully accepted mysticism it was as a balanced and reasonable individual.

Huxley gained from Lawrence the conviction that a religion, some reli-
gion,> was necessary for man to live. Both men were groping towardv some idea
of wholeness in all the phases of man's living. Regrettably, Lawrence was
to die in the 1930's, still a young me—m. Huxley had to continﬁe his search
for truth alone, b'l;.'h Lawrence had helped Huiley over the period of negative

scepticism; he had piepared the way for Gerald Heard.

25 Huxley, Jesting Pilate, p. 289.
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Even before meeting Heard, Huxley was concerning himself with social

reform. In essays in Proper Studies and Do What You Will he expresses

the opinion that faith is necessary if thef-e is to be a possibility of
improving the material and psychological conditions in which men exist
and of providing the chance for every individual to live a good life. Man
may be limited by heredity and enviromment,but it is the duty of the state
to provide an opportunity for man to realize his potential as nearly as
possible, and the duty of the individual to make an effort to achieve this
ende Huxley's interest in morality was beginning to show; Heard merely

focussed it in a particular direction.

With a growing sense of moral obligation to his fellow man, Huxley
‘i‘elt increasingly concerned at the imminence of ahother catastrophic war. |
-On October 13, 193L, he read a letter in the London Times in which Canon
Dick Sheppard renounced war and asked any who agreed' with him to send him
a post carde That Huxley sent a post card is not in the least surprising.
As a result of Sheppé.rd"s letter, a meeting was held in Albert Hall, Iondm,
in June, 1935, at ;qhichAThe Peace Pledge Union for the Remunciation of War
was formed. Associated'with the movement were many such distinguished
intellectuals as Sheppard, Bertrand Russell, Gerald Heard and Aldous Huxley.
Huxley gave unstintingly of his time and money. In 1936 he wrote the

pamphlet, What Are You Going To Do About It? asserting the pacifist doctrine

of active non-violence which ﬁe later devéloped more fully, in Ends and Means.

In 1937, Huxley edited An Encyclopedia of Pacifism.

During this time he was associated closely with Heard's publications,

The Ascent of Humanity (1929, The Social Substance of Religion (1931), and

The Sources of Civilization (1935). Heard's religion, summarized briefly
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from The Source of Civilization, is one of non-vibolence and non-attachment

to the material world and to self. Violence and values .can never be com-
patible. Life can evolve only bj sensitiveness and awareness. Therefore,
if man is to climb any higher on the human scale and to avoid falling into

an abyss of sub-humanity, he must conceive a means of “expanding his conscious-
ness in such a way that the individual can transcend his own ego and become
aware of his relationship to humanity as a wholes We are, in a quite literal
sense, "members of one another”. Man's contimued existence depends on a
recoverjr of that extra-ind_ividﬁality, '-',that something not ourselves that
makes for righteousnesé". Our only hépe is a psychological revolution in
favour of a united consc:'.iousness. Our only hope of escape from material
destruction and mental derangement is, in plain terms, a new religimm, and

the new active religion is Pacifism or active non-violence.

Heard's philosophy was not just theorye. Wa'r was irmnirént. It became
an empirical necessity to do something constructive. Huxley, the intellec~
tual, the moralist, the empiricist, was impressed, and, as William York
Tindall points out, Heard's wide experience as a member of the British Society
for Psychical Research, h:is mastery of psychoanalysis, palaeontology, anthro-
pology and physical science, was éx’bremely appealing to Huxley whose interest
in spiritualism and occultism had been made apparent by f.he satire of Mrs.

Besant in Crome Yellow. Lawrence had given Huxley some reason to be less

sceptical of occult prac‘biées, and Heard insié‘c.ed that his experiences could

be scientifically tested.

According to Tindall, Heard shows that man's psychic unity is destroyed
by individuali’cy a.ﬁd person;ali'by. Excessive awareness of individuality and

personality causes conflicts within man and within his society. Reason is
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an added curse as it negates intuition and the activity of man's animal
sense. This péychic fissure between man, a rational being, ar;d man, an
intuitive animal, causes all his sorrows including loneliness and consti-
patione The division in man's psychic unity can never be remedied by
political or economic adjustmf;nts. Only a religion that teaches that

health and material well-being flow from Right Doctrine can solve man's,

and hence the world's, ills. 26

Heard's influence on Huxley was very considerable. Not only did
anle,;y accept Heard's theofy of non-violence and non-attachment, but he

joined Heard in 1937 on a trip to the Quaker communities in Pennsylvania,

a group in which Huxley had shown interest in Jesting Pilate.‘ The Quakers,
they considered, ﬁem a group whose religious bractices and spiritual atti-
tudes would be most likely to restore psychological harmony to man's gzhole
life and economy. While in America, Huxley and Heard also visited Black
Mountain College in North Carolima, where Dr. Fhine was investigating
telepathy in the hope of putting extra sensbry perception on a more scien-

tific basise As a result of their travels, Heard wrote The Third Morality,

and Huxley wrote Ends and Means.

In Ends. and Means, Huxley states that, "like so many of my contempor-

aries, I took it for gréhted that there was no meaning [To 1ifg".27 He
cannot yet affirm what life does mean, but he is mrepared to engége in é.

- study and a way of life which may reveal the ultimate meaning of our
existence. He sees the philOSOphj of non-atbtachment as the key to trans-

cending one's own ego and the means of coming to know a Spiritual Reality.

26 William York Tindall, "The Trouble With Aldous Huxley", American Scholar,
vol. IT (Autumn 19L2), p..L57.. ) . )

27 Huxiej, Ends and T;Iea.ns, pe 2704
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He cﬁn accept a philosophy of non-attachment because it appeals to his
intellect as well as to his emotions. The greatest argument for the
validity of non-attachment is the univeréali'by of its acceptance by the
great philosophies and the great religions. According to Huxley,
Non-attachment to self and to what are called 'the things of this
world' has always been associated in the teachings of the philos-
ophers and the founders of religions with attachment to an ultimate
reality greater and more significant than the self, 28
In 1939 s Huxley seems ready and anxious to experience "an ultimate mallty"-
but mtellectually, he must be cautious and not 1nvolve himself in some
fanatical religion. ,As non-attachment has been preached for three thousand
years by Buddha, Lao-Tsu, the Greek Stoics, Jesus and a multitude of philos-
ophers and teachei's iﬁ their wake, nén-a'btacﬁment becomes the best of

starting-points for one who is in search of Spiritual Reality.

In the essays in Ends and Means, Huxley concerns himself with "Beliefs",

"Reliéiws Practices", "Ethics"; he bégins to give free reign to hn;.s innaté,
spiritual impulses, and he openly admits his interest in mysticism. In
making such an admission, Huxley does not say that he will become a mystice.

He realizes that certain c;)nstitutional types have difficulty in experiencing
genuine mystical intuition and he may well be one of the types that has
difficulty. Though he does not seem yet to have established iﬁ his own

mind his psyché-physical classification, he admits that, "My own mature...

is on the whble phlegmatic, and, in consequence, I have tfte greatest difficulty
in entering into the éxperien-ces of those whose erﬁotions are easily and

violemtly aroused." 29 Huxley also admits that although he admires Blake and

28 Huxley, Ends and Means, p. k.

29 Ibid, Po 1660
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Lawrence, he is bewildered by them. However, by displaying confidence
and making an effort at understanding,“ he may come to know men who are

of a type opposite to, or unlike, his own. Similarly, he hopes, the
non-mystic may come to share the mystic's experience. Conceivably, by
comitting himself to an arduous trainilzlg period, a non;'-mystic may achieve
g mystical union with the integrating principle of all being". By 1937,
ﬁuxley showed himself more than prepared to undertake the mysf:ic journeys;

he had already begun to practice non-attachment.

Ross Parmenter who interviewed Huxley in 1937 reports that Huxley
admitted being most seriously troubléd about finding a .world.ng philosoPhy
of life., He discussed an increasiné interest in mysticism as a religion
but felt sure that there was no possibility of his ever subscribing to an
orthodox religion such as Roman Catholicisme. He could not understand
the adoption of Ahglo-Catholicism by his fr.iend T.S. Eliot. Political
activity was unsatisfactory as Huxley feltb himseif to be totally unsuited
to political life. Parmenter @otes Huxley as saying, "I have no power
to organize things and am very bad on bomm_ittees and am J:.ﬁcapable of
addressing mass meetings." Yet Huxley knew that he could not contimue
to live without some spiritual conviction. Parmenter says of Huxley,"/
found him/ a kind, gentle, soft-spoken, thoughtful man -- entirely free
from a sort of intellectual arrogance.... Also I had expected him to
pontificate a bit, but he didn't".3%  Parmenter's description belies the
critics who have pejoratively represented Huxley_a'b this stage as a religious

fanatic, a dogmatic writer of tracts. Wiiliam York Tindall suggests that

30 Ross Parmenter, "Huxley at Fa ty-Three', Saturday Review of Literature,
vole 27 (March 19, 1938), pp. 10-11. . i



35

Huxley and Gerald Heard, having failed to comvert the world to pacifism,
sought asylum ironically in California, in a land noted for materialism -—-
the opposite theoretically to non-attachmen'b.31 Wealth, as Huxley points

out in Ends and Means, is a barrier to non-attachment because men tend "to

identify themselves with what is less than self", but extreme poverty is
equally a barrier. Sex mis-used can be as much a barrier as money. Any
"such lust for ownership is as blinding and as separative as ordinary

avarice", 32

Mr. Tindall seems to suggest that Huxley's decision to settle in
California in 1939 contradicted his ideals. The facts behind the decision
indicate no such contradiction. | First Huxley' had to live somewhere; the
English climate had never suited either him or his wife, Maria. He had
gone to Ttaly for sunlight in 192, but an Italy overrun with "Fascist
Bmwnshiﬂ;s" held no appeal for Huxley. California, on the o’;:her hand,
offered a suitable climate. Second, Huxley sought an intellectusl climate
in which he could pursue his study of mysticisme To deny that Gerald
Heard's decision to settle in California influenced‘Hu:de‘y‘s decision would
be absurds  But Mr. Tindall's suggestion that they settled in Hollywood in
ordér to go "walking with Greta Garbot33 is the height of triviality and
absurdity. "'Ever;y' man is ludicrous, " Gumbril reminds us, "if you look at
him from the outside, without taking into account what is going on in his

heart and mind." Very much of what was going on in Huxley's heart and mind

31 William York Tindall, "The Trouble with Aldous Huxley" American
Scholar, vols II (Autumn 19h2), pe L59. -

32 Huxley, Ends and Means, p. 310.

33 Tindall, "The Trouble with Aldous Huxley", pe L59e
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was a fervent desire to answer the question "Who am I?", in the hope of
finding a personally satisfying religious ph:iiosophy. »- In California not
only could he remain under the tutorship of Heard, but he could engage in
new studies in oriental mysticisme. The third reason for Huxley's settling -
in California was his hope that he might there be able to do sométhing about

his eyesight. It had been failing steadily and rapidly since 1937. In

- 1938, Huxley tells us in the Preface to The Art of Seeing, he had heard of
the Ba‘te'é method of visual re-education‘and'of a teacher Mrs. Margaret D.
Corbett of :»Los Ahéeles, who was said to make use of this method with conspic-
uous successs" 38  The method demands of the patient mind control and mental
as well as physical discipline.v That Huxley should settle where he could
practice seriously a method not inéompa;bible with his ideas on non-attachment

and which might restore his vision seems the most logical thing in the world.

Once settled in Califormia in 1939, Huxley made his major concern his
personal, psychological freedom. To assist in obtaining such freedom,
Hu#ley turned to a study of the phiiosoPhies of mysticism. He sought
enlightenment in the oriental mysticisms from Swami Prabhavananda of the
Ramakrishna Mission in Hollywoods Here he learned Hindu scriptures and
associated himself wi‘bh- the Vedanta Society of Southern California. This

society publishes Vedanta and the 'V\Ieé;bJ a periodical dealing exclusively

with new translations of, and articles on, oriental religious thought. The
publication is edited by Swami Prabhavananda, Brahmachari Prema Chaitanya,
and Brahmacharini Usha. The editorial advisers are Gerald Heard, Aldous

Huxley and Christopher Ishérwood. This group has been vitally concerned

3 Aldous Huxley, The Art of Seeing, New York and London, Harper and
Brothers Publishers, 1942, p. vii.
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with the dissemination of Oriental thought, not because they would have us
all sit and contemplate our navels, but because they find value in it and
possibly think that the very survival of civilization depends upon a better

understanding of different cultures and religions.

In 1946, Huxley published The Peremnial Philosophy. Essentially,

the book con’oendé that there is a’Highest Common Factor which exists in all .

religions. Huxley had hinted at éuch a thing in .JeS'billg Pilate in which

he expressed the belief that men of all races and éreeds hold a similar'

set of values. Written very large in The Perennial Philosophy' is Huxley's

old concern with the different types and classes of people and the heed for
man to determine his type if he is to have any success in his attempts to
answer the question, "Who am I, and what, if anything, can I do azbout it?"

In Proper Studies, Huﬂey had'roughly grouped people into tﬁe introverts ~.

and extroverts, the Marthas and the Marys. By the time he was writing

Ends and Means, his classification was on a more pretentious basis: people

were either "viscerotonics" -~ those who crave emotional experience -- or
“somatotonicé" -~ those whé crave muscular experience.35 . The inability

6f one type of ferson to understand or to share the experieﬁces of the oppo-
site type constitutes ome of man's greatest problems. The solution lies,
of course, in man's readiness toﬂtranscend his own ego, to recognize that,
because men fall into different classifications of type, each type will
have to seek a different me£hod by which to achieve its union with the
Divine Groundes Until the individual becomes regenerate in this respect,

we cannot hope for a fully regenerate civilization.

35 Huxley, Ends and Means, p. 236.
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The Hindu, according to Huxley, has tﬁree ways leading to God: the
way of works, the way of knowledge, the way of devotion. The first involves
action without -attachment: the second, knowledge of Self and of the absolute
Ground of all being with which Self is identical; +the third, liberation
through intense devotion to a pepsonal God or divine incarnation. Huxley
| takes the three basic psycho_logical types which may be said to correspond
to these three méthods of finding God from the categories of the psychologist
Sheldon. The Endomorph is the soft, rounded Pickwickian figure whose temper-
ament is viscerotonic; he loves eating, comfort and luxury. The Mesomorph
is the hard, big-boned, strong-mscled Hotspur-type, whose tempérament is
somatotonic; he loves muscular actiﬁt&, seeks power, likes competition, is
callous about people's i‘eelingsf The Ectomorph is the slender, stringy,
weak, unemphatic, ovér—sensitive Ha:ﬂet-type, who suffers from his unprotected
nervous system; his temperament is cerebrotonic; he is over-alert, sensitive,
introverted, often given to excessive intellectuality and sensuality, but
rarely to action. This type needs protection by society -=- and, in fact, 'is

36

one of those to whom the monasteries and universities serve as shelters.

Everything in Huxley's life points coﬁclusively to the fact that Huxley
falls into the third cateéory -~ the ectomorph-cerebrotonic. His method of
seeking God is through the laborious accurmlation of knowledge of Self and of
the absolufe Ground of all being with which it is identical. .The introvert
or ectomorph cannot act; he does not go through conversions or' sudden changes
as does the mesomorph. The extrovert or mesomorph, unaware of what happens

in the lower levels of thé mind,'nﬁ.sinterprets a quick change of mind for

36 Huxley, The Perennial Philosophy, p. 1L9.
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revelabion. 37

Huxley then, an ectomorph-cerebrotonic, is debarred from sudden
convérsions by his type, yet constantly seeks a philosophy of religion by
which to live. "How (a man) ought to live and what he ought to believe is
conditioned by hié:esséntial 4nature, constitution and temperament." Huxley's
search, conditioned by his psycho-physical constitution; has led him thrbugﬁ
a series of beliefs or attempts to believe. He had tried hedonism, aesthet-
icism, rationalism, indifference, life=-worship, non-attachment. Huxley's
search has taken him round about the hill on which Truth stands, but his'
efforts have congistently led to that belief which seems most in keeping with

his temperament, a belief in mysticism.

Exactly what Huxley's brand of mysticism is, the extent tolwhich he can
be classified as a rrrys‘l:ié, and how it compares with the other accepted philos-
ophies of mysticism will be discussed in the next chapter, Huxley lives
today as something of a mystic in Southern California. His first wife,

Maria Nys, who bore him one son, died in 1955. TIn 1956 he married Laura
Archera. Huxley has continued.writing, his lateét publication being Brave

New World Re-Visited, 1958. In 1959 a new edition of his collected essays

was published by Harper Brothers. Huxley's interest in mysticism seems to
dominate most of his current activities. In 1959 he completed a year's
assignmenf as "professor at large" at the University of California in Sa.nta
Barbara vhere é.mong other things he lectured on the need to rise to new
levels of intellectual capacity and personal efficiency and the spiritual
aspects of such a rise. His lecture series also contained a study of the

"Natural History of Visions'.

37 Huxley, The Perennial Philosophy, p. 155.
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CHAPTER TWO
MYSTICISM

"The aim and purpose of human life is the unitive knowledge of God.";'-
What tht; "unitive khowledge of God" is, only the mystic can tell us. Thié
khowledge ‘may come in momentary fléshes of intuition or revelation, but_;
contrary to common opinion, such flashes are often preceded by a long,
arduous process involving severe mental, emotional and physical discipline.
The arduousness and severity of the mystic's pilgrimage towards vthe unitive
knowledge of God, as well as an attempt to “explain that knowledge, is recorded
in Huxley'é literary works. If, however, we are to test the wvalidity of
Huxiey's :interest in mysticism, we ‘must have some knowledge of the subject as
S:'ecordc;d by other reputable students of mysticism, or by mystics themselves.
As it would be quite impossible to deal in any ccherent fashion with the origi-
‘nal works of such great mystics as St. Teresa, Meister Eckhart, St. John of the
Cross, Jacob Boehme, or the Oriental myétics, reliance on secordary sources
and'upor.l quotations contained in them is necessary. EBvelyn Underhill's
Mzéticism is recognized as a classic study of the history and ma.nifesteltion
of mysticism in western civilization and, in particular, the Roman Catholic.
Church. An attempt will be made "bo summarize the phenomena of mysticism

from her major book, Mysticism, and to use her definitions as criteria in

1 Huxley, The Perennial Philosophy, pe 2L2.
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order to establish a background against which Huxley's mysticism may be
'judged. References will also be mﬁde to works deal::.ng with mysticism by
Dean Inge, William James, Christmas Humphries and others who discuss Oriental
philosophies to give support to Huxley's interpretation of mysticism or to

show where opinions conflict.

Miss Underhill asserts that mysticism is the highest manifestation of
religious experience:
Mysticism is essentially a movement of the heart, seeking ta transcend
the limitations of the individual standpoint and to surrender itself
to ultimate Reality; for no personal gain, to satisfy no other
worldly joys, but purely from an instinct of love.
Mysticism, as she describes it, is, fundamentd ly, an emotionally realized
experience resulting from an as_piraiion of the soul towards its sources, a
desire to bring harmony out of the chaos of life by achieving union with the
"yltimate Reality". The central tenéet of mysticism asserts that the soul
of man and fhe Universe and God are in nature One: Unity (if man can find
it) runs through all diversities and harmonizes them. The mystic aims at
complete identification with the Absoiute or Transcendental world. Iden-
tification involves self-transcendence. All men have a desire for self-
transcéndence; that is, a desire to escape the confines of their own egos.
The most common manifestations of average individuals seeking to traﬁscend
themselves, or to escape thefnselves, are alcoholism, motion picture addiction,

social activities, religious affiliatimns. Within this deep-seated urge

2 Evelyn Underhill, Mysticism, New York, Meridian Books, Thirteenth ed. 1957,
(Flrst ed. 1910), Pe Tl.
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for self-transcendence is a germ of capacity to become mystics, but few
develop the heightened spiritual perception needed to be mystics in the

fullest sense.

The powers which make contact with the Transcendental Order possible
are dormant in ordinary men who only respond- to the world of sense, 1In

mystics no part of the self is doxmant.>

The most common sense of
identification experienced by the average ihdividual is an identification
with the sublime in nature. Poets; whose mystical potehtial is usually
greater than that of an average man, very often tend to identify themselves
with the infinitely frail and infinitely powerful element behind nature --

the divine essence in the Universe.

Tennyson, who was tormented by his inability to believe in any orthodox
religion, seems in a moment's insight to have experienced something of the
mystic'!s longing for union, and he expressed his desire to identify with
nature in the following lines:

Flower in the crannied wall,

I pluck you out of the crannies,

I hold you here, root and all, in my hand,

Little flower -- bubt if I could understand

What you are, root and all, and all in all,

I should know what God and man is.

("Flower in the Crannied Wall™w)
Arnold, who vaulso experienced a tremendous yearning for insight but no-

assurance of any absolute Reality, expresses his desire for identification

with nature in temms very like that of the true mystic.

3 Underhill, Mysticism, p. 63.
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Calm soul of all thingsl make it mine
To feel, amid the city's jar,
That there abides a peace of thinme,
Man did not make, and cannot mar.
("Lines Written in Kensington Gardens," Stanza X.)

Arnold's awareness of a transcendental force of which nature is a mani-.
festat::Lon is not unlike that of Wordsworth, who is generally accepted as
a mystically-inclined poét if not as a true mystic. Wordsworth, in lines
: whiéh Huxley is fond of quoting, speaks of,

A sense sublime of something far more deeply interfused

Whose dwelling is the light of setting suns,

And the round ocean, and the living air,
And the blue sky, and in the minds of men.

("Lines Composed a Few Miles Above Tintern Abbey," 'Tines 95-99.)

If not expressing the unitive knowledge of God, Wordsworth at least gives
voice to a moment of Illumination. Finally, an example from a poet usually
considered to be a true mystic will sliow that considerable difficulty exists
in determining what :’;.s poetic and what is mysﬁic insight. Blake captures
the mystic sense of union with the .ﬁbsolute Reality in the following lines:

To see the world in a grain of sand,

And 2 heaven in a wild flower;

To hold infinity in the palm of your hand,

And eternity in an hour.
("Auguries of Innocence, " Lines 1l-lL.)

Because the sublime in nature is most easily recognized, manifestation
of God or a divine power is the inspiration for the commonest and simplest
expression of mystic wonder. Illumination coming from such experience with
nature involves an expansion of-consciousness, an exaltation of personali'by,
and an increase of intuitional and transcendental capacities. Most poets
like most individuals aim at, or are satisfied with, only the temporary
identification. Their experience of the "ultimate Reality", then, is a

much less complete, less permanent one than that of the true mystics

Mystical poets seek to impart only a vision of Redl ity, to communicate only
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an emotionally experienced Union, whereas the true mystic seeks to go
beyond the apprehension of Reality and to unite permanently with it.

The peet, such as Tennyson or Arnold, or Wordsworth, who has a true
poetic_capaéity experiences as part of his artistic insight an exhilar-
ating sense of freedom which is akin to the heightened state of conscious-
ness familiar to the mystic who has reached the stage of Tlluminatim, but
the end of the poet's vision is the poem; +the end for the true mystic is
the attaiment of the final stage -- the Unitive Life, the Unitive Knowledge

of God.

VWhile the experience of identification with Nature, which involves a
transcending of self, is the most common manifestation of mysticism known
to the average individual, many substitutes are sought. The arts -- music,
poetry, painting ~- are all reputable means of self-transcendence. Other
procedures or rituals engaged in, and often mistaken for mysticism, are
occultism, spiritualism, visions, trances, and the awareness of apparitions.
Most of these are cheap substitutes for the real mystic state. St. John of
the Cross points-out that the higher the mystic goes, the fewer manifést;

.ations are needed because the vision of God is ultimate. No intemmediary
is hecessary for such Absolute vision. The true mystic's experience is the
éulminating point not of a single faculty but of man's wﬁole nature. The
mystic does not enter his quest to satisfy a high amgition, to seek a vision
to know the happiness of a Beatific Vision, the ecstasy of union with the
Absolute, or for any other such personal rewarcde. The mystic's only motive
is love and those who seék divine Union from any other motiveEare, in Ste
John's words, "Spiritual Gluttons".l!  Even the mystic's prayer has nothing

to db with seeﬁing the union with the Absolute. According to Miss Underhill,

li Ste John of the Cross, quoted from Underhill, Mysticism, pe. 92.
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Mystical prayer, or 'orison'... has nothing to do with peitition.
It is not articulate; it has no forms. 'It is,' says 'The Mirror
of Dr. Edmnd,' 'naught else but yearning.of the. soul.!'.-- the
expression of man's metaphysical thirst. In it, says Grou, 'the
soul is united to.God in its ground, the created intelligence.to
the Intelligence Increate, without the intervention of imagination
or reason, or of anything but a very simple attegtlon of the mind
and an equally simple application of the will.!

The mystic feels that his prayer is but a free and mutual act of love, a

supernatural intercourse between man's soul and the divine; but a rigid

discipline of the mystic's rich subliminal mind is needed for his "orison'.
As Miss Underhill sums it up, then,

Mysticism is the art of union with Reality. The mystic is a person
who has attained that union in grea.tgr or less degree; or who aims
at and believes in such attainment.
She continues to point out that the results of such union or belief in it
are clear:
Because he has surrendered himself to it, 'united' with it, the
patriot knows his country, the artist knows the subject of his
art, the lover his beloved, the saint his God, in a mamer which
is inconceivable as well as unattainable by the looker-on.
Miss Underhill shows that, contrary to a fairly common opinion, the mystic
who has achieved union does not detach himself from life and its activities;
he does not withdraw from society or negate life in any way. As a result
of his union with the true Self, the mystic's life is enriched in all its
phasess The non-mystic, the individual who has never died to self, cannot

conceive the enrichment the mystic feels in his life anymére than he can

imagine what the mystic state is.

5 Underhill, Mysticism, p..306.

6 Evelyn Underhill, Practical Mysticism, London, J.M.Dent and Sons Ltd.,
191)4 poBo B - . .

7 Ibld., p.)_],.
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The inconceivability and the unattainability of the mystic state by
those who are not mystics raises two questions: one, how can a non-mystic
test the validity of something he eﬁperiences himself which might be an
early stage of mystic experience, a moment of Awakening if not a moment of
T1lumination; two, how can a non-mystic recognize as the real thing the
'description of the mystical experience given by a mystic? The difficulty
of discriminating between the poet's experience and the m&stic's experience
and eipression of these experienceé has already been discussed; The "looker-
on" faces a real problem when he attempts to distingﬁish true mystics from
poets who temporarily experience mystic states, and from others who are
merely mystically inclined in a purely intellectual sense, and from charls
atans. He faces a similar problem in himself when he attempts to identify
a sense of awareness in himself in terms of an absolute Reality, as distinct
from other phenomenal experiences that result from delirium, fasting, drugs
or any nuber of false methods of inducing what might be mistaken for a mystic
state, Miss Underhill and other students of mysticism suggest certain aids
to help the non-mystic become discriminatinge William James in his lec-~
tures on mysticism sets out "marks" whose presence in anvexperience, he says,
may justify us in calling it mystical. The following is a brief summary of
his "four marks" of the mystic state:

1. Imeffability. -- /Fhe mystic state/ defies expression...no adequate

report of its contents can be given in words... It must be directly
.experienced; it cannot be imparted or transferred to others.

2. Noetic quality. -- Although so similar to states of feeling,
mystical states seem to those who experience them to be also states
of knowledge. They are states of insight into depths of truth
unplumbed by the discursive intellecte..

3. Transiency. -- Mystical states camot be sustained for longe...
half an hour, or at the most an hour or two....
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Lo Passivity. -- Although the oncoming of mystical states may be
facilitated by preliminary voluntary operations....which manuals
of mysticism prescribe; yet when the characteristic sort of
consciousness once has set in, the mystic feels as if his own
will were in abeyance, and indegd sometimes as if he were grasped
and held by a superior powers..

Accepting James's four "marks" as criteria to help recognize the states
of consciousnesé peculiar toﬂmystiés, the next necessity is to discover
whether or not there is some standard method of attaining such states. What
general pilgrimage or ordered movement does a mystic experience in establish-
ing his conscious identification with the Absolute? Miss Underhill's answer
is that the achievement of the mystic's form of enhanced life comes,

eeeneither from an intellectual realization of its delights, nor from

the most acute emotional longings. Though these must be present, they
are not enough. It is arrived at by an arduwous psychological and
spiritual process -~ the so-called HMystic Way -- entailing the complete
remaking of character and the liberation of a new, or rather latent,
form of consciousness; which imposes on the self the condition which9
is sometimes called ‘ecstasy!, but is better named the Unitive State.

The Mystic Way of which Miss Underhill speaks involves five definite
stageé through which the individual must pass in order to become a true
mystic.lo The first stage is that of Awakening. The Awakening is "an
intense form of the phenomenon of 'conversion', " but, as Miss Underhill
says, the term conversion is not to be confused %ith the commonly-described
religious conversion which involves the sudden and emotional acceptance of

certain theological beliefs. Conversion in the sense of mystical awaken-

ing is an unselfing or a dying to the world of ego. The individual

8 William James, The Varieties of Religious Experience, /A Study in Human
Nature being the Gifford Lectures on Natural Religion Delivered at Edinburgh
in 1901-1902/, New York, Mentor Books, 1958, pp. 292-29L.

9 Underhill, Mysticism, p. 81.

10 Ibido, Pe 1670
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becomes aware of a transcendental consciousness or of a larger world-
consciousness pressing in on his individual consciousness. He begins to
see the need of realigning his life in order to become possessed by the
Spirit of Gode The second stage is Purgation, a period of pain and effort
during which the individual decreases his own sense of self in order to
increase his sense of God. He becomes detached from, or hon-attached to,
the things of the senses -~ the physical world. This period involves a
tearing off of the o0ld way of life; by obedience, vpoverby, and chastity,
one becomga_s prepared for the presence of Gode The third stage is called
Tllumination. This period of fulfillment follows Purgatim. The mystic
experiences the presence of the Absolute, the presence of Gods The exper-
ience is only illusory or fleeting. During D.luminaﬁion a mys tic knows
only moments of total bliss; he only glin:pseé ultimate Reality; he does
not attain a permanent state of Union. The stage of Tllumination is the
one in which the mystic'!s and the poet's or artist's experiences most
resemble each other. According to Miés Undérhill; "ﬁany mysties never go
| beyond it, and, on the other hand, many seers and artists not usually
classed amongst them, have shared to some extent, the experiences of the
illuminated state."ll  The true mystics, however, those with the greatest

souls have two more stages through which to pass.

The fourth stage, which is called either the Purificatioh of the Spirit,
or the Dark Night of the Sdul, is experienced when the individual becomes
aware that the spiritual uplift, elevating joy, happiness or delight, known

during the moments of Illumination have been only temporary. The mystic

11 Underhill, Mysticism, p. 169.
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feels despair at not being able to achieve lasting Union. A sense of

his own unworthiness and sinfulness overwhelms him. The purifying process
of purgation is carried to the very core of his self. The "I-hood®, ‘Ehe
will, must be totally eliminated. '"The human instinct for éersohal happi-
ness mst be killed." The mystic doubts that he will ever know total Union.
A sense of being abaﬁdonéd by God overpowers him at this stage. The mystic
feels a total privation, an overwhelming sense of the absence of God. The
sense of being lowved énd caressed by a tender father is no more. Many
mystics, Miss Underhill explains, give up at this stage and, rather than
face the prospect of complete failure, revert to and become satisfied with
the moments of inspiration granted during the Illumination stage. The
mystic who survives the Dark Night of the Soul is rewarded by achieving

total Union -- the fifth -and final stage of the Mystic-Way.

Almost all personal emotion is ineffable in discursive language. It
follows, then, that the extent of joy known to the mystic in this stage is,
as William James pointed out, beyond the non-mystic's understanding. The
mystic, in attempting to describe the Unitive Life, must of necessity, Miss
Underhill claims, use words glossed with a psy&:hological explanation which
is incapable of encompassing it. She shows that the Unitive lLife is thé
fimal establishment of that higher form of consciousness which‘has been
struggling for supremacy during the whole mystic way. Miss Underhill can
explain the Unitive Life only in esoteric tems which she defines by other
esoteric terms. Essentially, the Unitive Life is the long-sought identifi-
cation of the self with Transcendental Rea.lity. The mystic is totally
united with Gods The self has become the Self. "I live, yet not I but

God in me."  Since Miss Underhill writes from the Christian and Roman
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Catholic bias, she stresses the idea that the Divine love, the Fire of

Love, has done its work and the Unitive life is the Spiritual Marriage

of the mystic's soul with God. The mystic who apprehends Reality with
this sense of‘the consummation of the communion of marriage with God is
the intiﬁate-personal type of mystic. For the second type, the trans-
cendent-me‘baphysical type, the Absolute is impersonal and transcendent
and the final attainment of union is described as deification, or the

transmtation of the self in God.12

Hu}cley's interest, as we shall see later, inclines to the transcendent-
metaphysicai mysticism as described by Miss Underhill, but with certain
definite exceptions. Miss Underhill seems to stress that the Unitive
Life is the goal, the end. As she says of the Unitive Life, "the spirit
of man having at last come to the full consciousness of fealit&, completes
the ‘circle of Beinges.." 13 Huxley's association with the California
Vedanta Society indica.tés a préferenée 'for the idea that even the achieve-~
ment of the Unitive Life is not the goai, the end, but merely part of a
continuing growth. Man comes to "full consciousness" only to discover

that an even fuller consciousness constantly awaits him.

Rene/Gue/non stresses the importance of '"becoming' and shows that the
basic difference between Eastem and Wes’cem_IJIetaphysﬁ'__cs centres in the
use and understanding -of this word "Being". Guénon claims that man, even
in achieving a mystical state, has s%ill nc;'b achieved his final goal or end.

A further achievement ever lies ahead of man so that he is alwmys in a

12 Underhill, Mysticism, p. Ll5.
13 Ibido, Pe Ll.l}.l.o
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state of '"becoming", never in a state of "being". 1L Guénon's suggestion
that man is constantly in a state of becoming séems to express a view similar
to that expressed by Christmas Humphries in his study of Buddhism. As
Humphriés explains,

The process of becoming is a circle; the process of becoming more,

of growth, is a spiral, either up or down according as the growth is

towards or away from wholeness. DBuddhism begins with the Buddha's

Enlightemment and ends with man's. And the final Goal? We know

not, nor is it yet, or likely to be for aeons to come, our immediate

concerns The faint of heart will ever seek some resting place, some

weak finmality; for the strongi the first and the last word is and

ever more will be -- Walk Onl 15

The Unitive Life for the Buddhist is a comtinuing growth, never a
final end, but the growth is no lbnge_r in the half light of partial knowledge
but in the full light of the unitive knowledge of the absolute Ground of all -
Being. With this unitive knowledge the mystic's life in the world of every-
day living is enhanced in such a way as to make the mystic more interested
and active in daily affairs. Miss Underhill makes a similar point. She
says that the ' Unitive Life means the completion of the cirdle of Being, but
she goes.on'to say that the spirit of man now "returns to fertilize those
levels of existence from which it sprang". Tﬁus the mystic instead of being |
a "morbid and solitary" contemplative‘dei.;achec-l and withdrawn from life,
beéomes a2 Ypioneer of ﬁumanity", "a sharply intuitive and painfully practical

person'. 16 Mystics have a éupér-normal vitality as a result of the Union

1l; Rend Gue’non, Man and His Becoming According to the Vedanta, translated by
R.C. Nicholson, New York, The Noonday Press, 1956, pe 162.

15 Christmas Humphries, Buddhism, Pengwin Books, 1951, pe 23«

16 Underhill, Mysticism, pe l1lL.
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in which they -participa’cg. The Unitive Life is "an ordered life in every
state". Ac;cording to Miss Uﬁderhill; as a resul£ of experiencing the

Unitive Life, the mystic is more dedicated to God and to humanity. Very
literally the mystic understands the paradox of unconditiondl self-givingl

"He that loseth his life for my sake shall find it."

Turning now to a full discussion of Huxley‘_s exposition of mysticism,
we find that on the whole he agrees with fhe cer;tral tenét of mysticism,
that an individual seeks to transcend himself and to surrender Ltotally to
the ultimate 'Reality. "Holy indifference', "non-attachment®, "abandon-
ment", "refusal to prefei‘" s "the less of sé]i; the more of Sélf';, "Our
Id.ngc'iom~nms;b g0 béi‘ore Gogl's‘can come": these and similar phraées are
typical of Huxley!s exposi'l;ion of mysficism. As they stand they seem some-
what paradoﬁcical é.nd contradictory, if not meaningless. However, in the
light of the discussion of Miss Underhill's second and fourth stages of the
Mystic Way -- Purgation, and The Dark Nigk;t of the Soul -- the general
meaning of Huxley's phrases bécomés clear. The first principle of mysticism
involves self-tragxscendence. In order to #transcend self, an individual
must die to the conscious ego; rhence, the less of self, the more of Self'.
The self mist die to the material or coilscious world in order to identify
with the Transcendental Order. To aid in negating self, the mystic must
practise '"holy indifference” to 'bhe sensual world or, in other tems, must
practise tnon-attachnent” t6 the things of the senses -—- the physical worlds
Our kingdom, the kingdom of the flesh and of sensuality, the ego-centred
kingdom, must go before God's kingdom, the kingdom of the Perfect Way, the

absolute Réali'by, can come. As Huxley says,



The heavenly kingdom can be made to come on earth; it cannot bé

made to come in our imagination or in our own discursive reasonings.

And it cannot come even on earth, so long as we persist in living,

not on the earth as it is actually given, but as it appears to an

ego obsessed by the idea of separateness, by cravings and abhorr-

ences, by compensatory phantasies and by ready-made propositions

about the nature of things. Our kingdom must go before God's can

cCome.e
The doctrine of non-attachment presented in these lines is central in Huxley's
thinking. He had accepted it as an essential starting point for his theory"
of pacifism and as the foundation of his ethical philosophy long before he
applied it, as he does here, to the spiritual development of the mystic. On
the whole, Huxléy accepts the basic starting point of mysticism expressed by
Miss Underhill and other students of nwéticism; the mystic in seeking to
surrender himself to the ultimate Reality must transcend the limitations of

the individual standpoint.

Like Miss Underhill, Huxley recognizes that the mystic's experience
is not easily verifiable. He explains that care must be tak:;,n to distinguish
between the artist's experience and that of the mystice ’Art expresses
symbolically the sﬁperhuman, the spiritual, the pure me"baphysical idea, but
"Art is not the discovery of Reality...it is the organization of chaotic
éppearance into an orderly and human universe."™8  If the artist is also a
true mystic, then the artist's expression of h:i.s expérience nay provide the
non-mystic with the best a.nd—most accurate account of the state that he is
capable of receiving or of understanding. Huxley considers that Beethoven,

in his later years, had achieved union with the ultimate Reality. The

17" Aldous Huxley, The Devils of Loudun, New York, Harper and Brothers,1952,
Pe 286- . . . .

.18 Huxley, Jesting Pilate, pe 91l.
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Benedictus in Missa Solemnis is, he says, the beatific vision. A non-

mystic camnot experience the vision from music, but he can be made aware
of "a certain blessedness lying at the heart of things, a mysterious

bleséedness".l9

Like William James, Huxley recognizes the ineffability of the mystic

state. No VSpiritual Caiculusﬂ exists in which to discuss the "divine
Ground". The problem is one of semantics. A mystic is forced to
describe

«oo0ne order of experience in terms of a symbol-system whose rele-

vance is to the facts of another and quite different ordere...

Direct Knowledge of the Ground cannot be had except by union, and

union can be achieved only by the annihilation of the self-regar86ng

ego, which is the barrier separating the 'Thou! from the !That!.
God is Truth, the primordial Reality, and he must be worshipped "in spirit
and in Truth". Such a statement signifies the "apprehension of%a Spiritual
Fact", Accérding to Huxley, a statement about é:uth asserts that the
verbal symbols which compose the statement correspond to the facts to which
the statement refers, but a knowledge of words about facts is not equivalent
to a direct and immediate apprehension of the facts themselves. Huxley
insists that a mystic cannot be understood throwgh words alome. Such a
fact, however, need not deter the mystic from‘attempting to record his exper-~
ience; but the onmus does fall on the non-mystic not to cafuse ihe expression
of the experience with the experience itself. Huxley quotes Father Surin's
statement in his diary aé a not-inadequate expression, as far as descriptioh

in words is possible, of the experienced Fact of the mystic's peace:

19 Huxley, Music at Night, pe Ll

20 Huxley, The Perennial Philosophy, pe 35.
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A peace that is not merely a calm, like the 1ull of sea, or the
tranquil flow of mighty rivers; but it enters into us, this
divine peace and repose, like a flooding torrent; and the soul,
after so many tempests, feels, as it were, an inundation of peace;
and the relish of divine repose not only enters the soul, not only
takes her captive, but comes upon her, like the onrush of a multi-
tude of waters.2l
But even this impressive description -~ no matter how fully it is compre-
hended by the non-mystic -- cannot be thought of as the e'quivailent of the
spiritual and emotional experience described. It is impossible for the
non-mystic to comprehend what is essentially the -immediate experience of

the mystice.

In general,. Huxley's theory of mysticism agrees with the description
of thé phenomena 6f mys’;ic experience given by other mystics or students
of mysticism. He tends, however, to make four major stresses which might
be interpreted a.s deviations from Miss Underhill's norme The first of fhe
things he émphasizes is the need to get from wha‘; William Jémes calls
"Manuals of mysticism" a preliminary training that will £it him to achieve
the mystic state. Although this emphasis is in accord with the ideas of
both Miss Underhill and James, it leads Huxley carefully to investigate an
area of mysticism with wﬁich neifher of fhem is primdrily concemed, namely,
the rich and complex fields of Oriental mysticisme Second, Huxley stresses
the fact that "bhe "unitive knowledge of God'" does not imply union with a
rational, self-conécious, anthropomorphic Déity. ‘ He shows how Christian
mysticism failed in the Seventeenth Centur,;} because of a "tendency ﬁo substi-

tutg] Christ and the Virgin for the undifferentiated Godhead of the early

21 Father Surin, quoted from Huxley, The Devils of Ioudun, pe 310.
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mysticst,22 Third, Huxley feels the need to relate mysticism to science.
Mys*biciém has éui‘fered, he thinks, from the erroneous conception that it

was strictly a business of intuitim, faith, emotion, and revelation. As
Huxley says in "Uncle Spencer", "Now it is possible -- it is, indeed, almost
necessary =-- fof a man of sciénce to be also a mystic." Huxley Believes
that a vital relationship exists between mysticism and"t,he' new studies of
psychology, psychiatry, and parapsychoiogy. He suggests that modern science
does support the contention that spirit and ma;bter are one. The Baconian
split between the things of the spirit and those that dan be'scien'tii‘:ically
tested seems, in Huxley's view, no longer valide He believes that science
and mysticism need no lc;nger be incompatible. Finélly, Huicley stresses

the universality of mysticism. All people expeﬁence thé need for self-
transcendence. True mysticism teaches the right means of self-transcendence,

and that through right means right ends of social reform could be effected.

Huxley's emphasis on the first of these points, the need of training

in mysticism, showed itself in his early interest in the conception of the ‘

Unitive Life as "an ordered life in every state". In Jesting Pilate he
wrote that, ) ' ’

Mysticism, which is the systematic cultivation of mental quietness,
the deliberate and conscious pursuit of the serenest kind of happiress,
may be most satisfactorily regarded as a rule of health. Mystics
attribute their happimess and their creative powers to a union with
Godeess Leading a virtuous and reasonable life, practising the arts
of meditation and recolliection, we shall unbury all our hidden talents,
we shall attain in spite of circumstances to the happiress and
serenity and integration, shall come, in a word, to be completdly

~and perfectly ourselves.

22 Aldous Huxley, Grey Eminencé, London, Chatto and Windus, 1956
(first ed. 1941), p. 95. .

23 Huxley, Jesting Pilate, pp. 191-192.
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Mystical emotions, then, can have a definite conduct value; the man who
feels them is enabled to live his life serenely and confidently in a manner
unkngwn to other menes But how can other men share or experience the

conduct value? A training plan is the answer. The Oriental mystics are
far more advanéed and organized in this respect than are the Christian
mystics. The Oriental mystics accept, first of all, that men are divided
into a variety of types, and that each type needs to follow a diffefent

route in order to achieve knowledge of the divine Ground. Mental discipline
helps a man to become conscious of the identity between his inmost self and
the immanent and transcendent spirit of the Universe. The Hindu denies the
existence of gradations in reality, of higher or lower réalities. Therefore,
‘the mystic aspires mot only to Union with the ultimate Reality, but in
uniting becomes one with or a part of the Reality itself -~ "Thou are THAT,"
The world of duality in which we live is falsely imagined. The physical
world is not a reality divorced from the spiritual world. An absolute
Reality pervades all. As Humphries explains, "Since the Reality pervades
all, everything individual is the whole potentially, or, in religious,
language, every individual is a potential Buddha...., "Thou art THAT"; and -

all other 'thou's' are equally THAT."2k

The only way for the aspiring mystic to realize the potential Buddha
within him is through the Yoga practice best suited to his individual

personality. Huxley explains the three possible methods of self-education.

_The first, the bhakbi-marga, is the path of devotional faith in a personal

God, the way of the emotional personality; this is the path followed by most

2l Humphries, Buddhism, pp. 150-151.
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Christians, or, to use Miss Underhill's phrase, this is the way of the
"intimate-personal type" of mystice. .The danger, Huxley explains, in
thinking of God as a trénscenden‘b person rather than as an immanent and
transcendent principle of integration lies in the tendency to deify images
of saints used as intermediaries, or to deify national leaders. The |
acceptance of God as é transcendent person and commander-in-chief can lead
to the persecution of these who fail to share the belief. Huxdley's bélief

that the Christian mys tics choosing the bhakti-marga way distorted nvsticism

so that they ceased to be true mystics will be presented latei'. The second
method, the karma-marga is the path of duty or works, the way of the active
personality.' The third method, the inana-marga is the path of Knowledge,

the way of the intellectual and contemplative personality. The type choosing
this way of the inana-marga is called, by Miss Underhill, the "transcendent-
metaphysical® mystice He accepts God as an irﬁmortal and tranécendent
principle ‘of-integration. Huxley comsiders this way to be the wgy of the

true mystics. 25

Christmas Humphries' comments seem to support Huxley's contention that
there is need for a training plan in mysticism and that the Buddhists offer

the most advanced plan. Humphries states that,

eeothe Noble Eightfold Path of Buddhism, acknowledged by all schools,
is the noblest course of spiritual training yet presented to mans

It is far more than a code of morality. If the first five steps

on the Way may be classed as ethics, the last three are concerned
with Bhavana, the mind's development. 26

Humphries devotes several chapters to a study of the Eight-fold Path. For

25 Huxley, Ends and Means, ppe. 23L-2L6.

26 Humphries, Buddhism, pe 22.
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our purposes here, we have space for only the briefest sunmary of an involved
systém of training. The summary is taken from Huxley's enumeration of the
separate "means to salpation'. "These are simultaneously ethical, intellectual
and spiritual" and collectively make up Buddha's Eightfold Path for complete
deliverance:
eeoofirst, Right Belief in the...truth that the cause of pain and evil
is craving for separative, ego-centred existence...; second, Right Will,
the will to deliver oneself and others; third, Right Speech, directed
by compassion and charity towards all sentient beings; fourth, Right
Action, with the aim of creating and maintaining peace and goodwillj
fifth, Right Means of Livelihood, or the choice only of such professions
as are not harmful, in their exercise, to any human being or, if possible,
any living creature; sixth, Right Effort towards Self-control; seventh,
Right Attention or Recollectedness, to be practised in all the circum-
stances of life, so that we may never do evil by mere thoughtlessness,
because 'we know not what we do'; and, eighth, Right Contemplation, the
unitive knowledge of the Ground, to which recollectedness and the ethical
self-naughting prescribed in the first six branches of the Path give
access. 27
The Buddhists believe that a sound training plan such as the Eightfold
Path is an indispensable "means to salvation"; they recognize, however, that
care must be taken in the—training of men's ﬁﬁlds. Religious self-education
through meditation can be mis-directed; witness the Japanese who used Zen-
Buddhist mind=training in the service of militarism. The Buddhist doctrine
never considers anger or violent emotion to be anything but wrong or disgrace-
ful; hence, a Buddhist could never be trained for bloodshed or violence under
the guise of "righteous indignation". To him, equa imity is the desired

state; and hé does not justify vioient action, wars and atrocities, as

agceptable means of righting wrongs, or of securing other desirable ends.

27 Huxley, The Perennial Philosophy, pp. 202-203,
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Huxley thinks the issue of "righteous indignation" coupled with the

Christian téndency 1o choose the bﬁakti—marga, the path 6f devotional faith

in a personal God, rather than the inana-mar ‘, the path of knowledge, marks
the parting of the ways between Christian and Oriental mystics. The Oriental
philosophy Huxley seems most to identify himself with, the Vedanta Metaphysics,
which is the philosophic foundation of Yoga, teach that Self is Brahman, but
false knowledge and perception leads to opposition of self or one's ego to

the Brahman or ultimate Reality. The paradox lies in the fact tﬁat only as
one 'Eranscends self can one be absoi'bed into Brahman. This paradox is
precisely 'bhé paradox in Christ's teaching that "except és a man shall lose

his life for my sake, he shall };ot enter the Kingdom of Heaven." Huxley points
out, however, that Christians have historicaliy disregarded thié teaching of
Christe They have, instead of losing their lives for Christ, undertaken to
save them for 'bheif own sakes, on the practical argument that self-preservation
i$ the first law of nature. They have in this way justified themselves in
feeling a "righteous indignaﬁibn" toward their enemies. And, firm in their
belief that a personal God, a Commander-in-Chief, is directing them, they seek

to enrich their lives through conquering their enemies in war.

Huxley's dislike of wars and his refusal to accept a personal God lest
He become a Commander-in-Chief accounts in a very considerable measure for
Huxley's preference for Oriental mysticism. He first expresses his di staste

for the Christian's ability to justify bloody ﬁars in his Encyclopedia of

Pacifism (1937). His brief historical account of Christianity attempts to
show how and why Christian religions have failed and why Oriental religions
are preferable. Huxley's own preference becomes even more definite in Crey

Eminence (1941) whAen he traces the history of Christian mysticism in considerable

detail.
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Huxley points out in An Encyclopedia of Pacifism that, according to

both Plato and Confucius, to die courageously is less noble than to live
humanely, harmoniously, and intelligently. Europeans have preferred mili-
tary heroism and martyrdom to rationmal idealism. Confucius was a rationalist.
His teachings inculcated filiz;l pietys good mammers and an ami‘able epicurean~
ism which appealed to the "endomorphy-viscerotonic® type (the Pickwick type).
The whole of Confucianism was reinforced by the teé.chings of the mystic, Lao
Tsu, an "ectomorphy-cerebrotonic! type (the Hamlet dype)s The spirituality
of Taoisr;x, like that of Buddhism; has si;rong‘ ethical c;vertor)es; one should
return éood for evil, cuitivate humility, refrain from assertiveness and self-
importances Huxley claims that both India and China have attempted to sub-
ordinate military, political, and financial power to spiritual authority,
accepting the premise that man's final end is the "unitive knowledge of Gog"
not material gain in a lower réality. As both India and China become
Westernized, he sees a tendency to place an increasing emphasis on militarism
rather than on scholarship and harmonious livings 28 Mohammedanism, Huxley
says, has always been a religion of the "mesomorphy-somatotonic! type (the
Hotspur type)e. Mohammedans, Huxley sugéests, incline to holy {«rars, persecu-

tion, violent action.

According to Huxley, in the late Middle Ages, as the Christian Church
‘became the "Church Militant", Christianity came to resemble Moharmedanisme
Christ belohgs to the "ector.ﬁorphy-cerebrotonic" type (the Hamlet type). He
followed his dharma to its spiritual goal and taught that the Kingdom of

Heaven is within. Christ's teachings ignored ritual, legalism, hallowed days

28 Aldous Huxley, An Encyclopedia of Pacifism, London, Chatto and Windus,
1937, p. 16 ff. 4
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vland placeé. He emphasized restraint of action and desire. Like Oriental
mystics, Huxley says, Christ was totally indifferent to material splendours;
he was devoted to the idéa of non-attachment, even in family relationse In -
Christ's acceptance of the cross there was no element of "righteous indigna-
tion";‘ it was the ultimate in non-resistance. Christ tfiumphed. The
early Christians sought to emilate Christ's martyrdom not through feats of
militarism but through acts of humility, éubjectiong passivity. They refused
military service until the Fourth Century; Then, Christians, out of grati-
tude to Constantine for deliverance from crushing persecution, fought for
hime Christ's teaching of pacifism, or active non-violence, was, according
to Huxley, reérettably forgotten. The Cathari and Albigenses in the
Thirteenth Century sought to reinstaie Christ's teaching that men should love,
not haté, one another. They were mercilessl& persecuted as heretics for

refusing to become soldiefs of the Churche 27

In order to justify the "Church Militant", Christians had to stress the
idea of a personal God. As-Huxley points oﬁt, Christianity is the only great
religion to stress belief in a personal Gods  Confucian, Hindu and Buddhist
philosophies all disclaim the intuition of any ultimate personality sub-
stantial to the Universe. Belief in a personal God heightens the believer's
energy and strengthens his will, but the end can be undesirable aé well as -
desirable. The Deity thought of as a person compeis the believer torproject
his own personal limitations on God, or to see himself capable of assuming
supposedly God-likewpower. One can give free reign to the all-too-human

tendencies of pride, anger, jealousy, or hatred, by thinking one is behaving

29 Huxley, An Encyclopedia of Pacifism, p. 21 ff.



file:///vand

63

like a God who is Himself a pérson subject to passion. 30

It becomes apparent, in Huxley's view, that the "intimate-personal"
type of mystic who accepts God as tr:;nscenderrb only, aé a persomal Deity;
is in great danger of distorting the idea of the persomal God into that of
his being like man himself who is subject to passions. Once this happens,
Huxley says, the mystic can never achieve union with the absolute Reality
because he has diverted all his emotional and spiritual energies into the

worship of a false personal Gods The bhakti-marga, the path by devotional

faith, lends' itself to corruption bécause the emotions are not checked by

the intellect. 1In seeking the personal God by way of the bhakti-marga,

the “in'bimate-peréoml type" enéounters a second obstacle to true mystj_cism.

Huxléy feels that the stronéer his comviction, and the greater his desire to

gain union with a persomal God, the more difficult it is to gain the mystical

union of the soul with the integrating principle of all Being.

Miss Underhill calls the period when the personal God dies to the mystic,
the Dark Night of the Soul. According to Huxley, not all mystics experience
the Dark Night of the Soul, but only those Christian mystics who after having
envisionedthe Virgin, or Christ, or a personszl Deity and then discover that
God is not a person, suffer this period of blackness. Such Christians or
non-Christians do not experience the death of a personal Gode St. John of
the Cross and, according to Huxley, all the pure mystics emphasized ’r;he
necessity of purging their minds of any idea of having "relations with super-

natural personalities". ' These Christian mystics began with a belief in "the

30 Aldous Huxley, The Olive Tree, London, Chatto and Windus, 1947
(first ed. 1936), ppe 197-198. ,
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personality vof the triune God and in the existence and ubiquitous presence
of other divine persons, such as the Virgin and the saints". As they

advance along the mystic way, the "awareness of a personality fades'". As
it i‘é,des, the mystic experiences intense anguish at losing contact with the
personality. The period of anguish or loss is Miss Underhill's Dark Night

of the Soul. Huxley describes the period similarly,

.sethe anguish of losing contact with personality...éonstitutes what

St. John of the Cross calls the Night of the Senses, and it would

seem that the same anguish is an element of that still more frightful

desolation, the Night of the Spirit. ~ St. John of the Cross considers

that all true mystics must necessarlly pass .through this terrible

nighte.
Huxley contends that true Catholic mystics disappeared proportionately as
increased reliance on saints as intermediaries and on the use of images
appeared in the practice of Catholicism. The substratum of real mysticism
has to be impersonals Dean Inge in his eséay on the”Characteristics of
Mysticism" lends support to Huxley's views by stressi:dg the impersonality
of the ultimate Reality. Similarly, Inge discredits the use of images,
visions, or trances in the mystic's efforts to gain the Unitive Life. Dean
Inge, unlike Miss Underhill, sees the mystic's journey as having only three
stagest the Purgative, the Illuminative, and the Unitive Life. 32 He
puts no special emphasis oniﬁhe Dark Night of the Soul as a major sta.ge of
the mystic's journey. IMiss Undérhill, however, in her later book Practical
Mysticism describes the mystic's journey also as merely threerstages of
contemplations Huxley's own advance seems to be more in the nature of a

gradual movement from one stage of comtemplation to another. Each stage

31 Huxley, Ends and Means, p. 290 ff.

32 William Ralph Inge, Christian Mysticism, New York, L:_vmg Age Books,
Meridian Books, 1956, ppe 3-36.
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seems to affirm more strongly the belief in the possibility of attaining

union with ultimate Reality. 1In Grey Eminence, 1941, he traces the gréwbh

of Christian mysticism and his concern with its failure due to stressing a
persomal deity seems to emphasize his own preference for the impersonal

Being of Oriental mysticism.

In Grey Eminence (19lj1) Huxley shows how the Church interfered with

the practice of true mysticism. No personal deity was connected with
teachings of the early Christian mystics. One of the earliest and most
influential accounts of mysticism is given by the Fifth Century Syrian monk
referred to as pseudo-Dionysius, who passed himself off as Dionysius, the
Areopagite, Ste. Paul's .first Athenian convert. The mysticism of pseudo-
Dionysius shows the I;eavy influence of Ne0platonié and Oriental mysticisms.
The emphasis 1s on "the flight from the alone to the Alone", on a complete
stripping away of sél.f in order that the soul may enter in’ﬁo the Presence

of the Absolute Godhead. In the Fourteenth Century, the unidentified author

of The Cloud of Unknowing sﬁnmrarizéd the doctrines of Dionysius and antici-

pated in his writings what became the doctrines of St. ‘John of the Cross.33

Huxley shows the similarity between the mysticism of The Cloud of Unknowing
and that of the Indians. They affirm "Thou art That", the Atman (self)

is the same substance with the Brahman (Self). A Sufi mystic could say

"T went from God to God until they cried from me in me, 'Oh, thou I'." 3k

In his summary of The Cloud of Unknowing, Huxley says that sin is the lma.ni—

festation of evil;' that the greater the sénse of sin, the greater is man's

33 Huxley, Crey Eminence, ppe 59-60.

3,4 Ibid-, Pe 62.
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ego, the greater his vtendency to separateness. To be a mystic the feeling

of self has to be destroyed; separate individuality must cease to exist:
When he has sorrowed for the sin of his separate individuality, the
contemplative must take the unanalysed sense of his own being and
annihilate it in a sense of the being of Gode He must work until
the blind stirring of love, the beating against the cloud of un-
knowing, the naked intent to be made ore with God as he is in him-
self, have actually taken the place of his sense of self, so that
when he knows and feels of his own being, he knows and feels as

much at least of the being of God as he has been able to experience
through the veils of the divine darkness. 3

In lire wifh Oriental and Neoplatonic mysticism, then, Christian mysticism

up to the Seventeenth Century stressed the -universal doctrine: “The more

of creature, the less of God." According to Huxley, St. John oi?the Cross
(1542-1591) was the last Christian mystic in the true tradition of the pseudo-
Dionysius. In the Seventeenth Century, .Pierre de Berulle and his followers
stressed the image of Christ and the Virgin as intermediaries between God

and man. Man was too sinful a creature to make contact or to unite with

Gode As a result of the emphasis on the personalities of Christ and the
Virgin who would intercede between‘man and God, would-be mystics according

to Huxley, were prevented from ever gaining the highest state of union or

of enlightenment with the ultinabe impersomal Reality. St. Pierre de Berulle
and the Jesuits made mysticism dogmatic and orthodox; they destroyed i’os
universality. Huxley thinks that the practice of true mysticism in the
Catholic Church has steadily dim'.nished since Father Benet and Pierre de
Berulle.36 In its place have developed pseudd-mysticisms involving belief
in, and reliance on trances as being essential to mystical manifestations.

'I"he agdeptance of superstitions, power complexes, and grotesquely distorted

35 The Cloud of Unknowing, quoted from Huxley, Grey Eminence, pes 77.

36 Huxley, Grey Eminence,.pe 98.




61

views of the mystic, has become part of Catholic mysticism.

Grey Eminence, and The Devils of Ioudun contain bold illustrations of

the a.i:rocities that can fesult from a mysticism that stops with a belief

in a personal deity, that fails to check the emotions wi'ﬁh the intellect.
Dean Inge lends support to Huxley's view of mysticism in western countries.
He speaks of the "debased sﬁperna{umlism which usurps the name of Mysticism'
in Roman Ca‘bhqlic.countries". Dean Inge does not mince mfters. He has
no time for ridiculous fablés paésed off as spiritual truths; no more does
he accept occultism or "psychical research'" as phases of mysticism. He
has little hope for mysticism within the Catholic Church because of the

37

"irreconcilable antagonism between the Roman Church and science.

The suggestion Dean Inge mékes, that scientific facts and mysticism
are cbmpa'bible, is:‘similaf to the third major stress in Huxley's exposition
of mysticism. Huxley, in 192l, had indicated his belief in 'bl:xe compatibility
of science and mysticism. He seems to be aware that mathematical minds can
be closely related to mysticé.l minds. Calamy tells us that Newton abandoned
mathematics for mysticism when he was thirty years old. 38 Newton's
physical theories, like those of the natural scientists Democritus, .Epicurus,
and Boyle, were later proved by scientistse. Conceivably, .Calamy thinks,
Newton's mysticism will also be pioved by scientists. Already the "split!
between the higher and lower realities or between spirit and matter, begun

in Plato's day and made so definite by Bacon's famous "render unto faith

37 Inge, Christia.n Mysticism, ppe xiv-xv.

38 Aldous Huxley, Those Barren Leaves, London, Penguin Books, 1951
(flrst ed. 1925), pe 312..
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the things that are faith's," has been partially bridged by scientific
experiments. Many of Hu%le&'s essays show an interest in scientific
experiments which support hisigradual belief that there is only one
energizing force in life. This force can manifest itself in matter, mind,
or spirite This cacept develops into Huxley's idea of "wholeness" or
oneness" and helps him ultimately to negate aﬁy suggestions of oppositesr

existing in life and to affirm a steadfast belief in an ultimate Reality.

In Jesting Pilate, Huxley discusses the experiments of Sir J.Ce Bose

which -attempt to show "that everything including the 'inanimate' is alive'.
We have for too long, éays Huxley, "made a habit of régarding métter as
something dead". 39 If, as the Bose experiments attempt to prove, life
does exist in ﬁattex3 fhen the old opposition between animate and inanimate
objects ceases to exist. Humphries points out that, according to Buddhist
philosophy, the duality of the world in which we live is falsely imagined.
Spirit and matter are one and the same and at the same time interchangeable.
He explains that the world is a phenomenon subject tb flux and change. The
concept of continuous flux and change gives real support to the mystic's
belief in a timeless world or eternity. - Although Huxley's ideas may ée

faulty, in an essay in Beyond the Mexique Bay, he indicates a tendency to

believe that men have spatialized time into circles of days, months, years
to the extreme limit in order to make time bearable. The continuoﬁs flux
of time is thus parcelled up. The mystic moving in coﬁcentric circles of
time simply contracts them to a ﬁoint. "The whole of his existence is

reduced for him to the here, now." Time is spatialized to the extreme Limit. [0

39 Huxley, Jesting Pilate, pp. 155-156.

4O Aldous Hﬁxley, Beyond the Mexique Bay, London, Penguin Books in Association
with Chatto and Windus, 1955 (first ed. 193L), p. 156.
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The difficulty with this thesis, as Huxley himself points out, is that
once out of his mystic trance and in spite of the reality of his sense
of timelessness, the mystic discovers that the flux still goes on. Time

and eternity would seem to be comtradictory concepts.

In The Perennial Philosophy, however, Huxley denies any contradiction

in the idea that man is at one time eternal and at another in time. Man
is a body, a psyche, and a spirit. He must learn to live on the human
plane as well as in harmony with the rdivine Ground. His body is always
in time, while the spirit is alﬁays timeless; the psybhe is the amphibious
UI" -~ at one time, eternal and at another, in time. As man is constituted,
thé UI" cannot always remain identified with the spirit; it must also
identify with the bodys  Anyone who has never experienced the shift of
the "I" from the body to the spirit and eternity has difficulty in over-
comi;xg-the sengse of contradiction in the terms time and eternity, but, as
Huxley sums up,

+sethe eternal now is a consciousness; the divine Ground is a spirit;

the being of Brahman is chit, or knowledge. That a temporal world

should be known and, in being known, sustained and perpetually

created by an eternal egongsciousness is an idea which gontains nothing

self-contradictory. U1

The empirical testing of the mystic's contentions is a most recent
development. Huxley has engaged in expe— riments in the hope of 1earning
more about the inystic state. As more will be said about these experiments

in a later chapter, it is enough to say now that Huxley's brand of mysticism

is not, to use Dean Inge's phrase, any "debased supernaturalism", or any

Il Huxley, The Perennial Philosophy, p. 187.
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romantic version of yogae It is a mysticism in'the. tradition of the
world's great mysticisms, and is based on empirical facts. The need for
a unify between the my'stic and the scientist is well expressed by Bertrand
Russell in his essay "Mysticism and Logic®s He states at the outset,
Metaphysics, or the attempt to conceive the world as a whole by means
of thought, has been dewveloped, from the first, by the union and
gggixl‘:é:t oft'?w? ve x:{hdiffgrent ht}mantlilmpui.ses ,dthe one urgiiiralg men
mysticism, the other urging them towards science.
Hume, Bertrand Russell claims, is the classic example of the unchecked
scientific impulse; whereas in Blake, the mystic¢ impulse dominates. TWhat
is needed is a combination of bofh. Russell is very guarded in his accept-
ance of mysticism. He admits that "an element of wisdom /may/ be learned
from the mystical way of feeling, which does not seem to be attainable in
any other mammer"., He insists, however, that one must apply "a sufficient

L3 Huxley would be the first to agree; an intellectual caution

restraint",
in one's é.’otitude towards mysticism is, in his view, a cardina.l virtuee Dean
Inge s{zpports fhe idea that true mysticism must have an intellectual basis
and points out that this is the difference between Miss Underhill's evaluna-

tion of mysticism and his owns. She sees mysticism mainly as a movement of

the heart.ll

LY

Huxley's fourth major stress in his study of mysticism is the importance
of universality. As this has already been touched on in the section dealing

with his interest in Oriental mysticisms and in the section in vwhich the

Li2 Bertrand Russell, Mysticism and Logic, New York, Doubleday Anchor Books,.
1957 (first ed. 1912), pels . v

43 Tbid., pe 1l.

Ll Inge, Christian Mysticism, p. ix.
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necessity of getting beyond the personal Deity is discussed, little more

needs to be added here.  In The Perennial Fhilisophy (19L6) Huxley attempts

to prove the universality of mysticism. He extracts the "Highest Common
Factor" in d 1 #-great religious theologies, and attempts to show that the
Taoist; Buddhist, Hindu, Neo-Platonist, and Christian mystics give, funda-
mentally, the same answer to the question: "What is the That to which the
thou can discover itself to be akin?". They all assert, in effect, that
NThe divine Ground of all existence "is a spiritual Absolut€ess." A1l
religions have rmuch in common, according to Huxley, and in suppért he points
to the similarity between the Hindu Trinity and the Christian Trinity.
Goodness, wisdo'm, mercy, and love are attributes that came from the Trinities
which are manifestations of the ineffable and atiributeless Godhead. Most
religions have their incarnations of God in certain individuals; the
Christians have Christ, the Indians and others have Krishna. But for all
the great religions God is immanent and transcendent, supra-personal as well

L5

as personal. Four basic doctrines lie at the core of the Perennial

Philosophye Hu.xle;y summarizes them in the introduction to the Bhagavad-

Gita:

. First: +the phenomenal world of matter and of individualized con-
sciousness -- the world of things and animals and men and
even gods -- is the manifestation of a Divine Gréund within
which all partial realities have their being, and apart
from which they would be nonexistent.

Secand: human beings are capable not merely of knowing about the
Divine Ground by inference; they can also realize its
existence by a direct intuition, superior to discursive
reasoning. This immediate knowledge unites the knower
with that which is knowm.

5 Huxley, The Perennial Philosophy, p. 21.
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Third: man possesses a double nature, a phehomenal ego and an
eternal Self, which is the inner man, the spirit, the
spark of divinity within the soul. It is possible for
a man, if he so desires, to identify himself with the
spirit and therefore with the Divine Ground, which is
of the same or like nature with the spirit.

Fourth: man's life on.earth has only one end and purpose; to
identify himself with his eternal Self and so to come to
unitive knowledge of the Divine Ground. Ly

In singling out the Highest Cormon Factor, in narrowing mysticism

down to the Perennial Phiiosophy, in conc;entrating on its universality,
Huxley attempts to show that mysticism is no rare thing, though the attain-
ment of it in its pure state is the rarest phenomenon man can experience.

Jocelyn Brooke says, Hux1é€y shows in The Perennial Philosophy, that his

own mysticism has involved no intellectual surrender , no sudden "Act of
Faith"; it is the result, rather of a prolonged and critical im%estigaticn
of the available evidence, conducted with the caution and detachment of a
scientist..lﬂ That few individuals should reach the mystic's final goal
is not surprising when one considers the arduous effort neecied to attain

ite Yet, as Kenneth Burke points out in his Fhetoric of Motives, the

goadings of the"divine" -- of "the great mystery" -- head the list in the
hierarchy of mofives.’-‘8 Miss. Undexhi#ll claims that the powers which make
contact with the Transcendental order are domant in ordinary men who respond
only ‘to the world of sensé."*9 Huxley deviates from Miss Underhill's

contention and agrees with Burke showing that the goadings of the "great

h6 Aldous Huxley, Introduction to Bhagavad—Glta s New York, Mentor
Books, 1958, pe 13.

47 Jocelyn Brooke, Aldous Huxley, Writers and their Work: No. 55,
London, Longmans, Green, published for British Council, 198L, pe 27.

h8 Kenneth Burke, A Fhetoric of Mot:.ves, New York, Prentice-Hall, Inc.,
1952, pe 333.

49 TUnderhill, Mysticism, pe 63.
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mystery" are awake in all men. When a man responds to the world of sense,
his response may in fact be subconsciously dictated by his deep-seated
urge to self-transcendence, by his desire to escape from the uncomfortable

consciousness of his own ego.

In the "Epilogue" to The Devils of Loudun, Huxley lists what he calls

the "Grace-Sﬁbstitufeé" embloyéd by men and women to escape from the torment-
ing consciousness of béing merely themselvés. The most common substitutes
are alcohol, narcotics and drugs, used to obliterate the conscious self.

Man induces oblivion, trances,.delusions and thus gets beyohd the limits of
the insulated ego, at least temporafily. The experience of such escape

- could be the means of making man aware of that something far more deeply
interfused", but the danger is that the alcdhol—or drug becomes the Gode

The second substitute is sexuality. Like alcohol, sex can be the mani-
festation of the "radical Otherness" iﬁmanent in every human being, but

like alcohol it cén make a man sub-human. The third substitute is crowd
deliriume This can be more dangerous than éebauchery as Yherd-intoxication®
can lead to mob-manias, lynchings, wars. Hitler capitaliied on\the "herd-
instinct!" in man. Ideptification with a gfoup relieves the individuél of
responsiﬁility and becomes a ready escape from self. The fourth substitute
for self-transcendence is some ecstasy-producing rite of rhythﬁic sound.
When coupled with the herd-intoxication frenzied activities, orgies and
violence usually result. Finally, there is corporal penance -- self-
whipping, or hair shirts.  The identification of the self-tortured person
with the physical, suffering body, relieves the individual from a sensé of

other guilts or frustrations. 50

50 Huxley, The Devils of Loudun, pp. 315-323.



Actual self-transcendence can move in three directions: horizontal,
which is harmless; downward, which is harmful and can make men sub-human;
and upward s which leads to the awareness of the divire Ground. With so
many substitutes for true self-transcendence an intellectual caution is a
pre-requigite for the mystice In view of the difficulties involved, it is
not surprising that the majority of individuals never complete the arduous
journey along the mystic-way. Fortunately for the less persevering and less
gifted, a mumber of pilgrims of évery race, and across the ages, have

experienced and recorded the mystic state. As Huxley, drawing his opinions

from Al-Ghazzali, sums it up in The Perennial Philosophy,

«+othe mystics [arve regarded/ not only as the ultimate source of our
knowledge of the soul and its capacities and defects, but as the
salt which preserves human societies from decay...e It is they vho,
dying to themselves, become capable of perpetual inspiration and so
are made instruments through which divine grace is mediated to those
whose unregegirate nature is impervious to the delicate touches of
the Spirit.

In summary Huxley'!s most outstanding beliefs regarding mysticism can
be briefly stated as follows: that mysticism as well as being a movement
of the heart should have a firm intellectual basis; that mysticism moves
beyond a belief in a personal Deity; that mysticism is universal; that

mysticism leads to "an ordered.life in every state"; and that "The aim

and purpose of the l‘iuman life is @o gair_17 the unitive knowledgé‘of God."

51 Huxley, The Perennial Philosophy, p. 301.
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CHAPTER ITI

ELEMENTS OF MYSTICISM IN THE FICTION

Deducing an author's biography or psychological development from his
fictional writing is, at ‘k;est, a very dubious process. However, in the
light of the established facts of Huxley's biography and the overt state-
ments about his interests, feelings, a.nd—beliefs concerning mysticism in his
non-fiction, it is possible to see that the attitudes of characters in his
fiction give evidence of his own attitudes and of his increasing belief in
mysticism as a way of life. Though an author can never be totally identi-
fied with any of his characters, their actions and thoughts very often indi-
cate the author's own interests and in many cases a particular stage or phase =

of the author'!s psychological development.
Alexander Henderson claims that,

Inevitably the characters of every novelist are only personifications
of himself.... All a writer's knowledge and experience is, in reali‘by,
like that of anyone else, only knowledge and experience of himself.
If Mr. Henderson's contention is accepted, it should be reasonably safe to
éssert that the~experiences of Huxley's characters reveal something of Huxley's
own personal development. D. S.. Savage states somewhat categorically tﬁa‘b

"Huxley's work as a whole has taken the form of a thinly disguised auto-

biographical sequences..."2

-

1 Alexander Henderson, Aldous Huxley, p. 55.

2 D.S. Savage, The Withered Branch, p. 129.



76

Charles Glicksberg suggests that é very great deal of Huxley's
fiction was written for purposes of self-clarification and that one-can,
therefore, deduce Huxley's psythological development by carefully examin-
ing the characters in hié fiction. He‘describes Huxley as a "subjective
and confessional novelist" each of whose central characters i§ always a
projection of himself. éhey are tormentéd intellectuals who are emofion—
ally deficient, indecisive, incapable of feeling deeply, and without roots
or powerful passions. Totally inhibited,lthey are at home only in the
world of thought and ideés. The chief trouble of a Huxleyan here is that
",.she cannot fall in love, throw off the accursed burden of self-conscious-
ﬁess, devote himself ardently to a cause, believe violently in an_ideal."3
Huxlej*s novels always contain a character or two who could be classifie&
as ectomorphic-cerebrotonic, or Hamlet-like, typess. Denis, Gusbril,
Calamy, Philip Quarles,.walter Bidlake, Bernard Marx, Anthony Beavis, Pete
Boone, Sebastian Barnack, John Rivers, are all, according to Mr. Glicksberg,
young intellectuals desperétely concerned with the spectacle of corruption
in this world, the total lack of values, the perversion of instincts, the
general dehﬁmanization of 1ife,‘and the tragic loss of faith.h The con-
cern about life, the desire to find a "working philosophy'" that these
central characters show is precisely‘tﬁe concern that Huxiey expresses in
the’prOSe'works discussed in the previous chapters. Many of Huxley's fiction-
al characters are interested in mysticism as a way of life. They c;n be
seen as representing particular stages in a mystic's developmeﬁt. Huxley's
own developing interest in mysticism can be charteé.by identifying him Witﬁ

the characters in his ndvels. A comparison of Huxley's search for truth,

3 Charles I. Glicksberg, "Aldous Hoxley¢ Art and Mysticism",
Prairie Schooner, vol. 27 (1953), p. 3L6. .

L Tbid.
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apparent in the fiétion,vﬁihl‘"ﬁ.ss Underhill's "five-fold mystic way™
provides an oppqrtunity to evaluate Huxley;s ﬁgrsticism. The c;omparison
will attempt to illustrate ihe point that ﬁuxley underwent no sudden con-
version in the thirties. At the same time, ﬁhe comparisori should demon-
strate the sincerity and intensity of Huxley's belief in mysticism as well
as fhe exten'b‘ to which his experience differé from the experiences of the

great mystics of history referred to by Miss Underhill.

. The first Stage Miss Underhill calls the "Awakening of‘ the Self to
consciousness of Divine Reality." That Huxle:} was awakened to the needs
of his soul, that he was concernéd with the desires of his spirit, that
he recognized that the "Self" was the essence in man which responded to
and could identify with ‘a divire essence in the Universe, is evident in

Limbo, his first volume of short stories published in 1920,

Dick, in the "Farcical History of Richard Greenow", is a disturbed,
young intellectual filled always "with a vague, but acute, discontent.
He wanted something which his friends could not give him; but what, but
what?" 5 Dick has a temporary fit of being very religious in private.
He pz%.ys with frenzy and tries to mortify "the flesh with fasting and
watchings He even goes so far as'to ;Qlagc;llate himself.eces He woﬁld
pass half the night stark naked, in absurd postures, trying to hurt himself."6
Dick sees himself as "a hermaphrodite, not in the gross obvious sense, of ‘

course, but spiritualiy. "T  Dick recognizes that he has two independent

5 Aldous Huxley, "Farcical History of Richard Greenow", Limbo, London,
Chatto and Windus,.1928 (first ed. 1920), p. 8. . .

6 Ibido’ Pe 12.

7 fluﬂey, "Richard Greenow", Limbo,.p. 37.
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personalities which separately control himg in one s the intellectual
masculine domiretes; in hthe other, the serrbiméntal feminine controls.
As the young male intellectual,' Dick says, "I have all the feelings of
Bunyaﬁ without his religion. I regard the >sa1vation of my soul as
important." Dick "felt in himself the desire to search for truth and
the abili’cjr -= ho knows? -- to find it". 8 Dick's experiences seem to
suggest that Huxley is aﬁake to the neeés of his sc;ul. He describes
Dick's state of drunkenness as one of increased perceptivéness of the
sensés. Again, while the ending of the story is.bitterly humourous,
ironic and even tragic, the description of Dick's delirium in the asylum
suggests at least the possibility that the éuthér himself under quite
different éircums’oances, may have had some corparable experience which

might be seen as a vision or moment of awareness of an outside power.

- Like Dick, Guy, in "Happily Ever After", recognized that "Intellec-
tually, he hwas a Voltairié.n, emotionaliy a Bunyanite!.? Guy ééked the

same questions as Dick:
What is one to do?... What the devil is right? I had meant to spend
my life writing and thinking, trying to create something beautiful or
discover somethimg true. But oughtn't one, after all, if one sur-
vives, to give up everything else_and-try to make this hideous den of
a world a little more habitable? 1°

Both Dick and Guy experience the conflict between politics and philosophy.

They are concerned with assuming their share of the responsibility for

making civilization worke But how, they asked, did one engage in politi-

cal reform or indulge the intellectual Voltairian without crushing out of

8 Huxley, "Richard Greenow", Limbo, pe 37.
9 Huxley, "Happily Ever After", Limbo, pe. 172.

10 Tbid., pe 157.
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existence the emotional Bunyanite? Huxley, like his young male characters
would seem to be awake to the‘needs of his souls At the same time he
seems to feel compelled to assume a certain responsibility for civilization,
and the civilization bequeathed to the Twentieth Century by Thomas Henry
Huxley's gengration had little to recommend it; apparently,‘it no 1onger
alloﬁeé an individual to indulge an innate re1igious capacity. Dick dies
in an asylum, and Guy is killed in the war; neither achieves any spiritual

fulfillment.

Huxley himself seemé torn between the desire to attack the old values
in des?air and disgust and a desire to concern himself with something
beyond the material world and physical life. Huxley's awareness of the
something beyond the materialvworld and physical life"may not correspond
exactly to the "Awakening" that Miss Underhill describes as stage one of
the m&stic-way;hbut the eérly fiction seems to show a more-than-average
concern.with man's spiritual needs. Miss Underhill, while describing "the
Awakening of the.transcendentaliconsciousness" as an "abrupt" and "deciéive

event" does go on to say that,

Sometimes the emergence of the mystic consciousness is gradual, un-
marked by any definite crisis. The self slides gently, almost
imperceptibly, from the old universe to the new... In another type
++-+.there is no-conversion in the ordinary sense; but a gradual and
increasing lucidity, of which the beginning has hardly been noticed
by the self, intermittently accompanies the pain, misery of mind,
and inwardlftruggles characteristic of the entrance upon the Way of
Purgation. :

Huxley's awakening resembles that of the type which experiences no

conversion but in which the graduwal increase in the lucidity of the soul is

accompanied by pain and "misery of mind".

11 Underhill, Mysticism, pp. 176-177.



In the early fiction, Huxley séems caught on the horns of an excru~-
ciating dilemma. Like his youthful heroes, hé seems aware of the fact
that he had a Soul, but he did not know how to attend to its needs :|.n a
world in which. any suggestion of "life to come", or eternity, or the
mystery pi‘ something beyond, had glisappeared w:ihh the publication of The

Origin of the Species. Spode, in "The Tillotson Banquet", feels this

dilemma and the complete futility of' corrﬁemporary life and, at the same
time, he seems gradually to feel an awareness of some mys‘beriéus qualities,

some gracious visitants, that his mind can apprehend.

What was the use of his own youth and cleverness? He saw himself
suddenly as a boy with a rattle scaring birds -- rattling his noisy
cleverness, waving his arms in ceaseless and futile activity, never
resting in his efforts to scare away the birds that were always

- trying to setfle in his mind. And what birds! wide-winged and
beautiful, all those serene thoughts and fai ths and emotions that
only visit minds that have humbled themselves to quiet. Those
gracious visitants he was forever using all his energies to drive
awayeses Bubt then, was it possible to alter orne's life? Wasn't
it a little absurd to risk a cmversion? .

Denis, in Crome Yellow, and Gumbril, in Antic Hay, both seem to sense

some xfxysterious power that would give meaning to théir lives if they could
only make contact with it, but like Spode, they felt it "a little absurd

to risk a cpmrersion" . Denis is aciitel}'r laware of the iﬁadqquacy of his
self-conscious inteliect. " He knows that if life is to be enjoyed, he

must become a pagan, but his poignant consciousness of his soul, "a temuous,
tremlous, pale membréne" s makes him feel that the paganizing process is too
laborious to be undertaken. At the end of the novel, unlike Spode, Denis,

too confused even "/To rattle/ his noisy clevemess" sends himself a tele-

gram as an excuse o escape from the hedonistic society of Crome, though he

12 Aldous Buxley, Mortal Coils, London, Penguin Books, 1955 (first ed.1922)
Pe 850 .
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realizes that in his society such escape is futile. . Denis ends his
gloomy reflections with a question and an answer: ",....what on earth
was he going to do in London when he got there? He climbed wearily

up the stairs. It was time for him to lay himself in his coffin.” 13

Similarly, Gumbril knows intuitively, as well as from his relation-
ship with Emily, that there is something more to life.than the superficial
activities of his hedonist friends; yet, rather than risk their ridicule,
rather than "risk a conversion", he, like Spode, persists in "rattling
his noisy cléverness" to scaremaway .the goadings of his spirif,. Iike
Denis, Gumbril does not succeed, but, older and braver than Denis, he

| gives a last dinner for his intellectual and sophisticated f:éiends and
tells Myra Viveash on the eve of his departure, "I have a premonition...
that one of these days I may become a saint. Artl‘unsuccessful flickering

sort of saint, like a candle beginning to go out." 1k

\

The mystic tendencies in Huxley are vaguely awakened, but he does not
yet know what to do about it. " Not until 192} do we find Huxley growing
up and preparing to "risk a conversion". In "Uncle Spencér" he asserts
that there is more to 1life than a round of ém'ﬁic activj.ties; that we waste

our time when we concern ourselves with only mndane experiences:

What an itch we have to know whether Mr. Smith makes love to his
secretary, whether his wife consoles herself, whether a certain
cabinet minister is really the satyr he is rumoured to be. And
meanwhile the most incredible miracles are happening all round us:
stones, when we 1ift them and let them go fall to the ground; the
sun shimes; bees visit the flowers; seeds grow into plants, a
cell in nine months multiplies its weight a few thousands of

13 Huxley, Crome Yellow, pe 123,
1l Huxley, Antic Hay, p. 229.
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thousands of times, and is a child; and men think, creating

the world they live in. These things leave us almost perfectly

indifferent. A
This passage sedms to indicate that Huxley himself is no longer "perfectly
indifferent" to the "incredible miracles... happening all round us'. ﬁe
is gradually beginning to see his own role, a role that would allow him
to develop his latent mystical téndencies and at the same time help his
fellow men to become concerned with something more than whether "Mr. Smith
makes love to his secretary". "Someday", Huxley writes, "it may be, the
éuccessful novelist will write about man's relation to Gody to nature, to

his own thoughts and the obscure reality on which they work, not about

16 Hu.xleyis later novels were an attenpt to

man's relation with woman".
do 5ust that -- to show man's _relé.tion 1:,0 God, but before he could show
man's relation to God, Htﬁdéy had first to clarify his own. In "Uncle

' Speﬁcer" s he reconciles his scientific: mind with his newly—awakenéd mystic
'intuitiw}eness. "Now it is possible =~ it is, indeed, almost necessary --
for a man of science to be also a mystic." 17 Huxley seems prepared to
Mrisk a conversion® s to indulge his religious bent of mind openly but ﬁe

:'Ls not: prepared to u give way to any excess of emotional feeling, nor to
accept suddenly any particular religious creed. He says in "'Uncle Spencer!
that mysticism at one time could be only combined "with faulty knowledge and
fantastic mental eccentricity', but he suggests thé.t now a more rationall

mind can accept the truth of x;xysticism. Huxley, then, seems determined to

sift and select from his "twenty tons of ratiocimtion® what is meaningful

15 Huxley, Little Mexican, p. 6.

16 Tbid, p. 65.

17 Ibid., p. 78.
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and helpful in a search for the mystic state. The period of siftimg and
selecting that Huxley appears to experience during the 1920's seems

comparable to the second stage of the mystic-way -~ the Purgative Stage.

The device of "noisy cleverness" which had kept Huxley from indulging
his imnate desire "to humble his miné to quiet® ironibalky became the
instrument of purgétion. By means of sophisticated.witz and satire, he
systematically begins cleaning out the sludge. In what might be called
the stage of Purgation, he attacks many of society's established beliefs
and its panaceas, such as science, orthodox religién, new religious cults,

art, sex, and politics.

In "Uncle_Spencer" ngley had suggested the ﬁossibility of science
supporting mysticism; .yét, paradoxically, science became the object of
a most bitter attack. The reason is obviouss. The idea of scientific
detachment was producinngnly a race of Shearwatérs who seemed to have lost
sight of any overall purpose in their investigations. ‘Instead of trying
to produce scientific evidence that life did have purposé and meaning,
science devoted itself to absurd experiments, apparently for the sake of
experiment. All that Huxley could find in science at the stage he had
reached in 1923, was a cock "not knowing whether to crow 6r cluck" because
it had had engrafted into it a hen's ovary. Such scientific experiments
seemed only to imply that sex, #haéacter, personality and soul were nothing
more than obscure chemistry.  Shearwater, the physiologist,‘proves that
his scientific detachment leads only to a fatal lack of integration between
the conflicting claims of passion and reason, life and work. Shearwater
pedals his bicycle in a hot box to determine the percemtage of sweat
produced, while his neglected wife, Rosie, gives a poor performance of Emma

Bovary. Huxley coﬁld see the need for scientific experimentation, but he
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could also see, with a frightening clarity, the futility of experiment

that was not balanced.

As the would-be mystic and scientist found little in contemporary
science to support his belief‘in mysticism, he found equally little in
current religious practices. The old Nineteenth Century orthodox view
of immortality was becoming a thing of the past. 0ld Tillotson says to
Spode, "'Life to coms', .... 'No, I don't believe in any of that stuff --

1 "18

not sinée 1859, The Origin of Spécies changed my views. Conceivably,

The Origin of Species, so_publicized.by Thomas Henry Huxle&, had a con-

siderable influence on the maturally scientific mind of the young Aldous.
However, if an identification can be made between Huxley and Guy Lambourne,
it seems that Huxley did not abandon the old ideasrof God and eternity
without a certain regrets Ouy accepts his fate as he muses:
Born in another age, he would, he supposed, have been religious. He
had got over religion early, like the measles -- at nine a Low .
Churchman, and at fourteen an Agnostic =- but he still retained the
temperament of a religious man.

Huxley, like Guy, seems to have found himself a religious man desiring a

religion when religion is out of fashion.

While The'Origin of Species had caused a great deal of scepticism,

atheism and agnosticism among the Nineteenth Century intellectuals, a
somevhat formal or tepid orthodoxy was still general. ' Huxley, however,
seems to see only a pervasive hypocrisy in the practice bf relgion.

Jacobsen in "Happily Ever After" goes to church merely to amuse himself

18 Huxley, Mortal Coils, p. 83.

19 Huxley, "Happily Ever Aftef", Limbo, pe 172
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by contrasting the powers of the institution with the feeble-mindedness

of the clergy.

Huxley's comcern with religious hypocrisy is apparent in both Crome

Yellow and Those Barren Leaves. He sees it as rampant within and without

the church ﬁalls. In the person bf'Mr. Eodiham, the Rector at Crome,
Huxley criticises the presumption and the mundane interests of the. Church
of England. Bodiham fancies himself as "the Man in the Iron Mask".

He preaches with great passion on tle nature of God, and tyhat a fearful
thing it is to fall into His hands". God is "a white fiée of righteous-
" ness, an angry fire...." A1l his official cam about the God of Wrath,
the imminence of Axmageédon; as Huxley shows, fails to impress the well-
fed citizens of Crome. They gd.on with their sins. And Bodiham himself
is equally casual; after'musing Qvef an old sermon conéernéd.with God as
a God of Wrath, he tufns to his mail. It contains a pamphlet, larger
than his own printed sermon and more elegant in appearance. "The Houée

of Sheemy, Clerical Outfitters, Birmingham'. The style catalogue for
Anglican rectors had little red crosses in place of full stops, and adver-

tised "Cle rical frock-coafs. From nine gmineas. A dressy garment tailored
s.n 20

by our own experienced ecclesiastical cutter

Cardan, in Those Barren leaves, is made to find a considerable dis-

parity between the ideal and fhe actual in his experience with the Catholic
Church. VWhile iﬁ Rome, Mrs. Chelifer, always a devoted Protestant, found
that one could not really ignore the portentousness of the place. God had
in some uinque way marked it oﬁt from other cities. The spiritual meaning
could not be missed. Cardan does not agree, and poinfs out:that "a grest

many tourists and all the inhabitants contrive to do so with compléte St

20 Huxley, Crome Yellow, pe 50.
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success". 21  He also experiences difficully in feeling "the spirituality"
within or without the Church when it falls to his lot to Bury Miss Elver,

Even the ritual leaves much to be desired. Cardan describes the funeral.

The bearers filed in, bringing with them from the fields a healthy
smell of sweat. They were dressed for the occasion in garments
that ought, no doubt, to have been surplicesy but which were, in
point of fact, rather dirty and crumpled white dust-coats... The
priest reeled off his Latin formulas as though for a wager; the
bearers, in ragged and timeless unison bawled back at him incompre-
hensible responses. During the long prayers they talked to ore
amother about the vintage. The boy scratched first his head, then
his posterior, finally picked his nose. The priest prayed so

fast that all the words fused together and became one word. Mr.
Cardan wondered why the Catholic Church did not authorize prayer
wheels. A simple little electric motor doing six or eight revolu-
tions a mimte would get through a quite astonishing amount of
pious work in a day and cost ruch less than a priest.22

 Huxley's representation of the church is most uns&mpathetic‘in Antic
Hay. Gumbfil has to rulg out orthodox religion, finding it impossible to
reconcile his‘mcther‘s horrid death by cancer with the goodness of God.
Coleman, too, goes aﬁout shouting atrocious jokes.aboﬁt Christ and the

Fathers of the Church as a sort of revenge for not being able to believe

in God. Chelifer, in Those Barren Leaves, although somewhat subtler than

Coleman, feels a similar resentment. He writes ironic verses about the
Holy Ghost &liding down to Golders Green. Chelifer also resents the late
Nineteenth Century tendency to substitute pantheism for the out-moded
Christianity.: Chelifer's father "considered a walk among the mountains

as the equivalent of-chu;ch-going"; and quoted Wordsworth's Prelude as if

it were divine revelation: "A seﬁse sublime of'somethinghfar more deeply
interfused"s Chelifer bittéfly reflects that such phrases are "as meaning-

less as so‘many hiccoughs."23  Chelifer repudiates Nineteenth Céntuny

21 Aldous Huxley, Those Barren Leaves, London, Penguin Books, 1951
(First edition 1925), p. 255. ) _

22 Ibid., De 283
23 IB do, Pe 108.



pantheism, but pantheism was not the only substitute for the outmoded
orthodox beliefs. A rash of new cults such as spiritualism, theosophy,

and astrology, broke out in the fasionable world of the 1920's.

In Crome Yellow, Mrs. Wimbush dabbles in New Thought, the occult s

Christian Science and telepathy. "I have", she séys s '"the Infinite

to keep in tuﬁe Withe... And then there's the next world and all the
spirits, and one's Aura, and Mrs. Eddy ar_xd saying you're not ill, and the
Christian I"Iystei'::.es and Mrs. Besant."2l At this sta;;e of his development,
Huxley represents religion in~ such féms-aé being the ultimate in hypocrisy
and charlatanism. Mr. Barbecue-Smith writes in his best-seller, Pipelines

to the Infinite, that Inspiration is the answer to the problems of man.

A simple matter of ge'bi:,ing in touch with the Subconscious by hypnotizing
oneself. Of himself Barbecue<Smith admits that he can at will have a
trance which allows the "Niagara of the Infinite", the inspiration of his
muse, to cascade "uplifting aphorisms to him from the divine Source'.

He reminds Denis of the advertisement of Nestle's milk -- "the two cats on
the wall, under the moon, one black and thin, tl;e other whi‘be, sleek, and

fat. Before Inspiration and after“.25

Mr. Wenham in The World of Light, regards spiritualism as the highest

form of contemporary reiigion because it is scientific. He also finds that
it is remunerative. His book on spiritualism sold sixteen thousand copies
at a guinea a piece. Tt was going into a fourth edition when Hugo turned

up alive and exploded the medium's message from him on the other side.26

2y Huxley, Crome Yellow, pe 1le

25 j:bido, Pe 320

26 Aldous Huxley, The World of Light, London, Chatto and Windus, 1931,p.55.
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Huxley had little time for spiritualism, but his fiercest diatribes

are reserved for sham or excessive spirituality. His first attack is on

the Lapith Sisters in Crome Yellow. They thought the process of eating
so degrading that they cguld only satisfy their quite normal appetites in
a secret room of the paternmal mansidén. Huxley satirizés the Claxtons
who also found that, "Eating was gross; high living was incompatible
with high-thinking...;?27 The Claxtons iived very spiritually indeed --
;éven the cat was a vegetariaﬁ. They found, during an enforced stay in
Switzerland, that it was really too healthy a climate in which o be
spiritual. Back in England, Martha's lumbago, HerBert's chronic consti-.
pation, little Paul's adeﬁSids, all ﬁelped to make them‘ve:y spiritual
again. Martﬁa'5<e¥ample of spirituality to her family was in direct pro-

portion to the number of chocolates she secretly ate during the day.

In purging himself of any forms of religious hypocrisy, Huxley
mercilessly attacks the spiritual lovers. He makes Hubert, the medium

in The World of Light, find very little diffiéulty in seducing Enid after

the-seance. Feeling like a tired child he goes to sleep on her breast --
the rest is "cﬂild's play". Similarly, Huxley pokes fun at the false
Spiritualitynof Ch;wdron‘é relétiohships with the Fairy. He describes
them as being like "the ioves of the angels -- so éngelic that, when it
was all over, one wéuldn't be quite sure whether there had been any inter-
ruption in the mystical éonversation or not.® 28 And he accounts for the
"Spiritual? qualities of the Fairy in very pﬁysical'ways. She was a

vegetarianmand an ascetic who'suffered from headaches and chronic

27 Aldous Huxley, "The Claxtons", Brief Candles, London, Chatto and Windus,
1948 (first ede 1930), p. 131. . : :

28 Ibidc, po 31.
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constipation as a result of lack of food. The spiritual look in her
eyes was caused by uncorrected myopia. She-waS'given to mystic and
transcendental experiences. Chawdron found her pseudb-religious utter-
ances balm to his Presbyterian conscience which waé occasionally troubled

by his "legal swindling".

Love that was excessively spiritual, sham spirituality, and spiritual-
ism, along with the other fashidnable religious cults, were no ﬁetter than
old orthodox religious practices. Huxley saw in a décaying Twentieth
Century civilization only the ultimafe in hypocrisy and pretehse displayed
in the practices of those who were supposedly religious. He, the young
. intellectual newly awakened to the needs,of his soul and spirit,vcould
find nowhere a satisfactory creed on which to fix. 'Mingling as he was
in the early Twenties with an extremely sophisticated social set, it was
natural that lie:should evaluate their substitutes for religion -- art and
sex. As he had purged himself of science and religion, he had also to
rid himself of the nétion that art or sex alone could give life some over-

all meaﬁing.

Hyxley thinks that art as a substitute for religion is no better than

orthoaoxy or the popular cultse Scogan, in Crome Yellow, sums art up as

"the last and silliest of the idolé, the sweetest of the inebriants". None
of the artists in the early fiction are sympathetically portrayed.

Gombould in Crome Yellow uses his painting as a means of escaping from

the other quests at Crome: Ultimately his art represents a withdrawal
from life itself. Lypiatt, in Antic Hay fancies himself as a muscular
Christian artist and proposes to make bainting spiritually significant;

but the world rejects his art. Lypiatt passionately desires to paint
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life, yet his failure to do so points to a deadness in hime The senti-
mental Christian igieals which Iypiatt hopes to express have become
ridiculous -- the tradition of the past to which he clings is shown as
hollow and meaningless. Lypiatt is totally unrealistic about his art
and his life; he deludes himself into a kind of trance and finds his

only answer in suicide. Rodney in Two or Three Graces is presented as

having moved with the times. Rodney paints green nudes in distoi'ted
settings and makes significant talk about "forms" to prove his freedom
from the tradition of the past. He and his artistic friends represent -
the maiern worlde Proudly, a you.ﬁg guest bawls, "We are absolutely
modern, we are. Anybody can have my wife so far é.s IPm concerned. I

don't care. She's freee And I'm free. That'!s what 'I call modern.".29

Free love was as great a snare and a deiusion as science, pseudo-
religious poses or art. Huxley sees all around him only an "infinitude
of poses™®s People in a variety of occupations trying to givé their empty
lives meaning, and, finding that their choice still leaves them empty,
contimie to cling to an outmoded ideal or substitute a new sophisticated one.
Shearwater choses &cience; BOdih&I\"l; Anglicanism; the Claxtons and Chawdrm,

spirituality; Lypiatt and Rodney, art. 1Most of the female characters

chose seX. Huﬂey‘s modern young women, Anne and Mary in Crome Yellow,

Myra Viveash in Antic Hay, Mary Thriplow and Irene in Those Barren leaves,

all are devoted to the theories 6f Freud or Havelock Ellis, and all become

increasingly incapable of love. Gface s in Two or Three Graces, is quickly

converted to the modern view and learns to play the role of femme fatale.

29 Aldous Hu.xlcy, Two or Three Graces, London, Chatto and Windus,
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She adjusts to the demands of each new lover with a remarkable versatility.
At the opposite end of the scale.from the calculating sirens are ﬁhe self -
absorbed women who have been frightened by physical love -- Emily, Marjorie
Carling, Beatrice, The Fairy. Huxley can attach no real value to the
types of love»representéd by his characters. Love is either freely dis-
torted into sexual licence, or confused with soﬁe sham spirituality. No-

where does he seem able to find a mature, lasting human love relationship.

Huxley finds modern politics as disilluéioning a spectaqle as hédonism,
religion, art or science. Falx is Huxley's representative of the political
crusader devoted 1o a noble éublic céuse bﬁt, as Cardan poimts out, his
zeal for the welfare of the working classes is just another of the inebri-

ants, another means of killing time.

Huxley, in search of values which would unify and exalt his being,
had first to take a full look at the world as he knew it. Purgation,
contrary to a general misconception regafding the mystic's pfogress, does
not involve "withdraﬁing wilfully from the business of 1£fe", 30 but,
rather, awwlful involvement in the world at large. .Huxley;é Awakening
and Purgation made him see all aspects of modern lifé>with é frightening
clﬁrity; yet'out of the two early periods of his search for meaning in
life came some ﬁoments of assurance of the existenée of the ultimate

+

Reality which he soughte

Spotted through all the fiction, poetry and essays written by Huxley

prior to 1936, vhen with Eyeless in Gaza, mysticism became more obviously

30 Ingg, Christian Mysticism,  p. 1l.
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the working philosophy he sought, are incidents ahd experiences which
indicate that in spite of the despair and.the sense of futility which
so characterized the early stages of his search, Huxley did show an

‘awareness of a number of moments which resemble Iilumination -=- stage

three of the normal mystic's journey.

He reveals his insights through the attitude he gives to some of
his characters. Denis, who could find no way out of all his intellectual
dilem&a, was able to affirm, in moments of quietness, the existence of
goodness, and to transcend,'at least momentarily, the outer world. Riding
his bicycle to Crome he experiences what might be considered a moment of
I1lumination.
The world, he found, was good. The far-aﬁay blue hills, the harvests
whitening on the slopes of the ridge along which his road led him, |
the treeless sky-lines that changed as he moved -- yes, they were all
good. He was overcome by the beauty of those deeply embayed combes,
scooped in the flanks of the ridge beneath him.... Becoming once
more aware of the outer world, he found himself on the crest of the
descents 31 "
As the passage seems to indicate, Denis' moment of real self -transcendence
is the result of his responée to néture. Miss Underhill claims that
"eseto attain a radiant consciousness of the ‘'otherness! of natural things,
is the simplest and commonest form of illumination", 32  That Denis'
moment of "forgetting the outer world" should lack a fervent enthusiasm
or emotional expression of the "otherﬁess" that Miss Underhill mentions,
is not surprising. As Huxley’é period of Awakenimg was a very controlled
and gradual experience lacking any demonstration of ‘strong emotional

31 Huxley, Crome Yellow, p. 6.

32 Underhill, Mysticism, pe 23k
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outbursts or the abrupt "conversions" that Miss Underhill describes, so
his moments of ]'_‘Llumination are equaily characterized by a gradualness
and an emotional control. Such control, :however, do.es not deny the depth
of feeling involved. Huxley never actually describes his own personal
feelings; he is always excessively reticent about his own spiritual
experiences, but his very reticence may be an indication that his owmn
feelings are too private to expose. The pnly glimpses we have of the
young Huxley's movement on the Mystic-Way are through his fictiomal
characters. r As Denis' moment of Tllumination comes from his response

to nmature, so Gumbril"é moment results from a response to a love relation-

Ship.

Gumbril expresses his conviction of the existence of something beyond
the outer world, of something mysteriouss He is aware in the night of
a Yerystal quiet", "inexpressibly lovely". ‘Even' if for only a moment .

Gurbril experiem-:eshe'bernity in his rela‘ﬁionship with Emily..

For them there were no more minutes. But timerpassed, time passed
flowing in a dark stream, stanchlessly as though from some profound
mysterious wound in the world's side, bleeding, bleeding, for ever.
One of the candles had burned.down to the socket and the long, smoky
flame wavered unsteadily. The flickering light troubled their
eyes; the shadows twitched and stirred uneasily.... The eternity
had been renewed, the enchantment prolonged. There was no need

to think of anything now but the moment. The past was forgotten,
the future abolished. There was only this secret room and the
candlelight and the unreal, impossible happiness of being twoe. 33

The i1lumination that Huxley has Calamy experience is an advance on
that of either Denis or Gwnbril. Like Gumbril, Calamy sensed that the

love experience could provide an "awareness", could at least "humble the

mind to quiet". Calamy had been“a mechaniéal amorist who came to realize

33 Huxley, Antic Hay, pe 15k
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that unless made resplendent by some mystery or power the love experience
would never be more than momentary; that, in fact, nothing in his life
could have any real meaning unless first he penetrated "into the mental
silence that lies beyond the body". As Huxley represeﬁts Calamy'!s deter-
mination to become a mystic the périods of Awakening, Purgation and
N lumination all seem to fuse together. Calamy is convinced that he
must consciously try to pierce the depths of a reality whose existence
he senses.
Calamy lay on his back, quite still, looking up into the darkness.
Up there, he was thinking, so close that it's only a question of
reaching out a hand to draw back the curtaining darkness that
conceals it, up there, just above me, floats the great secret,
the beauty and the mystery. To look into the depths of that
mystery, to fix the eyes of the spirit on that bright and
enigmatic beauty,to pore over the secret until its symbols cease
to be opaque and the light filters through from beyond -- there
is nothing else in life, for me at any rate, that matters; there
is no rest or possibility of satisfaction in doing anything else. 3L
The language of this passage is typical of the language used: by mystics
to describe the moment of Tl1lumination. Such expressions as the mystery,
the great secret, brightneés, beauty, the light from beyond, are all
typical of mystical writing, but Huxley at this stage of his psycho-
logical development does not allow his own expression of mysticism, even
through a fictional character, to be too definite. Huxley's natural
reticence in revealing his innermost thoughts doubtless kept him from
elaborating Calamy's emotional experiences. Conceivably, Huxley may

doubt the value of attempting to describe an experience considered to be

indescribable. Through.Scogan, the sceptic in Crome Yellow, Huxley had

indicated the incémmunicability of the mystic's experience.' Scogan says:

3l Huxley, Those Barren Leaves, p. 226.
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I read the works of the mystics. They seemed to me nothing but
the most deplorable claptrap -~ as indeed they always must to
anyone who does not feel the same emotion as the authors felt
when they were writing. For it is the emotion that matters.
The written work is simply an attempt to express emotion, which
is in itself inexpressible, in terms of intellect and logies.

The mystic objectifies a rich feeling in the pit of the stomach
into a cosmology. For other mystics that cosmology is a symbol
of the rich feelings. For the unreligious it is a symbol of
nothing, and so appears merely grotesque.>

Scogan's comments on the ineffable quality of the mystic's emotion seem
a fair representation of Huxley's own feelings. However, while he does
~not risk a great expressien of mysticism through the mouth of Calamy,
he does show sufficient conviction to allow Calamy to go off "to wait"
in quietness, emotionally and intellectually convinced that, "Salvation's
not in the next world; it's in this '." When taunted by the sceptics,
Cardan and Chelifer, who say that mysties are "soft-heads", and "senti-
mental imbeciles", Calamy replies, - » |
On the contraryy.. in point of historical fact they've generally
been men of the highest intelligence. Buddha, Jesus, Lao-Tse,
Boehmees.. And what about Sir Isaac Newton, who practically
abandoned mathematics for mysticism after he was thirty? Not
that he was a particularly good mystic; he wasn't. But he
tried to be and it can't be said that he was remarkable for the
softness of his head. - No, it's not fools who turn to mystics.
It takes a certain amount of intelligence and imagination to
realize the extraordinarg queerness and mysteriousness of the
world in which we live. 6
Calamy!s defence of mysticism shows that in 1925 Huxley was con-
versant, academically at least, with the great mystics of all ages.
Calamy's first step towards the contemplative life may be t&ken as an

indication that Huxley himself has experienced something akin to

35 Huxley, Crome Yellow, Pe 146,

36 Huxley, Those Barren Leaves, pe 312,
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‘Dlumination. That he is still far from entering the Unitive Way, the
fifth and final stage on the mystic-way, can be deduced from an examina-

tiqn of the character Chelifer.

In many ways, Chelifer can be identified with Huxley as justifiably
as Calamy. Like Calamy, Chelifer sees the sham and superficiality of
the Epicurean or hedonist way of life. Chelifer3 like Calamy and Gumbril,
has his moment of Illumination in the love relationship. He expresses his

feeling of awareness in a sonnet:

There is no future, there is no more past;

No roots nor fruits, but momentary flowers.

Lie still, only lie still and night will last
Silent and dark, not for:ra space of hours,

But everlastingly. Let me forget

A1l but your perfume,.every night but this,

The shame, the fruitless weeping, the regret.
Only lie still: +this faint and quiet bliss
Shall flower upon the brink of sleep and spread
Till there is nothing else but you and I
Clasped in a timeless silence. But like one
Who, doomed to die, at morning will be dead,

I know, though night seem dateless, that the sky
Must brighten soon before to-morrow's sun. 37

The vibrant wverbal music in this sonnet suggests that Chelifer has felt
some mysterious power. Chelifer, like Spode and Gumbril, knew that "he
ought to do something different“, but asked himself, "wasn't it a little
absurd to risk a conversion?" 'He is not so brittle as he'seems, but

he is afréid of making a foai of‘himself, of becoming a "soft-head'.
Huxley, like Chelifef,'seems to be so far gone in his own inbellec%uality
that he dare not trust the promptings of his heart. Instead of pursuing

directly, in keeping with his persomality and desire, the contemplative's

37 Huxley, Those Barren leaves, p. 312.
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way of life, Huxley apparently left Calamy on the mountaintop and returned
with Chelifer to the society he knew to be false; This return to society
seems to mark another distinct stage in Huxley's development. If Huxley's |
development followed that of a traditional mysfic s he should now enter the

fourth stage -~ the "Dark Night of the Soul',

It is at this stage, however, that Huxley's search for Reality begins
to vary most from the traditional mystigz‘s progféss along the Mystic Way.
According to Miss Underhill, the "Dark N:;Lght of 'l';he Soul" is stage four or
the i'inal purification stage of tﬁe five-fold Mystic Way; Stage four is
mainly characterized by the mystic's sense of being abandoned. Having '
glimpsed the transcendental Rea.litir in the period of INlumination, the |
mystic has now to suffer a period of no illumination. He knows only despair,
frustration and futility in all his mystical activity. According to Miss
Underhill, the mystic experiences a "...most intense period of that great
swing-back into darkness which usually divides the 'first mystic 1ife.' or
I1luminative Way, from the 'second mystic. life?, orﬂUnitive Way, ;...5:1 period
of utter blankness and stagﬁation, so far as m;lrstical activi'liy is concerned."38
Miss Underhill deals ma:'.ﬁly with the phenomena of mysticism as related to thé
Roman Catholic Church where the stress is on union with a personal God.
Therefore, she attributes the great despair of the mystic in this fourth stage
to his sense of rejection by his personal God, to his loss of a sense of
companionship with the iaersonal God. With the "infimate-personal" type of
mystic, the ‘persor;al God is regained in the Pinal stage -- the Uni’ﬁive Life.
For the transcendent-mefaphysical type of mystic, the type Huxley most nearly

represents, there is no sense of loss of a personal God. Rather Miss Underhill

38 Underhill, Mysticism, p. 381.
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attributes the great despair of the "Dark Night of the Soul" in this type
of mystic to his need to negate himself, his will to happiness and all his

persoml satisfaction derived from his earlier mystical experiences.

Dean Inge, who deals with mysticism as it developed through the Anglican
Church, does not consider it inevitable that a developing mystic shouid pass
through the period of the "Dark Night of the Soul". Inge includes this
stage as part of Amakening—and Purgation and seesvonly three major stages

in the mystic's journey -- Purgation, Illumination and the Unitive Way.

Conceivably, Huxley's growth could better be traced through the stages
sef out by Dean Inge, éertainly, in Huxley's case, his period of bittemmess
was not chafactefized by a sense of 1oés of ; personal Godes Huxley, very
early in life, seems to have given up the idea of a personal or anthropo-
morphic Gods At this fourth stage, the significant difference in Huxley's
development from that described by Miss Underhill seems to be not s0 mudh-

a continuation of pufification, but a stage of almost total abandomment of
mystical activities. Having left Calamy on the mountain top in Those

Barren Leaves (1925), Hﬁxley seems to have denied his own interest in

mysticism until in Eyeiess in Gaza (1936), he ‘again, through the chacter-

ization of Anbhony Beavis, shows his inteﬁtion of seeking ultimate Reality
through a theory of non-violence, the basis.of mysticism. This total
abandonment of mystical activities Misé”Underhill does take into account
in her fourth stage -- the "Dark Night of the Soul". She says that the
mystic has to suffer a periéd of no illumination, and knows only despair,
frustration and futility in all his mystical activities, but the mystic's

despair is over his own personal imability to achieve lasting unton with
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the Absolute. 37

Huxley's development at the time of writing Point Counter Point

(1928), then, deviates markedly from that of the nommal mystice The
sense of despair apparent in the novel is not Huxley's personal despair
over his failure to unite permaﬁently with the.Absolﬁte, but rather it is
despair over his fellow man's inability to live ratiomlly and wholly in
society. The second major"deviation seems té be that Huxley, instead
of continuing the process of purification, seems almost to abandon all
his mystical activities and interests. He affirms instead his faith in
the "integral living" idea, the life—worsﬁipper's creeds. In spite of
the épparent abandonﬁent of mysticism for "inteéral living"'in Point

Counter Point, however, the 1ife-worshippef‘s creed does rétain something

of the self-transcendence of mysticism in tﬁe sense of transcending the
ordinary "lop-sided" self. The "integral living" idea also emphasizes
the impor%ance of sﬁirit and fhe éxistence of the‘various "not-selves"
with which we are associateds The eiamination of the novél which foilows,
then, is done with the deliberaté intention of pointing up not only the
negative elements of despair over society in the novel, but also the seeds
of ideas which later flowered into an open discussion of the elements of

mysticisme

A,C. Ward claims that Huxley's Point Counter Point makes Bunyan's

City of Destruction look like a health vesort. YO  John Atkins considers

Point Counter Point as Huxley's "descent into Hell" and compares it to

39 Underhill, Mysticism, pe 381.

4O A.C. Ward, The Nlneteen-Twentles, London, Methuen and Company Ltd. ,
1930, p. 116. : )
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Van Gogh's landscapes,Gericault's paintings, Browning's Childe Roland.hl

According to Atkins, D.H. Lawrence claimed that had Huxley continued

concentrating on stupidity‘and evil in life as he did in Point Counter
Point, he would have had é mental breakdown and ended in a lunatic asylum.
Lawrence believed that Huxley carried "too great a load of cerebration for
any one man to bear", and that unless ﬁuxley balanced his living, he could
like Edgar Allan Poe be driven mad not-by drink but by an over-active

analytical capacity.hz Certainly lawrence's comments on Point Counter

Point reveal his estimate of the bléckhess éf Huxiey's view of ordinary
life in 1927 when he was writing this novel. 'In a letter to Huxley,

Lawrence wrote:

I have read Point Counter Point with a heart sinking through my
boot-soles and a rising adnirations I do think you've shown
the truth, perhaps the last truth, about you and your generation,
with really fine courage. It seems to me it would take ten
times the courage to write P, Counter P. that it took to write
Lady C.: and if the public knew what it was reading, it would
throw a hundred stones at you, to one at mes I do think that
art has to reveal the palpitating moment or the. state of man as
it iss And I do think you do that, terribly. But what a
moment! and what a statel if you can only palpitate to murder,
suicide, and rape, in their various degrees -- and you state
plainly that it is so =~ caro, however are we going to live
through the days? Preparing still another murder, suicide,
and rape? But it becomes of a phantasmal boredom and produces
uwltimately inertia, inertia, inertia and final atrophy of the
feelingsese. If I don't find some solid spot to climb out of,
in the bog, I'm done.. I can't stand murder, suicide, rape =--
especially rape: and especially being rapede... A1l I want

to do to your Lucy is smack her across the mouth, your Rampion
is the most boring character in thi book -- a gas-bag. Your
atbtempt at intellectual sympathyl 3

Lawrence, in pointing out that Huxley, at this stage of his development,

Il Atkins, Aldous Huxley, p. 88.
b,2 Ibido, Do 1’42. ,
i3 lawrence, The Letters of D.H. Lawrence, pp. 765-766.
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could thrill only to murder, suicide and rape, emphasizes the very black-
ness of Huxley's view in 1928. Lawrence in another letter also pointed

out, however, that only half a man wrote Point Counter Point: that "there

is surely much more of a man in the real Aldous".hh The real Aldoué does
not seem to emerge until Huxley reaches a stagé; as he apparently does in
1936, of‘being able to affirm openly a belief in mysticism. In the mean-
time, he sees contemporary society substituting murder, suicidé and rape

for a state of grace.

Kenneth Burke points out that one of man's basic motivations is that
. of self-transcendence, the need to rise above his ego, (i.e., to rise above
a self-regarding state), or to escape from it.h5 As pointed out in Chapter

II, in The Devils of Loudun (1952), Huxley emphasizes this basic desire of

ﬁén to fise-above his-ego and in some way to try to improve himself. He
sums up, in an orderl& manner, the nature of the five most common "grace-
substitutes" used by man in place of a genuine means of transcendiﬁg himself.
Briefly, théy aret drugs, sexvality, herd-intoxication, religion, and self-

torture, Most of the characters in Point Counter Point are to a greater

or lesser degree engaged in some variation of one of these '"grace-substitutes"
in a determined effort to escape themselves. All of the choices made, led
and could lead only to, what Huxley later calls, "downward self-transcendence",

to debauchery, to futility, to meaninglessness, to "murder, suicide and rape'.

Lord Tantamount drugs himself with his scientific experiments. He

L)y Lawrence, The.letters of D.H. Lawrence, pe 791

L5 Burke, A Rhetoric of Motives, pe 333
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represents the survival of Victorian biology -- the scientific hope of
the Nineteenth Century. Lord Edward, although he is inspired by the idea
that nature or the universé is one great harmony, limits his activities
to the narrow confines of experimental biology. He allows his pre-
occupation with his experiments to prevent his developing the other sides
of his nature. Because he finds it difficult to associate freely with
other members of society, he uses his experiments as an excuse for with-
drawal.
"What a reliefl" said Lord Edward, as he opened the door of his
laboratory.. Voluptuously, he sniffed the faint smell of the
absolute alcohol in which the specimens were pickled. ‘'"These
parties! One's thankful to get back to science. Still._the
msic Was reallyecss’
Lord Edward is not in any sense a despicable figure. In spite of his

apparent withdrawal, he is through Beethoven's music avare of a harmony

of life.

I1lidge, Lord Edward's assistant, although able to see the flaw in
his eﬁployer's—wifhdrawal; failéd to recognize a similar flaw in himself,
Embittered aﬁd class-conscious, Illidge allowed his jealousy to act like
a poisomous druge ‘He is forced to deride his own idol, "pure science",
in order to indulge his hatred of capitalist philosophy aﬁd.bourgeois -
religions.

WAsymmetrical tadpolesi® he répeateds "Asymmetrical tadpolesl

What a refinement! Almost as good as playing Bach on the flute

or having a palate for wine.® He thought of his brother Tom,
who had weak lungs and worked a brogching machine in a motor

6 Huxley, Point Counter Point, p. 70.
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factory at Manchester.s He remembered washing days and the pink
crinkled skin of his mother's water-sodden hands.

T1lidge has turned to communism, but his hatred of established society has
so drugged and warped his mind that he cannot be constructive. His belief
in scientific detachment and impersonal action traps him. He taiks admir-
ingly of political murder éommitted in a totally detached spifit, but when
Spandrell provides the opportunity actually to kill a political opponent,
I1lidge is caughte = His "downward self-transcendence" is complete with

Webley!s murder.

Webley's "grace-substitute!" is a desire for power closely associated
with "herd-intéxication". Wébiey manipulates the mob instinct in tﬁe
masses to inflate his own ego. Webley, a Fascist, is at the opposite end
of the political scale from Illidge. Webley derives great satisfaction .
from dressing himself in his'green British Freeman's uniform compleie with
sword and in making speeches inciting his "fellow éutlaws" to violence.
Riding his horse imto immocent byhstandersﬁis a manifestation of his ego-
tistic arrogance. As well as being a Fascist leader with a power complex,
Webley is also a man in love. His uncantrolled passion for Elinor ironi-

cally comtributes to his own death.

Sexuality, in many cases coupled with some other "grace-substitute',
is the most common cause of "downward self-transcendence'.  Elinor finds

her relationship with Quarleé too abstract, too intellectual. He loves

47 Huxley, Point Counter Point, p. 72.
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her but, as she says, "it was by wireless...and across an Atlantic that
he commnicated with her.! L8 Elinor, to counteract the emptiness she
feels because of Philip‘s.inability to give her a warm burning love,
forces herself to take é lover against her own beiter judgment. Lucy
Tantamount, however, is the real Twentieth Century libertime.of love.

Iucy experiments with love as her father experiments with tadpoles. She
succeeds only in becoming so sophisticated‘that she is incapable of love
on a normal human basis. She drives both herself and Walter Bidlake

to a level of sub-humanity in their sexual relationships when only a

rape situation provides her with a sense of escape or release from the
boredom of her own ego. ' The opposite of Lucy is Beatrice who is incapable
of ény mature sexual feelihgs. ~She had néver recovered from the psycho-
logical affect of her uncle's sexual advances made to her when she was a
little girl. Burlap, howe;er, himself sexually perverted to the state

of an incestuous child, piays on her maternal instincts and by introducing
a: strain of pseudo-spirituality into their relationship manages not only
to get her into bed with him but to indulge his own sexual infantilism as

well.

That night he and Beatrice pretended to be two little children and
had their bath together. Two little children sitting at opposite
ends of the big old-fashioned bath. And what a romp they hadl
The bathroom was dﬁenched with their splashings. Of such is the
Kingdom of Heaven.

Burlap's "grace-substitute" is more than just sexuality; he couples

it with a pervérted spirituality. A shrewd businessman, he salves his

48 Huxley, Point Counter Point, pe 90.

L9 TIbid., pe 5lh.
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conscience for money made on the stock market or through slick deals,
by writing a biography of St. Francis. Although morally guilty of the
death of Miss Corbett, he sloughs off her suicide with a hypocritical

"but that was something he could not foresee'l.

Marjorie Carling is dominated by sentimentality, sex and religion.
She justifies her running off with Walter Bidlake on the grounds that
Carling is a drunkard. TVWhen Walter leaves her in an advanced state of
pregnancy for the more tantalizing siren, Lucy, Marjorie is forced to seek
consolation in religion; she turns her siﬁuation into a quiet Christian
martyrdome. Carling, whose Roman Catholic vows have been outraged by the
broken marriage, seeks escape on his part by, as Spandrell puts it,
"staggering from the bar to the altar rails. And from the confessiomal

to the bawdy house'. 50

Like Marjorie, Mrs. Quarles Sr., accepts 0ld Quarles' philandering
with a somevhat sickening excess of Christian charity. Old John Bidlake's
illness forces him in his later life; to be a little more discreet than ﬁ
Quarles Senior. Bidlake, confined to his back garden, allars his lecherous
desires vicarious satisfaction in seeing the landscape as "....all curves
and bulges and round recessions, like a body...cherubic baéksides...glaucous
bellye...cnormous navel...mltitudinous breasts of a green Diana...anatomy

in leaves and vapour and swelling earth." 51 Bidlake's lustful outlet is

less expensive than Quérles‘, who has the tiresome business of paying off

50 Huxley, Point Counter Point, p. 265.

51 _]-:Q_Z:LQ,-, Pe )-l9)4-
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the irate secretary vhom he was so careless as to make pregnante

Sexuality and spirituality are the most common surrogates of grace,
and provide a means for only "downward self-transcendence".  Self-
torﬁure is a more subtle subsfitute for true self—transcehdence. Spandrell,
modelled on Baudelaire, never allows himself to outgrow the shock he
received as an adolescent when his mother remarried. Spandrell is the
victim of a romantic illusion about both life and lore, and rather than
give up the illusion,.he sinks downward until he is finally capable of
pitiless murder. Spandrell's drift to aggressively evii conduct ironi-
cally results from a frustrafed desire to do something goode Balked of
pursuing good through good, he pursues it through evil. Like Coleman,
Spandrell goes about "howling the black mass". He postulates God,
original sin, denial of flesh, instincts, love and honour, in order to
damn hi&self. His monstrous murder of Webley is a desperate attempt to
discover God by offending Him. The murder of Webley comes off as some-
thing of an atrocious,sadistic joke. Spandrell is the ultimate example
of "downward self-transcendence", Parédoxically, the very blackness of
his act allows him to become stfangely aware of the existence of God.
Spandrell is a clear illusfration of the type of being who '"makes use of
the descending road as a way to spiritual self-transcendence'. Huxley

makes clear in The Devils of Loudun that,

+s.when the shell of the ego has been cracked and there begins to

be a consciousness of the subliminal and physiological othernesses
underlying persomality, it sometimes happens that we catch a glimpse,
fleeting but apocalyptic, of that other Otherness, which is the
Ground of all being. So long as we are confined within our
insulated selfhood, we remain unaware of the various not-selves with
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vhich we are associated -~ the organic not-self, the subconscious
not-self, the collective not-self of the psychic medium in which
all our thinking and feeling have their existence, and the immanent
and transcendent not-self of the Spirit. Any escape, even by a
descending road, out of insulated selfhood makes possible at least
a momentary awareness of the not-self on every level, including the
highest. '

The passage seems to be a mature statement of what Huxley was groping his
way towards with the creation of the two characters, Spandrell and Rampion.

Spandrell has a sense of an absolute God early in the novel, but with the

muirder of Webley he returns to play the Beethoven Quartet in A-Minor, and

seems clearly to have caught Ya glimpse,‘fleeting but apocalyptic, of that
other Otherness, which is thquround of all beihg". Spandrell apparently
had become aware of "the various 'not-selves' with which we are associated".
His awareness came téo late, howe;er, for hiﬁ to engage in any active self;

transformation which dould lead to "upward self-transcencence'., He seems

to be left no choice but to commit suicide.

Huxley's psychological development at the time of writing Point Counter

Point seemsrto correspond to that of both Spandrell and Rampion. As
Lawrence pointed out, Huxley, at least as a writer, in this period of his
life, couldAOnlf "palpitate to murder, suicide and rape". Like Spandrell,
however, Huxley does seem to become gradually aware of &that other Other-
ness, which is the Ground of all our being". Unlike Sﬁandrell, Huxley goes
- on living and, ironically, the book which ﬁost depicts Huxdley's déspair for
society also expresses his hope for it through the "intégral iiving"‘theme.

And, contained in the theme are seeds of ideas which flower into an open

52 Huxley, The Devils of Loudun, ppe 323-32L.
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conviction that mysticism is a satisfactory way of life.

From Huxley's representation of the character of Spandrell, it ma&
be inferred that-Huxley had some sense, intuitively and emotionally, of
the "Otherness', the "Ground of all being". But Huxley at this stage
of his developﬁent waé essentially the coﬁtrolled han of intellect.

If he resembles one of his characters in Point Counter Point more than

another that one is doubtless Quarles -- the detached obsérver in life.
This very detachment is one of the qualities which distinguishes Huxley
from the true mystics in the fourth stage -- the "Dark Night of the Soult.
Miss Underhill describes such mystics as already éery far advanced in h
mysticism and as individuals who have attained this stage only by great
and strenuous seeking after Gods Huxley's intellectual detachment seems
to indicate a distinct difference-betweenAHuxley's experiences and those
of the mystics described by Miss Underhill; Huﬁley's emotional control
seems to set him apart from the normal mystic. Yét-Huxley's detachment
is not impregnable. Emotionally Huxley may lack the conviétion necessary
to make any very definite statement of the concept of "Otherness", but he
does through the character of Rampion, become involvedeith the éoncept

of a wholeness in living which ultimately leads to a firm belief in

mysticisnme.

Rampion is the most complete example of a character who is not engaged
in "downward self-transcendence", who is not guilty of employing "grace-
subétitutes" as a means of escaéing the tormenting consciousness 6f being
mérely himsélf. Rampion is consciously trying to be "himself" in the
fullest sense. He seems to have pierced through his 6wn "insﬁlated self-
hood" and to know that to pursue one phase of life to the éxclusion of

others is to pervert oneself "away from the central norm". He knew that
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Burlap was a "pure little Jesus pervert"; Quarles an "intellectual-

aesthetic pervert"; Spandrell a "morality-philosophy pervert'. 53

When a person is perverted or lop-sided or, as Rampion says, a barbarian

of the soul, or of the intellect, or of the flesh, he actually insulates

the selfhood to such a degree that the ego never experiences any "conscious-

ness of the subliminal and physiological othernesses underlying persomlity®.

Without this:sense of the "othernesses" there can be no real harmony in life.

Rampion's philosophy is one of "wholenéss". attained through "balance'.

He names Blake as the last eivilized man and goes on to say that,
Civilization is harmony and completeness. Reason, feeling, instinet,
the life of the body -~ Blake managed to include and harmonize every-
thinge Barbarism is being lop~sided. TYou can be a barbarian of
the intellect as well as of the body. A barbarian of the soul and
the feelings as well as of sensuality. Christianity made us
barbarians of the soul and now science is making us barbarians of
the intellect.
In seeing the need to harmonize "reason, feeling, instinet, the life

of the body", Rampion seems t0 be groping towards the idea of the
«..not-selves with which we are associated -- the organic not-self,
the subconscious not-self, the collective not-self of the psychic
medium in which all our thinking and feeling have their existence,
and the immanent and transcendent not-self of the Spirit.

Rampion gropes towards the idea of the "not-selves" but falls short of the

mark because he thinks that the harmony comes from without; he does not

move to a complete acceptance of the fact that the "balance" comes from

"the psychic medium in which all our thinking and feeling have their

existence"; he doesn't really go beyond the organic not-self and the

subconscious not-self. Rampion seems to be the victim of the age-old

53 Huxley, Point Counter Point, p. LS8l.
5 Tbid., pe 123.
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concept that man consists of opposites. In his terms, the "sub-conscious
not-self" becomes the "ind and consciousness and spirit". Opposing the
"sub-conscious not-self" is the "organic not-self" or, in Rampion's terms,
"all that's unconscious and earthy and mysterious". Man's function as
Rampion sees it is to balance himself between these two apparent opposites.
As he says,

A man's a creature on a tight rope, walking delicately, equilibrated,

with mind and consciousness and spirit at ome end of his balancing

pole and body and instinct and all that's unconscious and earthy and
mysterious at the others Balanced. Which is damnably difficult.

And the only absolute he can ever really know is the absolute of

perfect balance. = The absoluteness of perfect relativity. TVhich

is a paradox and nonsense intellectually.’

The absoluteness that Rampion is talking about is not such a paradox
or intellectual nonsense as he thinks. Had he gone one step beyond
recognizing the "not-selves" to recognizing the "psychic medium in which
all our thinking»and feeling have their existence' he would have resolved
the paradox. But Rampion could not go beyond hié creator's stage of
development. Huxley himself at this stage of his career could only

intellectually accept the need for a "wholeness®" in life. Naturally he

could not in 1928 write the novel from a viewpoint that it took until

1952, with the writing of The Devils of Loudun, to clarify.

In "After the Fireworks', written two years after Point Counter Point,

however3‘Huxley seems to havé resolved the problem that plagued Rampion,
the problem of opposites in life. Huxley comes gradually to recognize
that life contéins no opposites, an idea that Rampion had groped towards

when he spoke of the "sane, harmonious, Greek man!" whom he admired because

55 Huxley, Point Counter Point, p. L78.

+
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he thought the Greek knew how to strike the balance, or recongile the
intrinsically hostile forceS-56 The character of Miles Fanning seems
to represent an advance ip Huxley‘é.thinking because Fanning no longer
recognizes the existence of "hostile forces". There is only tﬁe one
supreme force. Miles Fanniﬁg, in "After tﬁe Pireworks", recognizes
that Homer's characters are whole. ~~They have the campieteness that
Rampion so-desired. Homer, Fanning boints out, lived before the "great
split" which broke life ", ,.into spirit and matter, heroics and diébolics,
virtue and sin and all tﬁe other accursed antitheses". Fanning believed
that "Plato was the arch-seducer. It was he who fi;st sént us whoring
after spirituality and heroics, whoring after the complementary demons of
disgust and sin'. 57 Fanning learns ffom the Btruscan sculpture un-
earthed in 1916 "like a‘new apocalypse from the Sixteenth Century B.C."
What Fanning learns he camot yet integrate, "you can't write a thing
beforé it is ripe"; but Fanning who has trieé opium éo obtain a private
world, to discovef what méy be the real "self", who has believed in Apollo,
Bacchus, Buddha, Vemus, the Devil, ana the Ca%egorical Imperative, begins
to recognize the sanity expréssed in the "archaic Greek sculpture'".
Fanning finds himself admiring the God who, as he says,
.+doesn't admit the separate existence of either heroics or diabolics
but somehow includes them in his own nature and turns them into
sore thing else -- like two gases combining to make a liquid.... it's
equally obvious that he knows all about both, that he includes them,
that he combines them into a third essence. g
Fanning's admiration for the Etruscan God's ability to combine the opposites

into a "™hird essence' seems to suggest his owm desire for a similar ability.

56 Huxley, Poimt Counter Point, pe 1ll. ,
57 Aldous Huxley, Brief Candles, London, Chatto and Windus, 1948, pp. 240 ff.
58 Ibido’ ppo 2}40-2}_1].0 v - A
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If Huxley can be identified with his character Miles Fanning, then,
Huxley too seems to be desirous of fusimg the diversities oi‘ life into a
total Whoﬂ;e. He seems to have recognized the fact that the integration |
of spirit and matter in one individual whole can only be achieved by negating
the concept that life consists of 0pp~osites, by negating the concept of a
split between spirit and matters With the creation of the character
Fanning, Huxley was still not ready to create the character who would
consciously attempt to combire the opposites of life into the '"third essenée" s
but he was not far from creating a character, Anthony Beavis, 1;Ih0, through

his study of mysticism, does attempt such a combination.

The novel, Eyeless in Gaza (1936) s makes apparent Huiley‘s belief in
mystici&n as a religion that could leé.d to man's final é.warene;ss of an
ultimate Reality. The nevel seems to mark a further stage in Huxley's
development. If ore were to maintain that ﬁuxley’s search for some ;ltjﬁxate

meaning in life ran parallel to Miss Underhill's description of the mystic's

progress along the Mystic-Way, Eyeless in Gaza should mark Huxley's entry

into the fifth and final sﬁage of the mystic journey. Howéver, e;.s in the
comparison of the previous stages along the Mystic-Way, Huxley‘s progress
has deviated widely from the orthodox péttern set out by Miss ﬁnderhill, 50
in the f£ifth and firial stage Huxley's deviation becomes even more pronounced.
In the "Dark Night of the 8011.'1.“i period, Huxley's development differed
in that he did not suffer the loss of a personal God, and that while Point

Counter Poimt gives evidence of a considerable quality of despair, it is

not that intense personal experience that Miss Underhill describes, but
Huxley's despair seems to be that of a humanist for the fate of the world
rather than that of a mystic for his own fate. On the whole the period

from 1925 to 1936, except in temsai’?purificationénd sub-conscious groping,
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seems to be a period of abandonment of mystical activity on Huxley's

part; rather he affirﬁs the life-worshipper's creed.s Such an affirm—
ation, while doubtless part of Huxley's continued search for Reality, does not
seemc to be part of the traditiomal experience of the "Dark Night of the

Soult,

Similarly Huxley's experiences in the fifth stage -- the "Unitive
Life" do not apbroximéte Miss Underhill's descriptioh sufficieﬁtly to
warrént-the claim that Huxley, at 1eastﬂas yet, has personally attained
the final union with Reélity. If the title mystic can be claimed for
Huxley it is only in the sense of the individual who "aims at and believes
in such attainment". Huxley's publications from 193é on give ample
evidence of his beiief in myséicism, but nowhere does Huxley indulge in
an emotional outpouring which could be seen as the equivalent of the
mystic's expression of an experienced union. The total lack of enthus~
iasticvoutbursts of ecsfasy and exaltation in Huiley‘s accounts of mysticism
seems to indicate that he has not experienced énythiﬁg more than just
the moment of Illumination. At the same time, Huxley's continued search
for an experience that might approximate the "Unitive iife" achieved by
the true mystic and his increased affirmation-of mysticism-as a philosophy
which can give some 1ésting meaning to life, indicates that Huxley does
move beyond Miss Underhill‘s third stage -~ Illumination. Huxley's
development seems best deséribed as a prolonged growth of a deeply;rooted
intellectual, spiritual and emotional belief that an ultimate Reality does
exist., His gradually reached conviction of the existence of such an
ultimate Reality stems from an intense intellectual awareness that life

as lived in the Twentieth Century is meaninglesse
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As Chapter II attempted to show, Huxley tends to accept elements of
Oriental mysticism because of his beliefs in pacifism and an impersonal God.
So inthis growth as a mystic Huxley seems to represent the Vedanta belief
that there is never any final stage of "Being" for man, but rather a state
of "Becoming". Huxley's search to fina meaning in life does not seem
to have stopped with any weak finality. Each publication from 1936 on
seems to indicate some.increased understanding of mysticism in general and
a more.heightened awareness of the "divine Ground of all our Being" by

Huxley.

Huxley makes Philip Quarles a specdtator in life. By the time he

creates the character of Anthony Beavis in Eyeless in Gaéa, Huxley seems
to have recognized that it is nbt enough to remain uncommittéd to lifé,
free, totally detachedes In Anthény Beavis, he creates a character who

in his early years also cuitivates the role of detached observer. Anthony
comes to realize, however, that his imagined liberty has been bondage, his
philosophical detachment mere escape and his moral indifference self-
deception. Anthony embraces unity in diversity and determines to re-
educate himself in the Uright use of self". At the end of the novel,

he is motivated by a combination of heart and intellect; he is prepared
to risk his life in the Pacifist cause of active non-violence. Anthony's
conviction is intellectual; and, intellectually, he knows:that he has —
also to involve his heart amd his emotions. Huxley had stated in Jesting
Pilate that "y, there is all the difference befween believing acadeﬁically,
with the intellect, and believing personally, intimately, and with the

whole living selfn,59 Huxley represents Anthony as struggling desperately

59 Huxley, Jesting Pilate, p. 289,
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to believe with the "whole living self", but knowing that Méwen for the best

of us, the consummation is still immeaéurably remotet, 60

Eyeless in Gaza, while it cannot, in the strict sense of Miss Underhill's

criteria, be said to represent Huxfl ey's entry into the "Unitive Life", does
mark an advance on any previous expression of Huxley's Belief in mvsﬂicism.
Certainky the novel refutes the claim of the critics that it marks the

beginning of Huxley's belief in mysticism, that Huxley must have undergore

some smdden conversion during the thirties in order to write Eyeless in Gaza.
Seeing the novel against the background of the early fiction, it becomes

apparent that Eyeless in Gaga is the culmination of a foregoing intensive

search for meaning in life; and that the author, like his character Anthony;
is prepared to re-educate himself in the "right use of self" in the hope of
sometime attaining an uvltimate consummatién with the Absoluée. Anthony!'s
situation at the end of the novel may not be significantly different froﬁ

Calamy's in Those Barren Leaves (1925), but the more open expression of a

belief in mysticism in Eyéless in Gaza seems to be some justification for

the contention that Huxley is moving now in the full light of an intellectual
conviction even if the emotionsl conviction, the experience of union itself

is still lackinge

The novel, After Many a Summer (1939), written three years later, seems

to contain some evidence that Hﬁxley, égain like his character Anthony Beavis,
still found "the cohsummation"lof the mystic state "immeasurably remote!

and perhaps éven doubted thatihe would ever know the mystid state in its
fullest sense. If an identification of Huxley with both Propter and Pete

can be nade, then; Propter makes it appear that Huxley believes in mysticism

60 Aldous Huxley, Eyeless in Gaza, London, Penguin Books, 1955, p. 381.



116

as a way of life "academically, with the intellect"., But Pete Boone's
character suggests that his creator too is having éifficulty in "believing

personally, intimately, with the whole living self",

Huxley presents Propter as a practising mystic. Propter's discourse
fills some eighty pages of the novel and through all this talk with Pete,
or through Pete's thoughts as he reflects on what Propter has said, Huxley
expounds a fairly clear interpretation of mysticisms In brief, Propter's
thesis, as George Catlin sums it up in a review of the ﬁovel, postulates that:

There is a structure of the nature of things, spiritual as also

physical, superbly independent of our lusts and wishes, as un-

concerned as Spinogza's God about how we feel about It. But

in the comprehension.of It lies all our peace...the secret of

that serene disinterestendess -- that sole pure well -- una sola

sanata -- from which flows not murders, dictators and wrath, but

equity and social justice.6l
Propter's thesis seems particularly sane and reasonable, and his life is
witness to the value of his beliefs. He lives unpretentiously and quietly.
While he acts as something of a conscience for Stoyte and attempts to
alleviate some of the suffering of the Kansas transients whom Stoyte
exploits mercilessly, Propter's main purpose in the novel is to contem-
plate thev divine Ground of all being. He is aware that on the "strictly
human basis of time. and craving, nothing can be achieved or expeé.ted but
evil®, Time is essentially evil and the only true good is the quest
for eternify. Nothing can be accomplished on the level of time and
craving because of the spiritual element in the nature of things, the

eiement that in fact makes spirit and matter one, which is superbly in-

dependent of all our lusts and wishes or how we feel about "ItW.

61 George Catlin, "Time and Aldous Huxley", The Saturday Review, vol. 21
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In our comprehension of the spiritual element, however, lies our only

hope for peace. Consummation with the divine Ground will provide a well-
spring or source of strength from which flows good, not evil. Man's first
duty then is to transcend time and craving or evil, and seek good, eternity,

the divine Ground.

From Huxley's sympathetic portrayal of the character of Propter, it
would'appear thaé Huxley himself accepts, at least academically, the prin-
ciples of mysticism which Propter expounds, but Huxley's doubts that it can
ever work in modern society or that he himself can evef believe in if;
"intimately and personally with his whole living self" are apparent from
his handling of the character, Pete Boone. Pete reminds us of Denis and

Gumbril and Guy and Spode and Anthony Beavis and all the other tfoubled
-young idealists of Huxley's fiction. -Pete is in search of the ultimate
Tfuth. He has already téken positive action. Pete served in the demo~
cratic cause in Spain, but Propter tells him that violence is a part of
human activity that exists only on_the swarm level. The individual is
not condemned to this swarm level, and if he is to free himself from it
and find his "soul", he must voluntarily:reﬁounce the frenzy'éf human
activities. ~"God._is completely present only in the complete absence of
what we call our humanity. No iron necessity condemns the individual
to the futile torment of being merely human'. Pete is convinced, but
as he returns to the castle in an almost myétical trance, he sees.Virginia
and immediately falls victim to all his old physical desires and passions.
Pete had gone t6 theitop of the castle in the hope of gaining at least a
moment of Illumination. All too human, Pete completely forgets Propter's

teachings under the pressure of Virginia's nazkedness. Stoyte's mistaking
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Pete for Obispo and shooting him suggests one of the greatest ironies in
the booke Apart from the dramatic necessities of the novel, two con-
clusions seem relevant. First, Huxley appeafs aware that the chances of
an ordinary individuél’s becoming a mystic in the fullest sense are
practically nil, and iﬁ hisvown case, if ore should idehtify Pete with
Huxley, he too has little hope of experiencing the final mystic state,
emobionally, intimately, and personally. He seecms condemned to believe
only intellectually. Second, however, Huxiey may be making a comment on
society in general. ©Pete is as much a victim of circumstances as he is
of his own passions. Huxley does present Pete as a sincere individual
anxious to transcend the prieon of his own egoe Pete's death would seem
to indicate that the.world.in general is still not reaéy to receive its
saints. The Petes cannot live in a materialistic society even if prepared

to accept the mystic way.

Huxley's old habit of scepticism seems to prevent him from being able
to accept mysticism in more than an academic fashion. Not until Time

Must Have A Stop (19LlL), is there any hint that he may have experiénced,

emotionally as well as_intellectually, anything more than the mystic state
or trance characteristic of stages one and three of the mystic way, that he
is beyond just "believing academically, with the intellect", and is finally

"believing persénally, intimately, with the whole living sélf".

Time Must Have A Stop could be considered Huxley's attempt to communi-

cate the experiencd of the mystic state. We are reminded of William James'
"marks" by which the mystic state can be known. The first, paradoxically,
is its essential "ineffability" -- "no adequate report of (the mystic state)

can be given in words". Essentially it is an incommunicable experience.
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Yet for gll of this, mystics and artists as well, all through the ages,
have attempted to commnicate the experience in words. Huxléy is no

exception. Chapters XIII, XV and XXV of Time Must Have A Stop, with

their accounts of Eustace's experiences affer death, compare adequately
with the mumerous excerpté from true mystics'! accounts of the mystic state
that James includes in his lectures on mystiéism. One of the few testé
of the my tic's experience, James points out, is the extent to which an
account of suéh experience compares to accounts given by other reputable
mystics. Certain expressions such as Ya mighty fascination", i ndescrib-
able awe", "oneness with this Infimite Power and the Spirit of Infinite -
Peace, l“l:'L'z,;li’cless as the ﬁlue_firmament", "super—lucént, super;splendent",
"grasped énd held by a superior power', 62 cénstantly recur and seem part .

-of the mystic's language.

Huxley's account of Eustace's stages of transition from one plane of

existence to another has all the brightness and light and radiance attri-
buted to eternity; the account contains language similar to that used by
other mystics to describe the mystic state. Huxley's description of the

humility of the Absolute in offering "Grace" to Eustace gives a reasonable

impression of an actual exalted experiehce:

‘esshere was the light again, here was that crystal of luminous
silence ~- still and shininge.... MNot at all formidable... but
softly, teriderly blue.... A blue caressing silence, ubiquitously
present... but present without urgency; beautiful, not with that
austere, unbearable intensity, but imp%oringly, as though it were
humbly begging to be taken notice of. 3

The description of Eustace's experience isolated from the novel as

62 James, The Varieties of Religious Experience, pp. 291=323.

63 Aldous Huxley, Time Must Have A Stop, New York and London, Harper
Brothers Publishers, IJLL, De 25Le¢ : )
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a vhole is a not inadequate statement of the mystic's union with the
Absolute. A number of cbnsiderations, however, deﬁy the probability
that the author had personally experienceéd any similar union. In the
first place artists as well as mystics have tried to communicate-the
incommunicable state, and the creative artist in Huxley may be responsible
for much, or even most, of the account of Fustace's experience. Further,
Eustace appears both to be a mystic and not to be_a mystic -- to have the

mystical experience and to be incapable of it.

Eustace is offered "Grace", bubt he refuses to accept it. His refusal
would seem to indicate that man must prepare in this life in order to merge
with the Divine after death; Fustace, having made no preparation, has to
Ye born back into humanitye The futility of his situation becomes apparent;
as eternity cannot be denied, Eustace mist continue through a series of
physical existences until such time as he has made proper preparation for
the acceptance of the glory of death. The Oriental ideas of re-incarnation

seen to influence Huxley's portrayal of Eustace's death.

Time Must Have A Stop, while it ﬁay not mark Huxley's union with

Reality, at least marks the end of Huxley's scepticism. h Bruno, who is

the téacher, the practicing mystic, is peffectly believable and seems
genuinely to have the necessary qualitiés of humility, love and compassion.
Bruno does not compromise his faith in any way; he lives it wholly. Bruno
sacrifices his oﬁn life in order that Sebastian might know from example as
well as precept that the way of the mystic is sincere and honest. Eruno
does not teach by precept alone. The love and compassion, the consummation

Anthony Beavis so ardently desired,'Sebastian cones to know, bult Sebastian's
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conversion is not spontaneous nor easy. Even with Bruno's example of
exalted saintliness, Sebastian finds that the way to salvétion is an
arduous one. He must escape from the circle of time, from the ephemeral,
appetitive life which is the plane of all evil. Huxley knows, as he shows
through the character of Sebastién, that those who-are not raised in a
religious faith have even greater difficulty in finding salvation than

those congenitally religious.

For those of us who are not congenitally the members of an organized
church, who have found that humanism and blue-domeism are not enough,
vho are not content to remain in the darkness of spiritual ignorance,
the squalor of vice or that other squalor of mere respectability,
the minimum working-hypothesis would seem to be about as follows:

That there is a Godhead or Ground, which is the unmanifested
principle of all manifestation. ,

That the Ground is transcendent and immanent.

That it is possible for human beings to love, know and from
virtually, to become actually identified with the Ground.

That to achieve this unitive knowledge, to realize this
supreme identity, is the final end and purpose of human existence.

That there is a law or Tharma, which must be obeyed, a Tao
or Way, which must be followed, if men are to achieve their fimal
end. ‘

That the more there is of I, me, mine, the less there is of
the Ground; and that consequently the Tao is a Way of humility and
compassion, tgﬁ Dharma a Law of mortification and self-transcending
aWAreneSSeeee .

‘Sebastian puts the hypothesis to thevbedt. His doubts and stumblings
along the mystic-way he records in his notébdok.. 'But "the tree shall be
known by its fruits"s at the end of the nowel we see Sebastian treating
his old father, Johﬁ Barnack, with a'love and‘compassidn, a depth of sin-
cerity in human relations hifherto unexpressed in a Huxley novel. -

Huxley may not yet have achieved the "Unitive Life", but his belief in

6li Huxley, Time Must Have 4 Stop, p. 29L.
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the possibility of such achievement seems apparent. 1In Ape and Essence

and The Genius and the Goddess, which will be discussed more fully in the

next chapter, we see that Huxley has evolved a whole new conception‘of love.
His belief in mysticism has enriched his life in every phase. Through his
belief in the unitive knowledge of the divine Ground, Huxley has "harmonized
all the diversities"; he has found that the life can have meaning. The
balance or wholenesé that Huxley sought with the creation of Rampion he

seems finally to have achieved. Huxley is totally aware of the various
not-selves with ﬁhich we are associated -- "...the organic not-self, the
subconscious not-self, the collective not—sélf of the psychic medium in
which all our thinking and feeling have their existence, and the irmmanent
and transcendent‘notfself of the Spirit". Huxley can, in the light of

such awareness, harmonize the reason, feeling, instinct and life of the

body as Rampion wished to do.  Huxley can now live comtemplatively without
danger of being lop~sided or a barbarian of the soul. After all, as Anthony
Beavis phrased it, "To live contemplafively is not to live in some deliéioué-
ly voluptuous or flattering Poona; it is to live in London, but to live

there in a non-cockney style." é5 Huxley with Time Mhst Have A Stop (19LlL),

has reached no "final goal'; uhis seérch for ultimate Reality is not over.
However, in continuing the search Huxley does so in the firmest conviction

that a consummation with the divine Ground of all oir Being can be experienced.

Huxley's journey along the Mystic-Way ohly approximates the stages des-
cribed by Miss Underhill. The evidence of his belief in mysticism contained

in his fiction does not seem strong enough to claim that Huxley ever emotiomally

65 Huxley, Eyeless in Gaza, p. 312.
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experienced the fullest union with Reality, or in actual fact ever got

beyond stage three -- Illumination. Huxley admits in The Doors of

Perception (1956), that he had never known contemplation at its height
until he took mescalin.

For until this morning I had known contemplation only in its humbler,

its more ordinary forms -- as discursive thinking; as a rapt absorp-

tion in poetry or painting or music; as a patient waiting upon

those inspirations withoul which even the prosiest writer cannot

hope to accomplish anything; as occasional glimpses, in nature,

of Wordsworth's 'something far more deeply interfused'; as

systematic silence leading, sometimesy to hints of an-'obscure

knowledge'+" But now I knew‘contemplétion at its height. At its

height, but not yet in its fullness. 66 '
Even the mescalin experience Huxley qualifies. The qualification seems
to point up Huxley's major characteristics =-- a tendency to understatement,
and to a natural shyness or reticence when discussing his own emotional
experiencess These characteristics distinguish Huxley from the mystics
Miss Underhill describes who are more given to exfravagant outpourings of
emotional ecstacies. Because of a total lack of any personal statement
from Huxley that he has-experienced the "Unitive Life%, he can only be
classified as that type of mystic who aims at and believes in the attain-
ment of union with Reality. Even in his belief in mysticism Huxley seems
further to deviate from the type of mystic described by Miss Underhill
because his belief is so obviously an intellectual one. As a result of
his intellectual belief, however, Huxley seems to fulfil one of Miss

Underhill's requirements for the m&stic who has achieved the unitive life --

that he bedome "the agent of a fresh outbirth of spiritual vitality into

66 Huxley, The Dodbrs of .Perception, pe 31.
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the world".67 The latest phase of Huxley's development seems to be
characterized by his association with the Vedanta Society of California
and by his determined effort #o explain the phenomena of mysticism, and

to teach mysticism as a way of life.

67 Underhill, Mysticism, pe L31.
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CHAPTER FOUR

THE LATEST PHASE

With Time Must Have A Stop, 19l):i, Huxley clearly had accepted

mysticiém as a way of life. To a certain extent, The Perennial Philosophy,

1945, is an elaboration of Sebastian's '"mimmum working hypothesis", but
more precisely, as Huxley says in the iﬁtroduction,
This book....is an anthology of the Perennial Philosophy.../which/
is primarily concerned with the one, divine Reality substantial to
the manifold world of things and lives and minds. But the nature
of this one Reality is such that it cannot be directly and immediate-
1y apprehended except by those who have chosen to fulfil certain
conditions, making themselves loving, pure in heart, and poor in
spirit.
Huxley himself seems to have tried to fulfil the conditions necessary to
épprehend the divine Reality; whether he has apprehended it in the fullest
sense seems doubtful; nevertheless, like William Blake, who, as Miss Underhill
points out, "...conceived that it was his vocation to bring this mysticél
illumination; this heightened vision of reality, within the range of ordinary
men: to 'cleanse the doors of perception' of the race",2 Huxley too feels

it incumbent upon him to present his belief that mysticism is central to

the art of living. According to Miss Underhill, once the mystic achieves

1 Huxley, The Perennial Philosophy, pe. viii.

2 Underhill, Mysticism, p. 235. .
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the "Unitive Life" his spirit is then ready to return "to fertilize
thosé levels of eﬁstence from which it sprang" 3 Hw;ley may not have
achieved the "Unitive Life" but his spirit is ﬁone the less ready "to
fertilize thoée levels of éxisbence from which it sprang". As han been
pointed out before, the background from which Huxley spré.ng had two
dominant influences -- a concern for developing the moral consciousness,
and a coneern for establishing a scientific basis for one's metaphysical
'beliefs. Huxley has since 19L5 devoted his life to the ';fertilization"
of ‘ohpse two levels of c;xistence. In most of ﬁmﬂ.ey's wi'iting in this‘
latest phase of development these two main focuses ceu; be detected,
mysticism and @mﬁty, and mysticism and science; he seems amxious to
present to his fellow man the conditions necessary to apprehend divine

Reality.

As a moralist, Huxley is concerned to show man how, as Professor King
says, "men are to live with love and compassion in time and still be
devo‘beé to timeless good".h Huxley is anxious to make men morally
responsi‘ble for their ac{,s and to make them realize that right ends can
never justify wrong actse As an empiricist, Huxley is anxious to show
that mysticism is based on empirical facts and‘ that it is no longer totally
antithetical even to science. Huxley is concerned with bringing morals,
science and mysticism into balance in the hope of perfecting "the art of

living" in contemporary civilizatim. In Texts and Pmtexts; Huxley shows

that many people must have a religion orAphilosophy by which ’t,o~ live. They
will rationalize almost any theology not because they believe in its doc-

trine‘s and its rules but,

3 Underhill, Mysticism, pe Lll.

% Carlyle A K:_ng “Aldous Huxley's Way to God", Queen's Quarterly, vol. 61
Spring 1954, pe 9 A . : :
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.eobecause they have discovered experimentally that to live.in a
certain ritual rhythm under certain ethical restraints, and as
if certain metaphysical doctrines were true, is to live nobly,

with style. Every art has its conventions which every artist mustg'
acceptes The greatest, the most important of the arts is living.:

Huxley's major concern, like that of Matthew Arnold, was to discover the
art of living, and to delimeate those modes of thought and of feeling

which would enable one to engage in this "art". In Ends and Means,

Huxley discovered that science alone was ﬁnsaéisfactory. Some aesthetic
or religious experiences are necessary if man is to find meaning in the
world. Works of art, of music, or of literature can throw light on the
"something far more deeply interfused", "the peace of God that passeth all
understanding"; but moments of illumination are insufficient. Meditation
is needed to és‘bablish a commnion between the soul:and the integrating
principle of the universe. As Huxley sums it up,
Meditation...is the technique of mysticism. Properly practised,
with due preparation, physical, mental and moral, meditation may
result in a state of what has been called "transcendental con-
sciousness" -- the direct.intuition of, and union with, an ultimate
spiritual reality that is perce%ved as &imultaneously beyond the
self and in some way within it. ,
As the passage implies, medii.atibn, which is the technique of mysticism,
can be engaged in only if man is in a proper moral as well as mental and
physical stste. Huxley, then, like Thomas Arnold before him, begins to

stress the importance of the moral elément in the art of living. Huxley

accepts the spiritual explanation of the foundation of morality whe’rea‘.s

5 Aldous Huxley, Texts and Pretexts,. London, Chatto and Windus, 1949
(first ed. 1932), p. 309.

6 Huxley, Ends and Means, pe 286.
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Thomas Arnold propounded an unquestioning acceptance of dogmatic ethical
morality. Both, however, are basically concerned that man should develop
h;f.s power of distinguishimg between right and wronge. Huxley goes beyond
the strictly ethical interpretation of morality to see that unleés leavened
with the spiri'l';ual, a moral code can have no real heaning. In spite of
the apparent differences in the great-grandfather's and great-grandson's
view of morality, the progression is consistent. | The grand-uncle Ma'b'l:,hew

Arnold, provides the transition.

Matthew Arnold, who experienced the decay of traditional religious
beliefs and values induced by the theory of ‘evolution, broke with his
father's dogmatic religions doctrines. Like his great-nephew, Arnold
was ‘by_na'bure inclined to be a contemplétive, but he lived in an era not
congenial to the acceptance of mysticism. Intensely aware of a great
spiritual need within himself, Arnold soughtAsome faith o? theory by which
he could direct his 1:'_fe.' Science, which had destroyed 'tﬁhe anthropomorphic
God, did not accept the mystics' idea of an Absolute Rea]i;ty, a divine
Ground. The only 'f;hing Arnold-cou'ld accept as valid'was the experience
of "yearning", itself, the pain of ';ciistracted" living, in place of, to
use-Huxley'sfem, "one-pointedmss;}. "One-péintedness"_, according to
Huxley, isﬁof two k::.ndsz the one-péinteglness of exclusic;n or that of
inclusion. Man seeks firét the one-pointedness of exclusion, which is
simply one-pointed contemplation of God, excluding all other activities;
and, having achieved union with the divine Reality, man then turns back
to the one-pointedness of inclusion in which he harmonizes all the.

diversities of living. Arnold never knew the one-pointedness of exclusion

7 Huxley, The Perennial Philosopity, pe 299.
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and hence failed in the one-pointedness of inclusion. According tq

John Atkins, a basic difference exists between Matthew Arnold and Huxley:
Arnold sought no practical remedy to the world's misery and even
denied, as a matter of theory, the possibility.of such a remedy
existing; Huxley, on the other hand, believes in the cultivation
of the mystical approach to God. For people who do not believe
in its existence such a remedy cangot exist. Arnold fell short
of ite Modern critics reject ite.

Huxley is himself aware that his own "eultivation of the mystical approach

to God" as a '"practical remedy to the world's misery", while representing

an increased é.wareness on his part, yet implies no c:;'iticism of his great-

uncle's insight. Rather, Huxiey realizes that Arnold was a victim of

the mental climate of the times.

In Grey Eminence, Huxley explains Arnold's failure to believe that

+sothe good cannot be achieved without one-pointedness. That Arnold
should have failed to draw the unavoidable conclusion from the
premises of his own thoughts and feelings seems puzzling only when
we consider him apart from his environment. The mental climate

in which he lived was utterly unpropitious to the flowering of
genuine mysticisme The Nineteenth. Century could tolerate only
‘false, ersatz mysticism -- the nature mysticism of Wordsworthj;

the sublimated sexual mysticism of Whitman; the nationality
mysticisms of all the patriotic poets and philosophers of every

race and culture, from Fichte at the beginning of the period to
Kipling and Barres at the end. Once more, Arnold's sad lucidity
did not permit him to embrace any of these mam_f‘estly unsatisfactory
substitutes for the genuine article.

Dean Inge supports Huxley's contention that "...the mental climate of the
Ninetéenth Century was utterly unpropitious to the flowering of genuine

mysticism". Dean Inge claims that "the word mysticism had been almost -

8 Atkins, Aldous Huxley, p. 51.

9 Huxley, Grey Ekninence, pe 73,
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always used in a slightly contemptuous sense in the Nineteenth Century".lo
Now however, new studies in psychology"and parapsychology begin to give
some support to the‘re]ig'ious experience. An unquestioning acceptance

of mysticism even in the Twentieth Century, ﬁowever, is not advocated by
Huxley. In his opinion the intellectual caution he applied in his search

for truth needs to be applied by all men.

The sincerity of Huxley's interest in mysticism is often in question.
How, i.t'is asked, does'hé reconcile material well-being and, in particular

his material well-being with mysticism? Huxley deals with this question

in The Perennial Philosophy:

+++1t is possible for men and women to achieve that '"perfection,
which is deliverance into the unitive knowledge of God, without.
abandoning the married state and without selling all they have
and giving the price to the poor. Effective poverty (possessing
no money) is by no means always affective poverty (being indifferent
to money). One man may be poor, but desperately concerned with
what money can buy, full of cravings, envy and bitter self-pity.
Another may have money, but noé attachment to mmey or the things,
powers and privileges that money can buy. "Evangelical poverty"

“ is a combination of effective with affective.poverty; but a .
genuine poverty of spirit is possible even in those who are not
effectively poor...the problems of right livelihood, in so far
as they lie outside the jurisdiction of the cormon moral code,
are steadily personalii..Jesus...merely ubtters a general warning
against covetousness. :

Huxley seems relatively satisfied that material well-being is not incom-
patible with mysticism; in so far as his own material well-being is con-
cerned, he, in a conversation with Atkins, is reported to have said:

I do not feel impelled -~ nor am I financially able -- to give up

writing; nor do I think that writing is in any way incompatible
with understanding. "Khowledge!, says Lao-Tsu, "is adding to

10 Inge, Christian Mysticism, pe. v.

11 Huxley, The Perennial Philosophy, pp. 119-120.
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your stock day by day; thé practice of the Tao (the Mystic Way) |

is subtracting". The secret of life is to do both -- add and

substract -- to the limit.l2

In studying the problem "How to live", Huxley, throughout Grey
Eminence, shows that a power ébmplex is a~fa.r greater hindrance to the
attaimment of the mystic state than is material wealthe Human egotisn
can corrupt anything -- spiritual no less than political pbwer. Father
Joseph made the mistake of thinking that power politics could be used to
force humanity into the synonymous kingdoms of God and France. He
succumbed to "the noblest of all temptations: pa’criotié duty anci' self-
sacrifice”. 13 But a man cannot serve two masters. Father Joseph
deluded himself that he served only one on the grounds “t;hat thé mass
slaughter which he condoned as a politician was done "not of my will but

Thine, Oh Lord",

Father Joseph thought he acted in a state of "holy indifference'.

Huxley points out that Krishna, in the Bhagavad—Giia, explains to Ar,juna

that killing his enemies is not wrong provided he maintains a spirit of
"non-attachmelxb‘ﬁ.i‘ . The same theory of "holy indifference" was applied
‘by Tl lumines of Picard*y to justify sexuai promiscuity. Fe;.ther Joseph
and his holy men were shocked. As Huxléy shows, it is m;ot wrong to
have a God of Basttles, but a desperate outery is heard if one sets up a
God of Brothels? U Krishna's theory is wrong, Huxley claims, because

non-attachment can be practised only in regard to actimns themselves

12 Aldous Huxley, quoted in John Atkins, Aldous Huxley,jp. 68.

13 Huxley, Grey Eminence, e '221.

1 Ibid., pe 222.
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intrinsically good or ethically neutral. Wrong means invariably destroy
right ends. Bad actions damage the doer permanently because they enhance
his 'separate » personal ego. The brute psychological fact remains that
"any act vwhich enhances the separate, personal ego, automatically diminishes

the actor's chance of establishing contact with reality. As John Tauler

puts it, "the more of the creature, the less of God'."5  Grey Eminence
serves as;a great warning to the socially-minded, to Jé,he "do-gooders", the
galvationists of the worlde Those who undertake action {Jithout beiflg far
advanced along the way of perféction inevitably do harm. The great moral
lesson Huxley presents in the history of Father Joseph is vér'y similar to
Christ's warning about the dangers of removing the mote from one's brother's

-

eye before taking the beam out of ore's own.

At the same time, Grey Eminence must be seen as primarily a study of

the misuses of the Jesuit-Spiritual Exercises as a means to gain the Nb;stic
Way.  Father Joseph distorted the Mystic Way to achieve Secular power
rather ‘l';han to .achieve u:;ion with Reality.  He becomes a powerful example
of what misapplication of the mystic discipline can produce. Father Joseph
totally lost sight.of the moral and ethical implications of his 7acts, so
1op-sided and nti.s—di‘rected_had his religious practices grown. Huxley
shows that Father Joseph fried desperately to become a true myétic, but
that he ’allcswed t.oc; many images, trances and psychic phenomena to get in his
WaY He never really um.‘bed with the imageless, eternal godhead and he
ended not with true mysticism but with the same image of the cross which

had inspired him to seek the Mystic Way. Conversely, Huxley shows that

15 Huxley, Grey Eminence, p. 223.
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many people who are not devotees of ?Irrysticism to begin with, can, through
signs, occultism‘, nature, or the arts, become intereéted in the knowledge
of the divine Ground and go on to achieve the m;}stic state. 16 Those

like Father Joseph who consciously struggle ‘Eqward perfection but never
achieve it, show us only sorrow. Father Joseph, in mistaking an image
for the timeless reality of the divine Groﬁnd, turned his life and all his
efforts to further the "Kingdom of God" inté a most "pointless and diabolic
foolery"s The man who'desired to estz;blish God's ";;eace on earth" was
responsible for war, and the suffering and death of hundreds of innocent

people. Father Joseph's life became a "tale told by an idiot".

In Time Must Have A Stop, Huxley stresses that life in general is-

a "tale told by an' idiot" unlesé man primarily concerns himself with the

fact of eternity. Huxley has Sebastian write in his note-book that,

eeeit is only by deliberately paying our attention and our primary
allegiance to eternity that we can prevent time from turning our
lives into a pointless or diabolic foolery. The divire Ground is
a timeless reality. Seek it first, and all the rest -- everything
from an adgquate interpretation of life to a release from compulsory
self-destruction -- will be added. Or, transposing the theme out
of the evangelical into a Shakespearean key, you can say: "Cease
being ignorant of what you are most assured, your glassy essence,
and you will cease to be an angry ape, playing such fantastic

tricks before high heaven as make angels weep.l

The quotation, based on lines from the second act of Measure for Measure,

is a favorite one with Huxley. In Grey Eminence, Huxley portrays Father

Joseph in the pursuit of his “glaésy essence't but béca.use Father Joéeph was

mistaken in his idea of the etermal godhead from which his essence sprang,

16 Huxley, Grey Eminence, pe 261.

17 Hixley;~Time Must Have A Stop, pe 298.
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he was to spend his life in the performance of nothing but "fantastic

tricks".

Huxley quotes the Buddha as saying, "I show you sorrow and the
ending of sorrou'. Many great writers, a_.ftists, and composers have,
in their life, uﬁconsciously stumbled upon the transcendental reality
and, therefore, through their art have shown us both "sorrow, and the

ending of sorrow'. Huxley cites Beethoven in his A-rﬁinor quartet, and

Shakespeare in his The Tempest, as cases in point. 18 But, though art
can be ore expressién of the mystic experience, it cannot be the exper-
ience itself., Huxley is constantly véming us not to mistake the Fact
for the experienée. Many poets, he says, have had ideas helpful to man,
but rarely have these ideas been sufficiently complete to guarantee man's
peacé. Wordsworth and Dante both ‘need to be supplemented, and the '
necessary supplement, acéording to Huxley, :.s the phildsophy and disci-

" pline of mysticism.

In Crome Yellow, Huxley has one of his characters dispose of art as

"the last and silliest of the idols, the sweetest of the inebriants'".

in "Those Barren leaves, he registers his suspicion of poetry and péntheism

by finding Wordswbrth's Ysomething far more deeply interfused" as being

as "meaningless as so mny hiccoughs".,  From 19LL on, Huxley;s attitude

to many of the Minebriants" of 1life which he discarded while in the purga-
tive stage melléws can sidei‘ably. He comes to consider vhat he had formexly

classed as "inebriants" as possiblé manifestations of Reality, but he

18 Aldous Huxley, "Variations on Goya", ‘Themes and Variations, London,
Chatto and Windus, 195L, p. 211. A



i35

constantly warns against accepting the manifestation for Reality itself.

In Ihemes and Variations and, in particular, in the essay "Variations
on a Philésopher",, in which Huxley discusses the Nineteeﬁth Centu:;'y French
philosopher Mainé de Biran's failure to becbme a true mystic, we see the
niystic, moralist and en@ir:i.cis’o in Huxley come to terms with each others
The mora]ist recommends mysticism aé an answer to the problem "How to live!;
the empiricist attempts to show that the moralist is not recomrﬂending some --

absurd theoretical religion but a way of life based on empirical facts.

Nature, Huxley asserts, is a valid manifestation of the divine mystery
with vhich the mystic desires to unite, and this is a fact, he goes on, that
can be tested empirically. '"'Nature mysticism'", says Huxley, "is pri-
mordial and permanent, as uncc;glditionally 'buil’;;in' and non-historical
as any other unchanging datum of our psychc;physical—expei‘\ience". Regrett-
ably, modern life compels us to close our "“doors of perception;‘. Modern
man has so corrupted and defiled nature th;:.t, unlike Wordsworth or Biran,
he actually does not even see "the divine mystery that manifests itself in
Nature".l? - But even seeing tfw.e divine mystery in a single, timeless moment
of conécious experience is only Illuwiination, not the Unitive Way. Biran,
in spite of Illumination, failed as a mystic because he refused to apply
any tests to his rrrystiéism. He did accept "...the reality of the principal
phenomena of the mesmeric tranée - healing,ﬂclairvoyance, and thought
transference --"; yet, though "animal magnetism" was a respectable science

in his day, and-'bhough attempté to explain the @henomena of trance, hypnotic

19 Huxley, "Variations on a Philosopher®, Themes and Variations, pe 76.
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healing and extra-sensory perception were well advanced, Biran refused to
subnit to any mesmeric experirents on his own person. He thereby shut
himself off from even this exploration of the mystic state, a.nd, a.ccording
to Huxley, not only condemnéd himself to being the vietim of a psycho-somatic

illness but' also failed as a mystice

Much the same excuse that is made for Matthew Arnold could be made
for Biraﬁ's failure to become a true mystic. The mental climate of the
Nineteentﬁ Century was not conducive-to experiménté in the new, specialized
fields of psychiatry, psychology, or parapsychology. In the Twentieth
Century, Huxley willingly participated in physical and fnsycholé gical experi-
ments as a means of attaining the mystic state; and this acceptance could
partially be accounted for by his own experience with the Bates method of
visual re-education which recognized the psyého-somatic, as well as the
physical reasons for his ‘eye disease. Having improved his physical vision,
Huxley seems to believe that one should élso be able to improve one's mental
or spirituwal vision. "

In laying the blame for Biran's fallure upon the French mystic's
relucté,nce to cleanse his dooré of ISerception by means <;f investigat::ng
mesmerism and psycho-ldnesis, Huxley seems to admit his own personal willing-
ness. to test empirically the contentions of st_zch men as Dr. Broad and
Professor Price.20 Huxley, as early as 1937, had shown interest in rew
experiments in telepathy by visiting Dr. Rhine in North Carolina. However,

Huxley is never caught up in any suddén excess of enthusiasm for a new

20 Huxley, "Variatims on a Philosopher”, Themes and Variations, p. 130 ff.



137

theory. He applies always his intellectual caution and scientific habit
of mind to.the new studies of parapsychology and psychology. Huxley seems
to acgept the new studies as valuable adjuncts to the study of mysticism
and, hence, as being vital to ﬁan's whole problem of "how to live®. 1In
the purgative stage; hg had been éxtreﬁely sceptical 6f pure scieﬁce, but
at this time he appears to endorse any science devoted to experiments which

might ultimately enable man to live a fuller, richer life.

Just as the early Huxley had doubted the value of scientific experi-
mentation, so too did he question the wvalue of art and nature. Huxley
begins to see that they ca both be more than mere sources. of pleasure,
that they can be used to redeem the squalid chaos of life, that the aesthetic
experience can be an analogue of the mystical ekperience.m Moreover, now
he seems also to realize that drugs, scientific experiments, occultism,
ritual, symbol and sacrament, are all valuable adjuncts to the attainment
of the mystic state. People of different psycho-physical constitutions
will respond to different stimuli:

«.+50 long as the human aggregate persists, one cause Zfbr the mystic

state/ can never be exclusive of the others; the beatitude which

follows self-abandomment, and even the act of self-abandonment itself,
-must be related to and conditioned by, certain dispositions of the

organs; and in most'super=natural states" there is bound to be a

physical element -- which means that there must be appropriate psycho-

physical methods for creating the conditions most favorable to such”
states.

While Huxley opens his mind to the plausibility of a variety of roads

leading to mysticism, he continues to warn, as he did in Grey Eminence,

against mistaking the means of achieving the mystical state for the accomplish-

ment of ite He thinks that the fewer the crutches or symbols used to

21 Huxley, "Variations on a Philosppher", Themes and Variationg, pe 137.
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he reminds us that "...the consequences of worshipping God as anything
but Spitrit and in aﬁy way except in spirit and in truth are necessarily
undesirable...(as) they lead only to partial salvation and delay the soul's

ultimate reuﬁién with the eternal Ground".2?

In The Devils of Lopdun, Huxley the moralist warns us again of the
dangers of mysticism and shows~ how easily one can fall into a pseudo,
or false, mysticisme. Huxley contirasts the careers of Pierre Grandier
and Father Surin, both ﬁxen trained in Jesuit Holy Orders. Grandier is
-the average sensual man, 2rrogant, ruthiess, lascivious, quarrelsome, but
he manages to transcend himself under the fierce tortures and horrible
agonies of an atrocious execution because he has always had a basic belief.
Father Surin, like Father Joseph, lacks the balance of a natural life; °
l-;e had spent his yeé.rs in a pathological struggle to achieve Christian’
perfection -~ so pathological a 'struggie that it ended in his becoming
a demoniac. As Biran apparently cut himself off from true myéticism
by refusing to acquire direct empirical knowledge, Surin denies himself
the donum of grace by hating nature and oppoéing God to nature. Surin
is addicted to word-theology and he conceives of union with the Son;of
God és a systematic denial of the esserrtial divinity of nature. Surin
was trapped by a too-narrow religion. Huxley makes clear that man mst
embrace all of God's manifestations -- ai'b and nature as well as what goes

on in the laboratory, the church, the parliament and council chamber.

22 Huxley, The Perennial Philosophy, p. 268.
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According to Huxley,

The fundamental human problem is ecologicals men must learn how
to live with the cosmos on all its levels, from the material to
the spiritual. As a race, we have to discover how a huge and
rapidly increasing population can go on existing satisfactorily
on a planet of limited size and possessed of resources, many

of which are wasting assets that can never be renewed. As
individuals, we have to find out how to establish a satisfactory
relationship with that infinite Mind, from which we habitually
imagine ourselves to be isolated. Py concentrating on the datum
and the Donum we shall develop, as a kind of by-product, satis-
factory methods of getting on with one another. Seek ye first
the Kingdom, and all the rest shall be added. 23

Huxley as a moralist, an empiricist and a mystie, is prepared to make
what contribution he can toward teaching man "how to live". As he sees
it, thé place to begin is in working out a saéisfactory rélationship with
the infinite Mind -- all the rest, morals, ethics, material well-being,
shall be added. Huxley; although he does not advocate the achieving of
visions through dzﬁgs, submits t0 and records the personal experiments’
with them in order to test the wvalidiby and accessibility of the mystic's

trance.

Elake's contention was that "e.e.if the doors of perception were
cleansed, everything would appear to man as it is, infimite"s 24  Since
many aspects of man have been subjected to scientific ‘inves‘éigation and
since man has been measured in terms of genetics, psychology, physiology,

ecoromics, medicine, and, since the results of such scientific investigation

help us to order our lives more intelligently, it seems completély reasonable

23 Huxley, The Devils of Loudun, pe. 302.

2, William Blake s quoted by Aldous Huxley, The Doors of Perception,
London, Chstto and Windus, 1956, title page..




that the spiritual aspect of man should also be subject to similar

scientific investigation. In The Doors of Perception and Heaven and

Hell, Huxley recofds his experiﬁzents with mescalin. He admits that,
while he willingly participated in the experiment with Dr. Osmond for
scientific reasons, he also hoped that he would experience some profound
change in consciousness which might be the equivalent of the mystic's
experience with the Absolutes His desire to experience this cha.ngéd
consciouéness indicates that he ha.d not previously known any thing more
intense than moments of Tllumination -- a fact he admits later in The

Doors of Perception. The evidence in his account of the mescalin

experiment would seem to indicate that Huxley's heightened perceptiveness
and awareness while under the ini‘luencej:;of th:i.s drug was very similar -

to the true mystic's trance. At any rate, his account of his state

does contain all 'bl;e familiar phrases and ideas which William James

set out as characteristics of the mystic state. Hu:cléy thus é.'btempts

to coMcate what 'he has already asserted is an imommunicable exper-
ience. His report, written up after the éxperiment, resembles closely
the statements made by accepted mystics who have been quoted in an earlier

chapter,

Take, for example, this account of one of Huxley's experiments with
mescaiin. He has been looking at a bougquet of flowers and writés of .

the experience,

oeothat what rose and iris and carnation so intensely signified was
- nothing more, and nothing less, than what they were -- a transience




that was not yet eternal life, a perpetual perishing that was at
the same time pure Being, a bundle of mimte, unique particulars

in which, by some unspeakable and yet self-evident paradox, was

to be seen the divine source of all existence... The Beatific:
Vision, Sat Chit Ananda, Being-Awareness-Bliss ~-- for the first
time I understood, not on the verbal level,not by inchoate hints

or at a distance, but precisely and completely what these prodigious
syllables referred to. And then I remembered a passage I had read
in one of Suguki's essays. 'What is the Dharma-Body of the Buddha?!
/2 Zen novice asks./ (The Dharma-Body of the Buddha is another way
of saying Mind, Suchness, the Void, the Godhead.)....'The hedge at
the bottom of the garden [_fhe Master repliesJ ' eesI was looking at
the flowers -~ back in a world where everything shone with the
Inner lLight, and was infinite in its significante....25

As the experiment continued, Huxley gazed transfixedly at the bamboo legs
of a chair and realized that they too had the same infinite significance
as the flowers and, as he reports the experience, he realizes he was not
merely himself but was the chair legs as well or, in his words, he was his
"Not-self in the Not-gelf which was the chair'. From Huxley's account

of this experiment, it would appear that he may have achieved union with
the Absolute, but he makes no such specific claim for himself. Turther,
Huxley distinguishes between the visionary experience and the myst:,ical
experience. The experience described under mescalin could be merely

the "heaven of'blissful visionary experience, not that experience, beyond

time , of union with the divine Ground." 26

That an ordinary person taking mescalin would experience union with
the divine Ground of all our being is extremely unlikely. It is probable

that Huxley was able to describe the effects of the drug as he did because

25 Huxley, The Doors of Perception, pp. 12-15.

26 Huxley, Heaven and Hell, London, Chatto and Windus, 1956, pe 53.
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of his psycho-physical constitutioh, and his life-time preparation for
the experience of the mystic. Like Ophelia, Huxley could legitimately
exclaim, "To have seen what I ha%e seen".'. But he freely admits that the
use of meécalin is no guarantee that a ﬁerson will experience the Absolute.
He admits thai whiie under mescalin he kneW'contémplation "at its height',
he still did not know it "at ité fullestt. The fullest éxperience con-
ceivably is that which caﬁnot be inducedwby arfificial means. The danger
of using mescalin to induce the mystic state is that one may become a
quietist. Mescalin, says Huxley, |
esogives access to contemplation -- but to a contemplation that is
incompatible with action and even with the will to action, to the
very thought of action.... Over against the quietist stands the
active-contemplative, the saint, the man who, in Eckhart's phrase,

is ready to come down from the sevegth heaven in order to bring
a cup of water to his sick bro*bher.,7 ‘

-

Huxley's participation in the mescalin experiment and his continuous efforts
to expiain the phenomenon of mwsticiém and to present it as a valid answer
to the question "How to live?" seem to confirm the fact thaf'Huxley

belongs with Misé Uhderhill'éﬁpractical mystics whose contemplation is

compatible with action.

In Heaven and Hell, written two years after his experiments with

mescalin,vHuxley again discusses the effects of this drug and illustrates
the ways ih which a visit to the antipodes of the mind could be, as the
title suggests, a trip to either Heaven or Hell. He does not claim that

mescalin is, as Amis phrased it, “a cheap déy-return ticket to the Absolute".28

27 Huxley, The Doors of Perception, p. 32.

28 Kingsley'Amié, "Dreams of a Spirit Seer", Spectator, vol. 196
(M'arCh 16, 1956), P 3390 . N - .
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The taker of mescalin, Huxley suggests, unless in a conditioned frame of
ﬁnd similar to his own', may end up in Hell. Diseased livers, fear,
anger, an inappropriate psycho-physica.l- rjxake-up; lack of faith, are all
factors which are likely to work against the success of thé experiment.
Mescalin, when. the experience is blissful, induces an abdication of the
will, a loss of interest in ordinary life, a descent into quietisme The
‘quietist's negative virtues are immense; the only positive one is that
of preacﬁing quietism to others. However, negative emotions, at the
onset of the experiment, can turn the visionary experiences into appalling

experiences with no ethical value.

It is ironic that Mr. Sutherland, in an article written to disparage
Huxley'é mescalin experiments, actually lends support to Huxley's conten-
tion that the results of the use of the drug can be either heaven or hell

depending on the factors previously described. Mr. Sutherland writes:

The nearest I came to the mystical revelations experienced by the
more fortunate, though so often and so regrettably fading "in the
light of common day", was when I had a phantasy in which I saw
and heard and felt the cosmic rhythm moving and sounding and
pulsating, the visual images being of light and colour whose
rhythm was contained within a circular form and the whole suggest-
ing to me that "this is the principle in the universe, this is
what makes everything tickl" T have no doubt that the basis of
the phantasy was sexuale.e -Also.I might add, I was at the time
taken up with the ideal of rhythm being expressed in everg type
of form and activity, with the idea of the dance of life.

Mr. Sutherland's experience was the result of using marijuana and his
account shows that one's response to the use of drugs depends on one's
individual personality, one's intellectual and emotional make-up, and what

is in the experimenter's minde Mr. Sutherland, as he states, was concerned

with the dance of li_f‘e’a'b the times; his interpretation of his experience invdves

29 A. Sutherland, "Aldous Huxley's Mind at Large" i Twentieth Century,
vol. 155 (May 195h), pe LL8. -
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thythms. He inclinesito slough off the experience as a sexual phantasy
rather than to admit having had any access to an aspect of reality, but
Sutherland does not negate the validity of Huxley'!'s experience by thié
account; as Sutherland says, "Huxley had spent tﬁe past forty years
moving towards the mystical exbérience; he was already semi in tune

with the 'Mind at Large'.® 30 Mescalin may héve helped Huxley to attain
a mystical experience,but Sutherland doubts that it would aid those not

prepared as Huxley was.

Dr. Osmond, who called Sutherland to task for his rather flippant
comments about Huxley's mescalin experiments, is himself engaged in drug
research at Weyburn, Saskatchewan and was with Huxley at the time of the
experiment. He claims that if science is the rational correlation of
experience, its job, as Huxley suggests, is to find for common man the
method of cleansing the doors of perception. Dr. Osmond points out that
as modern vitamin diets make spontaneous experiénces of the transcendental
less frequent than they used to be, man is justified in seeking some other
" method of inducing the mystical state, of cleansing the doors of perception.
But investigation of this subject has not yet advanced very far:

The neurologists have got no further than Mr. Sutherland's phantasy;

many philosophers are too busy with semantic conundrums;. many theo-

logians avoid commenting on things which orthodox science is unsure
about; only a few philosophically-minded parapsychologistsy... have
begun to tackle this enormous problem.

Huxley, Dr. Osmond claims, points the way for future scientific, philo-

sophic aﬁd religious experimentation and thought. "Huxley does not

30 A. Sutherland, "Aldous Huxley's Mind at Large", Twentieth Century, pe WL9.

31 H. Osmond, "Peeping Tom and Doubtlng Thomas" Twéntieth Century
7ol. 155°(dund sﬁ‘F, 5. o S ’
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advocate frequent mescalin jags, he simply hopes that one day science and
society will combine to make these lonely, awesome, terriblé...jolly and

queer experiences available to those who might benefit from them.® 32

As Robertson Davies points out in his essay, "Spiritual Travel,
vhile Huxley's experiments with mescalin are the subject of much jeering
comment33 any person who has taken the trouble to look closely at Huxley's

works can see that his experiments with drugs were not undertaken lightly.

Huxley is aware that the aspiring mystic must seek the'help of
specialists in pharmacology, biochemistry, physiology, psychology,
psychiatry, parapsychologys A variety of roads lead to God. Huxley

sums up his position in Heaven and Hell.

My own guess is that there is a posthumous heaven of blissful

visionary experience; there is also a hell of the same kind of

appalling visiomary experience as is suffered here by schizo-

phrenics and some of those who take mescalin; and there is also

an experience, beyond time, of union with the divine Ground. 3k
Huxley thus distinguishes between the visionary experience and the mystical.
Visionary experience is within the realm of opposites -- it can be heaven
or hell -- but the mystical ex erience is beyond opposites. Heaven is
like a vantage point, a moment of Illumination from which one 'surireys
the divine Ground. Death, as he attempted to demonstrate in Time Must
Have A Stop, does no‘:; guarantee union with the divine Ground émy more

than it implies hell.

32 H. Osmond, "Peeping Tom and Doubting Thomas", Twentieth Century. p. 52L.

33 Robertson Davies, "Spiritual Travel", Saturday Night, vol. 7C
(May 12, 1956), p. 19. A

3 Aldous Hu.xley, Heaven and Hell, De 53.
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The tendency people have to seek at least the visionary if not the
mystical experience only proves Huxley's point that the desire for self-
transcendence is one of man's greatest drives. Huxley lists in Heaven
and Hell the most common artificial methods for gaining self-transcendence.
Chemicals, such as mescalin or lysergic acid, are most commonly used;
hypnosis is a second method; illness, fatigue, fasting or periods of
confinement in darkness and silence will produce trance-like states; a
fourth method involves inhaling a weak concentration of carbon dioxide in
oxygen; finally, he mentions the stroboscopic lampe. The use of any
artificial means of inducing a state of self-transcendehce can be danger-
oué, and Huxley particularly warns against the use of drugs:

They may incite its recipient to an effort of self-transcendence

and upward self-transcendence. But the fact that such a thing

sometimes happens can never justify the employment of chemical

methods of self-transcendences This is a descending road and

most of those who take it will come to a state of degradation,

where periods of sub-human ecstasy alternate with periods of

conscious self-hood so wretched that any escape, even if it be

into the slow suicide of drug addiction, will seem preferable to

being a person. 3

In warning against drug addictim, Huxley is aware that the great
mass of humanity is on a plane that seeks to escape from the horrors of
insulated self-hood neither through the "downward self-transcendence" of
the drug addict, nor the upward movement of the mystic. Rather, they seek
horizontal self-transcendence" by identifying themsclves "with some cause

ﬁider than their own immediate‘interests, but not degradjnély lower and,

if higher, only within the range of current Social value"; hence, they

38 Huxley, The Devils of Loudun, p. 32kL.
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identify themselves with such things as holbies, marital love, business,

politics, science, art, or scholarship. As Huxley puts it,

Without horizontal self-transcendence there would be no art,

no science,no law, no philosophy, indeed no éivilization. And
there would also be no war, no odium theologicum or ideologicum,
no systematic intolerance, no persecution. These great goods
and these enormous evils are the fruits of man's capacity for
total and 'gon’cinuous self-identification with an idea, a feeling,
a causes 3

The great problem that arises, as Huxley sees it, is how to have good
without evil? As long as man's self-transcendence remains on a merely
horizontal p]:ane s We wili only~have patriotism, politics, the given réli-
gions, churches, art, and science; none of which are totally satisfying.
We must, Huxley contends,- devote ourselves to the -highest of human

causes ~- "upward self-transcendence into theiuniversal life of the Spirit."37

. v

In Ape and Essence and The Genius and the Goddess, Huxley shows very

clearly that real human love'is one of ~t».he easiest and safest forms of
self-transcendence. Without love, and without an awa'.renessloif our
"glassy essence", life is meaningless. . In l932,> when Huxley wrote 13_:5'_a_z_§_
New World, he aécepted mysiicism only acaéemically without believing
"intimately, personally with the whole living self", ILacking a: really
overvhelming conviction or belief in mysticism, Hﬁxley,“ at that stage of
development, could show us only the sorrow, not i'the ending 6f sorrow".
The Savage was allowed only one a‘ltemative:' sa{ragery and suicide 'ornthe

sterility of modern civilization. 1In the 1950 edition of Brave New

36 Huxley, The Devils of Ioudun, p. 327.

37 Ibid.
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World, Huxley wrote in the "Foreword" that #f: he were writing the book

now he would offer the Savage a thirél choice:

Between the utopian and the primitive horns of his dilemma would
lie the possibility of sanity -- a possibility already actualized,
to some extent, in a commnity of exiles and refugees from The
Brave New World, living within the borders of the Reservation. In
this community economics would be decentralist and Henry-Georgian,
polities Kroptkinesque and co-operative. Science and technology
would be used as though, like the Sabbath, they had been made for
man, not (as at present and still more so in the Brave New World)
as though man were to be adapted and enslaved to them. Religion
would be the conscious and intelligent pursuit of man's Final End,
the unitive knowledge of the immortal Godhead or Brahman. And

the prevailing philosophy of life would be a kind of higher Utili-
tarianism, in which the greatest happiness principle would be
secondary to the Final End principle ~-- the first question to be
asked and answered in every contingency of life being: "How will
this thought or action contribute to, or interfere with,.the
achievement, by me and the greatest possible number of other individ-
vals, of man's Final End?" 38

This third choice which Huxley would have offered the Savage, seems to

be a possibility that is offered to Alfred and Loola in Ape and Essence.

Man,continuing to act like an "angry ape', succeeds in des:troying civiliza-
tion with the atom bomb. What remains is a society of demented, deranged
and deformed characters, to£a11y ignorant of their "glassy essence'.
Through the experience of real love, Loola and Alfred become aware that
their essence consists of Love, Joy, i’eace -- these are’ the fruits of
their spirits, their essenée, and the essence of the Order of iI’hings.
Their escape to the colony of refigees and exiles seems to ai‘firm Huxley's
belief that man, through the redesming power of lowve, might yet fofm a “

society which may allow for the. achievement of man's Final End.

In The Genius and the Goddess, Huxley again affirms the power of love

and its efficacy as a means of a’otaﬁ.ning the mystic union -- the supreme

38 ' "Ald?o'izs Huxley, Foreword to Brave New World, New Yorkj Harper and
Brothers' Modern Classics, 1950, pe bl
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salvation. As in Ape and Essence, he makes us simultaneously aware

of man's capacity for "downward self-transcendence" leading to self-
degrada;tion, and of maﬁ's capacity for %ajpward se]i';transcendence" to
"the universal life of ’;,he Spirit". Mé.arteris chooses the downward
path. He is the intellectual whcs allows his intellectual power to
insulate and exalt his ego to the point of totally destroying his soul.
Huxley describes Maartens as "foetus, genius, half-wit and hungry lover.® 39
'Maarbens is unaware of his glé.ssy essence; he is "empty of God" and, 4: |
consequently, in destroying both himself and Katy, -makes life a "tale
told by an idiot". Katy herself has an excess of animal grace - Huxley
describes her as:a "super-human animal®. L0 But che lacks spiritual grace.
Like the young Sebaétian, she had not iearned to draw up "the genealogy
of an offensé" with all its "ramifying antecedents and acéomparﬁments and
consequences"; The moral léw would seem to be implacable: Katy and her
daughter mist die in a motor accidenmt.  Bub Katy's capacity for love has
done its work. John Rivers who tells thé st.bry .;:ays that her love was a
source of inspiration and foode Rivers is awakened, if not to the power
of the mystic, -then, at least, to the mystery of that Otherness, which is .
the ground of all being. As Rivers describes it,
"The Unknown Quantityes... At one end of the spectrum it's pure
spirity it's the Clear Light of the Void; and at the other end
it's instinct, it's health, it's therperfect functioning of a
organism that's infallible so long as we don't interfere with it;
and somewhere between the two extremes is what St. Paul calléd"

"Christ" -- the divine made human. Spiritual grace, animal grace,

human grace -- three aspects of the same underlyinglnvstery;
ideally, all of us should be open to all of them.

39 Aldous Huxley, The Genius and the Goddess, London, Chatto and
Windus, 1955, Pe hlo

4O Tbid., pe 99.
).ll Ibido, po99o
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Like John Rivers, Huxley recognizes the three aspects of the
ﬁnderlying mystery. His whole life has been a consistent effort to
harmonize the animal grace, the humm grace, and the spiritual grace
which are all parts of every man's make-up. Huxley's task has not been
an easy one for, as Miss Brooke éoirrts out, Huxley ié a strangely para-
doxical figure: "... an intellectual who profoundly distrusts the.
intellect, a sensﬁalist with an innate loathing for the body, a naturally
religious man who remains an impenitent ratiomalisth.li2 ‘Huxley's
unremitting search for truth served as a focus Whicf_l finally broﬁght all
é.spects of his being into harmony. As a confirmed believer in mysticism,
Huxley brought his ectomorphy-cerebrotonic (or Hamlet-like) tendencies
into balance with the conditions of his enviromment. The scientist in
him was reconciled with the moralist; +the religious tehdency was recon-
ciled with the sensualiét and intellectual element. Huxley seems finally

to have attained "a more ordered life in every state".u

Huxley's latest books give evidence of his overwhelming belief in
mysbicﬁ‘.sm but contain no evidence to show that Huxley ever attained the
final stage on .’c',he mystic way -- the Unitive Life. Huxley does not,
apparently, walk in and out of spiritual fran;:es at will. His belief
seems characterized by intellectual acceptance rather than emotiogai |
experience. The type of mysticism Huxley subscribes to seems ’t.:o~ be an
extremely praciical mysticism :1.mply1ng moral, ethical, and social results.

As Anthony Beavis phrased it, "To live contemplatively is not to live in

2 Jocelyn Brooke, Aldous Huxley, Writers and Their Work: No. 55, London
Longmans, Green, for the British Council, 195L,.p. 20.
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some deliciously voluptuous or flattering Poona; it is to live in London,
but to live there in a non-cockney style" W3 Miss Underhill in her book,

Practical M;ysticis’;g lends support to the contention that, for the average

individual, becoming a mystic does not mean going off into a world of
spiritualism totally removed from the practicalities of everyday living.
As she phrases it, "Perpetual absorption in the Transcendent is a human
impossibility, and the effort to achieve it is bc;'bh unsocial and silly." Lk
She goes on to point out that different individuals experience "absorption
in the Transcenderﬂs" to a "greater or lesser degree", but regar&less of
the degree of intensity of the emotional experience, the man who is firmly
convinced of the value of attaining union with Reality can achieve a
heightened awareness and perceptiveness which shows in his daily living.
As she sums the matter up:

You will hardly deny that this is a practical gain; that this

widening and deepening of the range over which your powers of

perception work males you more of a man than you were before, and

thus ‘adds t0 rather than substracts from your total practical

efficiency. It is indeed only when he reaches these levels,

and feels within himself this creative freedom -- this full -

actualisation of himself -- on the one hand: on the other hand

the sense of a world-order, a love and energy on which he depends

and with whose interests he is now at one, that man becomes

fully human, capable of liviné the real life of Eternity in the

midst of the world of time. L

In so far, then, as the practical aspects of mysticism are concerned,

Huxley seems to be no very great exception. Not only does he appear to

be the type of man who is tapable of living the real life of Etemity

43 Huxley, Eyeless in Gaza, pe 312.

L}y Underhill, Practical Mysticism, pe 121.

hs _Iﬁ_go 9 PDe lh8-lh9 .
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in the midst of the world of time", but he has become the teacher anxious
to direct his fellowman along a course similar to his own, a course which
he believes will ultimately make man aware of his relationship to the

divine Ground of all our Beinge.

Huxley's latest volumes of essays, Tomorrow and Tomorrow and Tomorrow

and Brave New World Re-Visited, concern themselves with the problefns of

contemporary mankind. His criticism of society is constructive; his
every effort is to show man how he can crea;be the more desirable society
which he described as the third choice that he should have given to the
Savage; Huxley's contention that the Good.is achievable only in the
timeless realm of the Godhead ~does not prevent his seeking the means
whereby the relative good, in time, may be achiéved. Huxley has never

turned his back on humanity. As a young man, he wrote in Little Mexican,

"I was pretending that people didn't interest me -- only boéks, only ideas.
What a fool one cari make oi\«.omseli—‘ atv that agel " L6 Huxley's pretense
did not last ’1ong. The very vehemence of his :;:b’;,ack on- socie{:y in his
early novels is evideﬁce of his concern. Huxley could not bear to see
man wasting himself in the squalor of a matéml aﬁd sterile society.

No more can the contemporary Huxley bear to see civilization drifting
toward annihilation without suggesting some concrete methods by which he

believes it can save itself.

Huxley sees all too clearly 'bhé danger of man's gaining control of
Nature without first learning how to understand and to control himself.
He sees man's development as being comprised of three stages. The first

stage is the purely evolutionary one of physical change and deveiopment

16 Aldous Huxley, "Uncle Spencer®", Little Mexican, p. 163.'
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which culminates in the basic human organism as we know it. The second
is the stage of scientifically-induced control ov'er ma.n's' environment,
Now, according to Huxley, to save ourselves from a.rmihiiation, it is
imperative that man move to a third, new psychical stage which will lead
to the emergence of a fully integrated human being, whose knowledge of

himself and of his psychological situation in the world will balance his

present physical knowleges In Grejr Eminence and The Perennial Philosophy,
Huxley did not think that any lé.rge-scale reforms 61‘ mass movements, however
well-intentimed, could help redress the imbalance that exists between
man's knowledge of v't;he physical world and his psychological knowledge of
himée]f. The only hope, acéording to Huxiey at that time, lay in individ-
ual regeneration. The ﬁx&stic's method of contemplétion and meditation

was the only answer.-

Now, Huxley seems to suggest that, as we are not all congenital
mystics, it is most unlikely that the world can be saved by individual
regeneration. Huxley does not deviate from his original contentim that
goodness of more-~than-average quantity and quality can be realized only
on a small scale, in tems of the world, by self-dedicated and specially-
trained individuals. Individual regeneration is still important, but
he does see lapge-scale legislation as a means of starting people in the
right direction of a moral, ratimal and spiritual life, However, Huxley
admits that any valid change must come from within, not from without.

Koestler, in The Yogi and the Commissar, supports Huxley's contention.

The real issue in humanity, Koestler says, lies between the two extremes.
The Commissar insists on change from Without; +the Yogi on change from

Within. What is needed is a synthesis, a balance between the Saint and
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the Revélutionary. Grey Fminence, says Koestler, is a masterly ex-

position of what happens when the Mystic ac'bs‘as an inverted Commissar.l7

Huxley, in Brave New World Re-Visited, attempts to show how a synthesis

between the Saint z}nd the Revolutionary may be worked out, Conéerned, as
he is, with problems arising from world communism, the growing of totali-
tarianism in the democraciés, the relentless thrust of over-population and -
subliminal persuasions. Advertising, particularly that aimed at youth,
ought to be banned. Advertising is an organized effort to extend and |
intensify cravings which become obétacles to the uniting of the human |
soul with its divine Ground. Children should be protected until they
reach an age vwhen they can be taught to discern propaganda; however, in

this matter, care must also be taken not to make children overly cynical.

In The Pez'ennia; Philosophx,'Huxley made some suggestions regarding

education. Students of English Literature s he noted, are forced to read -
Addison and Steele whom he considérs trifling, but they never hear of

William Law, whom he feels is a sage and a saint. Huxley complains that,

Our current neglect of William Law is yet another of the many
indications that the Twentieth Century educators have ceased to
be concerned with questions of ultimate truth or meaning and
(apart from mere vocational training) are interested solely in
the dissemination of a rootless and irrelevant culture, and the
foster%g of the solemn foolery of scholarship for scholarship's
sakes : .

Huxley is also soberly . aware of the great need to teach certain

accepted values based on facts:

L7 Arthur Koéstlér, The Yogi and the Commissar, New York, Macmillan
Company, 1946, pe 2Li5.

148 Huxley, The Perennial Philosophy, p. 177.
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The value, first of all, of individual freedom, based upon the

facts of human diversity and genetic uniqueness; +the value of

charity and compassion, based upon the old familiar fact, lately

rediscovered by modern psychiatry ~- the fact that, whatever their
mental and physical diversity, love is as necessary to human beings
as food and shelter; and finally the value of intelligence, without
which love is impotent and freedom unatiainable.

Legislation and education cax be used to reassert the value of the
individuai in an age of Maccelerating over-population, of accelerating
over-organization and evér more efficient means of mass communication®.
Once -measures have been taken to preserve the integrity of the human
personality, then it becomes the responsibility of the individual to seek
his own Final End, the unitive knowledge of the immanent Tao or Logos,

the tranécendent Godhead or Brahman.

Huxley has never ceased to assume an active role in society as a
writer with a strongly didactic tendency. As the moral reformer, Huxley
does not teach by precept alone. His life and activities in Califbrnia
are witness to _his personal belief :bhat man must live fully aware of
",..the organic not-self, the subconscious not-self, the collective not-
self .oi‘ the Issychic medium in vhich all our thimking and feeling have their

existence, and the immanent and transcendent not-self of the Spirit". 50

L9 Aldous Huxley, "Education for Freedom", Brave New World Re-Visited,
New York, Harper and Brothers, 1958, p. 133.-

50 Huxley, The Devils of Loudun, pe 32k
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CHAPTER FIVE
-CONCLUSION
From the discussion in the foregoing chapters, it becomes apparent
that Huiley's development has been cmsistent with his psycho~physical

make-upe. According to his own opinion, man develops in a manner con-

sistent with his personality type. In Ends and Means he said, "“...what

we think detemines what we are and do, and conversely, what we are and
do determines what we th:i.nk".l Huxley's thinking constantly imvolves
the problems of self-knowledge and hofv 'E.o live -- "Who am I and what,

if anything, can I d6 about it?" Most of the deté.ils of Huxley's
heredity, environrﬁen'b and psych;-physical constitution :Lnd;icate 'éha‘l: his

primary concern would be with the spirit of man.

Huxley, more fortunate than the contemplative-minded Matthew Arnold,
lives in an era propitious to the flowering of mysticism. . New studies
such as psychology and parapsychology seem to be giving certain empirical
support to mysticism, while new translations and studies in Oriemtal
philosophies have contributed to making the practice of mrsti.cism as a way
of life less suspect. Norman Thomas points out that one of the most
significant phenomena of '01I1r cofzi‘used and troubled times is an awareness

of, or search after, CGod by the intellectualss T.S. Eliot and W.H. Auden

1 Huxley, Ends and Means, pe 329.
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turn to Anglicanism; Evelyn Waugh and Graham Greene become Roman Catholic;
Aldous Huxley and Christopher Isherwood take up Oriental mysticisms. ~Other
widely divergent views showing a basic search for truth are expressed by

A. Toynbee, Pierre lecomte du No#ly, C.S. Lewis and Jack Kerouac. The
return to religion, Mr. Thomas cia.ims, is man's reaction to his failure to
solve his problems by reason alone. Sciencenwi‘ch the atomic bomb reveals
man's potential for complete self~destruction.2 If man is to save himself,

he rust seek some value or meaning to life beyond ’r;hat discovered by his

rational self,

In turning to mysticism, Huxley is only realizing his innate potential-

ities as a contemplative. In Thé Perennial Philosophy, he reaffirms values

that are universal, values “ﬁhiéh eicperience has shown empirically to be
valid¥, The Perennial Phiiosophy, as Huxley says "essis primarily concerned
with the one divine Reality substantial to the manifold world of things and
'lives and mindse" 3 If life is to have meaning man mst, according to
Huxley, become aware of the divine Reality. Until .such time as an indi-
vidual has contemplated and made union with God, life on any plane of
activity is meaningless. "Seek ye the Kingdom of God; and all these
things shall be added unto you." In seeking the divime Reality, Huxley
‘hinself has shaken off the old Western habit of mind of recognizing a
division between spirit and matter. The Western mind is still addicted

to a concept of absolute good and abéoiute evil, the beautiful and the ugly,
God and the devil. Huxley uses his tremendous erudifion to0 show that

there is only one Reality. The duality which Bacon established, Huxley

2 Norman Thomas, "Religion and Civilization", The Atlantic Monthly, vol. 180
(August 19L7), pp..33-36. S

3 Huxley, The Perennial Philosophy, pe viii. ..
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negates. Because he accepts the idea of wholeness, Huxley has turned

to Oriental mysticisms which make no distinction between higher and lower
realities. The Western mystic, as William Barrett showé, still accepts
the "split"; he still has the feeling that there is a cohsciousness of
piercing the veil of the natural or sensuous world in order to experience.
direct union with the higher reality.h Huxley believes that there is

no such thing as a higher or lower rea.litj'. In The Doors of Perception,

he attempts to show that Reality is, in Suzulci s wordé, "the hedge at the
botton of the garden®, or that in the Sufi's phrase, "Thou art THAT", that
the higher and lower worlds are onee In Indian thought, Brahmanic and

Buddhistic belief and other Oriental religions, there is no duality.

Huxley is not alone in his attempts to disprove the duality which
has for so long plagued the Western Mind. Mr. Barrett shows that one of
Huxley's first teachers, D.H. lawrence, was certainly groping toward the

goal Hﬁxley finally reachéd;

D.H. lawrence (preached) against the bloodless rationalism of his
culture. Lawrence urged the necessity of something he called
"mindlessness", of becoming "mindless®, if the meddlesome and
self-conscious intellect were not in the end to cut off Westem
man irreparably from nature and even the possibility of real sexual
union. Oddly enough, this "mindlessness" of lawrence is a groping
intuition after the doctrine.of "no-mind" which Zen Buddhism had
elaborated a thousand years before... Unlike Lawrence, however,
without falling into primitivism and the worship of the blood.

In Lawrence'!s behalf it must be remembered that his culture gave
him no help.at all on these ?at.ters and he had to grope in the dark
pretty mach on his OWneceso

L William Barrett, "Zen for the West", in Zen -Buddhism, ed. William
Barrett, New York, Doubleday Anchor Books, I956, pe XViie

g' Ibido, Pe xiii.
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If Mr. Barrett is correct in his comments on D.H. Lawrence, then,
it would seenm that Huxiey'has carried on from where Laﬁrence left off.
Huxley, being a man of science as rmch as a man of literature, has attempted
to produce empirical evidence to invalidate the idea of duality in Western

civilization.

'Huxley‘s interest in mysticism has been, and continues to be, a
studied.and cénsistent growth and development in harmbny with both his
temperament and his times. As Charles Rolo has pointed out, the literary
critics have done Huxley a great injustice in répresenting him as a "sophis-~
ticated debunker! who, after plunbing Mthe depths of nihilism made a jeb-
propelled take-off into the mystical s{:ratosphere".6 Critics, claims Rolo,
have disparaged Huxley because of what they called his "unshakable sophis-
tication"; they have called him an "amateur in garbage&, "eynic in rag-
time', Nfastidious sensualist". The reviewers have been éuperficial.
Theynhaée never seen beyond tﬂe ".;.wit and.glitter of Huxley's adventures
in negation to see that he mas nét‘garbage collecting or contént to be a
smasher of idols, but rather he was engaged in the pursuit of the Absolute
in strange regions®.?

Many critics complain that Huxley'!s creative powér has diminished as
his interest in mysticism has incréased.A If one thinks of Huxley only as
a novelist, there may be some justification'for the criticisﬁ. However,

if one considers that an essayist is also a creative artist, the criticism

6 Charles Rolo, The World of Aldous Huxley, New York, Harper Brothers,
1947, pe xxive ,

7 Ibid-, ppo i"mV-
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does not seem quite fair. Certainly, Huxley's subject of mysticism lends
itseif more to essays than to novels. Huxle& had, in "Uncle Spencer",
(192L), written that, "Someday, it may be, the successful novelist will
write about man's-relaﬁion to God, to nature, to his own thoughts and the
obscure reality“on which they work...." Certainly Huxley has attempted in
his latest novels to show man's relatién to God, but the fact that he has
vwritten more essays.than noveis in his later years may indicate that he
himself has realized that his subject does not lend itself to the novel

form.

H.M., Champness sees Point Counter Point as the end of Huxley's
really éreative phase and he regrets the loss of the brillian£ youné
intellect of the 'twenties. Mr. Champness does not represent Huxley as
a "Hollywood swami" as so many of the critics derogatively describe him,
- bnf he does find tﬁat "Huxley'!s mysticism has a chilling effect on his

creativeness“.8

Peter Quennell thinks Huxley's trend to mysticism is detrimental
to his creative talents. He“describes Huxley as once a sceptic, now an

implacable man of faith. Writing of Time Must Have A Stop, Mr. Quennell

siys that it is "a courageous and original book, but one that, considered

as a work of art; I believe to be a failure".d

A.S. Collins claims that Huxley's later novels show "...a falling

off in écépe, in length, in sparkle, in the total effect of meaning and

8 H.N. Champness, "Aldous Huxley At Sixty", S ectator, vol. 193,
(July 23, 1954), p..109. o )

9 Peter Quennell, A1 dous Huxley", Livingrwriters, London, Sylvan Press,
1947, pe 136, . : . |
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artistry. Huxley had narrowed his vision again".lo

The foregoing critics seem to identify Huxley's creativeness only
with his novels, but as Granville Hicks sums it up, '}Huxley has become
a more and more thoughtful novelist, and if we have iost something in the
way of entertainment, what we have gained is more important".ll Iike
Matthew Arnold, Huxley is more interested in what is said than in how it
is said, but as thn Atkins points out, Huxley has "the additional advan-
tage of saying it well", 12  On the whole, the crit:::.cs tend to object more
to what Huxley says thé.n how he says it. Ben Ray Redman claims that men
of action resent Huxley's "Quietism" which they see as a Nirvana of no
thought, no hope, no present, no past, no future. Huxley's final triumph
of dew;oted contemplation, his utter resignation of sé].f le;ds to the eternal
present wi%h God, to an uninterrupted union with the Godhead. According to
Mr. Redman, to those who are uninitiated into mysticism, Huxley!'s “Qﬁietism“
seems cowardly. Critics accuse him of intellectual suicide, oi‘ rdnm‘ng 4'
away from life, of supreme selfishness in his attempts to achieve selfless-
ness in God. Huxley, Mr. Redman claims,. appears to take the ultimate step
of cynicism in aenying the value of human action on any level of hu.mani’cy.13
Mr. Redman does see some validity in Huxley's assertion that a man's action

is worth ndi;hing until he has first achieved sainthoods Norman Nicholson

10 A.S. Collins, English Literature of the Twent.:.e‘bh Century, London,
University Tutorial Press Ltd., pe 2Ll.

11 Gra.nv:.lle Hicks, "Huxley Revisited", Saturday Review, November 15, 1958,
je 12, .

.12 Atkins, Aldous Huxley, p. L8.

13 Ben Ray Redman,' "From Time To Eternity", Saturday Review of Literature,
vol.. 27 (September 2, 19Lk), p.. 7. R A
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claims that Huxley chooses the negative way not because it involves any
sacrifice for him but merely from a selfish inclination to indulge his
ovn tempe;r‘a.mevnt.1h Mr. Nicfmlson is right in suggesting that Huxley is
indulging his own temperament in becoming a mystic. But it is not an

indulgence in the pejorative sense.

Derek Savage also considers Huxley's interest in mysticism as a
consistent dex}elopmen'b from. "...i‘utility.:.to a positive accentuation of
futility accompanied by a po éj.tive doctrine of non-attachment and imperson-
a.]:c.’_‘l:y".l5 Both Mr. Nicholson and Mr. Savage seem to have missed the fact
that,ﬂin Huxley's terms, before a man can preserve the "one-pointedness of
inclusion", hé I;'I\J.St first seek the "one-pointedness of éxclusion".lé
Huxley haé not stopped with "exclus::.ve one~pointedness"; he has—-used it
merely as preparation for "wﬁoleness". From a period.oi‘ negativism he
has moved to a socially poéi‘bive pos:%.tion;

Huxley's interest in mysticism is an attempt to master the Here and

Now, not to escape it, but a paradox is involved: he must first eécape

from the Here and Now before he can come back to master it. The last

collec‘bidn of Huxley's essays shows very clearly that as a morélist, empiri-
cist and mystié, he is actively engaged in life and human affairs and that

he is not negating life.

1)4 Norman Nicholson, "Aldous Huxley and the N;ystlcs" Fortnightly, vol. 161
(February 1947), pe 13k .

15 Savage, The Withered Bra.nch, De 153.

16 Huxley, The Perennial Philosophy, pe 299.
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The most common misconception that the critics seem to share
regarding Huxley's interest in mysticism is'that ‘the mystic state means
the end of life :;md of human activities. In actua.i fact a great part of
Huxley‘s argunent is that a mystic engages in 1life with renewed vitality
because he is in a state of peace and harmony with God or the divine Ground.
His life is "more ordered in every state". He is better able to be active.
Charles Glicksberg makes the error of aséwniné; that entry into the mystic

state means the end of physical life and of human activity for Huxley.

Mr. Glicksberg does, however, attempt to show that Huxley's pilgrim-
age has been a consistent development without any sudden conversiéns. He
traces Huxley's progress through literature, art, science, eugenics,
politic's, pacn:.i'ism, Marxism, revolution, war. Mr. Glicksberg shows that
all of modern man's problems have been subjected to Huxley's cerebrated
scepticism. He ;ays that Huxley moves from éoqial faith 1;0 individual
mysticism; that he shows himself courageous enough to cast off the modern
fads of relativism in morals and philosophy and of a total reliance on
scientific method.s Mr. Glicksberg sees Huxley's motivation as the desire
for self-understanding; Huxley struggleé to acl’iieve an ideal of complete-
ness: "...the organic fusion of intelligence and instinct, mind and matter,

17 Mr. Giicksberg

individualism and social participation, reason and faith".
asserts the authenticity and consistency of Huxley's irrbéllectual pilgrimage.
In a later article, however, he suggests that chléy's interest in mysticism

has interfered with his ability as a novelist, that it has, in fact, made

action on any level of life unnecessary.

17 Charles I. Glicksberg, "The Intellectual Pilgrimage of Aldous Huxley"
Dalhousie Review, vol. 19 (1939), p. 178.
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For if life as we know it and live it has no intrinsic value,
if the goal lies in eternity, if time is an illusion that must
be cast off, there is no further need for bothering with the
impedimenta of f%ction, there is no point in either reading or
writing novels.l

Mr. Glicksberg believes that if one reaches the spiritual Nirvana, "The

rest is silence®.

Mr. Glicksberg, Mr. Redman and other critics who think that Huxley

reached his "spiritual Nirvana" with Time Must Have A Stop are probably

right if by reaching his "spiritual Mirvana" they mean that Huxley had
fimlly gained his high-péint of the mwsticél experience in terms of academic,
emotional, spiritual, intimate belief. To suggest, however, that "the rest
is silence?, that Huxley has stopped writing, seems to me to be,ignéring the

facts.

In fhe first place, the term "Nirvana" seems to be essentially a
Buddhist.term and Huxley is not a Budéhist an& more than he is a Christian.
Huxley embraces thé Perennial Philosophy, the universal quality in all great
religions, the Highest Common Factor. The particular advantage of mysticism,
so far as Huxley is concerned,'is that if is not tied to any specific religim,
dogma or creed. The ultimate Reality that Huxley seeks is not to be found
exclusively in any‘lopal divinity -- be it Buddha or the Christian God, nor
in the doctrines proclaimed by any particular religionu‘ What Huxley is con-
cerned about is the impersonal spiritual reality which underlies all things in

a manner parallel to that of the monistic identity of physical substance which

18 Charles I. Glicksberg, "Huxley, The Experimental Novelist", South
Atlantic Quarterly, vol. 52.(1953), p. 110. .
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science has shown to underlie the diversity of the world. ﬁuxley‘s
interest in mysticism seems to be most characterized by a search fér
"wholeness", and "wholeness" does not seem compatible with negation. The
"spiritual Nirvana! suggestéd.by the critics seems to imply a complete end

of positive activify of any kind in this physical 1ife.

Contrary to the critics' notion, Huxley is not dead to this world.
A mystic need not divest himself of acﬁivity in the physical world; on
the contrary, he becomes more activé knowing that death itself is anly a

greater awareness and a further step in the spiral of becoming,

A nurber of the authorities on mysticism support the contention that
the mystic's life becomes more active and positive, not negative. Evelyn
Underhill étates that mystics have always been taunted with the suggestion
that their way of life is a denial of the world. Mysticism does not wrap
its initiates in a selfish and other-worldly calm; it does not isolate
them from the pain and effort of common life. Rather, it gives them
renewed vitality; "...administering to the human spirit not -- as some
suppose -- a soothiﬁg draught, but the most powerful of stimulantst.1?

The only denial of life, Miss Underhill explains, is the demial of the
ﬁarrow and:aztificial world of self: M...in exchange (the mys tic) finds

the secrets of that mighty universe whichrare shared with nature and God".20
Miss Underhill shows that the intensely practical energies of Joan of Arc
and Florence Nightingale came from their deep spiritual conscicmsness. They

acted under mystical compulsion. Dean Inge also contends that mystics

19 Underhill, Practical Mysticism, p. ix.

20 Underhill, Mysticism, pe 260.
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are men of action.

As a matter of fact, all the great mystics have been energetic
and influential, and their business capacity is specially noted
in a curiously large number of cases.... Plotinus was often in
request as a guardian and trustee; St. Bernard showed great gifts
as an organiser; OSt. Teresa, as a founder of convents and admini-
strator, gave evidence of extra-ordinary practical abilitX; even
Ste Juan of the Cross displayed the same qUaliti€See....2

In the matter of mystics being energetic and influential, Huxley

is no ekception. Since 19l)i, with Time Must Have A Stop, "the rest!

has not been "silence'. Huxley has contimued to publish aé a rate équal
to that of an} other ﬁeriod of his life. When one considers the amount

of work and study needed to produce an anthology like The Perennial

Philosophy, the amount of translating and historical béckground needed

for The Devils of Loudun, the amount of research in science and sociology

needed for Tomorrow and Tomorrow and Tomorrow and Brave New World Re-Visited,

- Huxley's acﬁievement becémes phenomenél. In addition to his prolific
6utput of book-length publications -= which.includes two novels as well

as reports of scientific experiments with mescalin and the collection of

)

several volumes of his own essays dealing with contémporary man's problems --
Huxley is also an active member of the editorial board of the bi-monthly

magazine, Vedanta and the West and frequently writes articles for it.

Further, Huxley has written a mumber of introductions and forewords for
éublications on Oriental thought and for rew translatimns of Hindu litera-
tures In the light of such activity, a charge of negation of and with-
drawal ffom life seems ridiculous. Huxley, as lMr. Rolo says, "s...belongs to

a species that is almost extinct: the giant professional who rerains

21 Inge;-Christian Mysticism, pe xvii.
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steadily productive, whose chief concern is the life of the intellect

and of the spiri‘b".22 In his introduction to his book The World of

Aldous Huxley, Mr. Rolo ﬁxakes what seems to me a very accurate summary- of

Huxley's life and works.

Sceptic, esthete, satirist, stylistic virtuoso, encyclopedia of
scientific faect, columist of the family gossip knowm as Culture,
amateur of the fantastic and expert in human folly -- Huxley has
been all of these things. But his energizing impulse has always
been, as it is now, preoccupation with the spirit of man... The
two Huxley brothers stand ~- as did their eminent ancestors --.

at two extreme destinations which the intellectual can reach in

an age allergic to belief and uneasy in doubt. For Julian,

"Freud in combination with Darwin suffices." For Aldous, without
divine Reality, life is "a tale told by an idiot"e The tale his
books tell is a Twentieth-Century Pilgrim's Progress, in which
Darwin, Freud and their colleagues patrol.the frontier between

the realm of ape-men and the free state of God-men. He describes
in richly comic arabesques, the antics of a generation which thought
itself to be the ape's offspring, a monkey on a string agitated by
animal instinct. He echoes our frustrations, articulates our
dilemmas, chronicles our struggles with the Janus-headed monster
that has Time on ore face and Ego on the other. - He has come close
to writing a biography of the ideas of modemn man.23

As Mr. Rolo suggests, Huxley's search for truth has involved him
completely with contemporafy society. Perhaps, as Professor King points
ou'b,2h no lines describe Huxley more apbropriately than the following

from John Domme:

On a huge hill
Cragged and steep, Truth stands, and he that will
Reach her, about must and about must go;
And what the hill's suddenness resists, win so.
- (Satire III, Lines 79-82.)

22 Charles Rolo, Introduction to Brave New World by Aldous Huxley, New York,
Harper and Brothers, 1946, p. ix. . S ‘ B

23 Rolo, The World ovaldous Huxley, pe XXV

2l King, Queeﬁ's Quarterly, p..- 80.
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Huxley has gone round about but his movement has always been a spiral
taking him toward "wholeness". He has not negated life, nor run away from
a relative and imperfect worlde Rather he has sought some way of adding
to life by attempting to discover what it means. To suggest that Huxley
has found a final answer by achieving the Unitive Life of the mystic
would be to misrepresent the cases His search for truth has ﬁeen con-
sistent, leading always in the direction of such an achievement. Because
of his tendency to accept the Vedanta metaphysics, however, it would seem
that if Huxley ever does achieve the Unitive Life described by Miss Underhill,
he will éven then not have completed his searéh but merely have moved through
another stage of "Becoming". In the meantime, out of his search, Huxley

continues "o fertilize those levels of existence from which [he/ spfang". 25

V.S. Pritchett, in what seems a most penetrating article written in

conjunction with Harper and Brothers! publication in August, 1959, of a

new volume of Huxiey's Colleéted Essays, says that

esoif the electronic brain could develop the temperament of the
artist, it would become Aldous Huxley. He is the only important
novelist and man of letters to have appropriated science and the
scientific attitude to literature and the arts and to have
embedded them in the fertile soil of traditional Western culture.

Mr. Pritchett goes on to point out that

eesin his early work, /Huxley sought/ to open our culture to
scientifié question; and, in his later work, to put to science
guestions of civilization. He is an educator and, like all
good educators, cultivates mannerisms and asks shock questions
just above our heads.26

25 Underhill, Mysticism, pe Llle

26 V.S. Pritchett, "Quizmaster Extraordinary", New York Times Book Review,
August 23, 1959, p. 5. . : ' ,
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From Mr. Pritchett's comments, and from a consideration of everything
Huxley has written; it seems to me that Huxley's role in society has been
. considerably more positive than negative-. Hu;cley by nature has never
been a joiner nor a man of action in the senée of leading crusades, or

of championing causes. Huxley's line of thought, in keeping with his
psycho-physical constitution, hé.s led consistently in the direction of

a contemplative life. Out of his own search for mystical union with

the divine Ground of all Being, he has been able to put to his fellow-
man the questions which should serve to shock us out of our complacent
acceptance of out-moded values and our naive belief in a civilization

which may, in fact, be teetering on the brink of self-destruction.
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