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Analyses of Aldous Huxley's novels frequently reveal his 

interest in both mystical thought and practice. Controversy 

develops, however, when trying to identify how and when 

Huxley first became interested in mysticism. Some critics 

argue that Huxley became engrossed with mystical philosophy 

very late in his literary development. Still others contend 

that his interest in the world of the spirit begins in 

Creme Yellow (1921), deepens with each subsequent work 

and reaches a climax with Island (1962), his final novel. 

This thesis supports the latter concept, drawing a parallel 

between Evelyn Underhill's "Mystic Way'' and Huxley's 

progressive involvement with mysticism throughout his novels. 
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Introduction 

Aldous Leonard Huxley was one of the most intel

lectually versatile writers of the twentieth century. 

Born July 26, 1894, he became known for his cynical and 

satirical novels which deal with the nature of man and his 

world. Huxley is equally renowned for his numerous 

essays. No subject escapes him. He proves knowledgeable 

in areas such as Philosophy, Science, Architecture, Music, 

History, Religion and Politics. Few other authors 

demonstrate so broad an intellect or scope of interest. 

Igor Stravinsky, who was Huxley's neighbor and friend 1n 

California, frequently called upon him for answers to a 

variety of technical questions and once referred to 

Huxley as ''a kind of handy neighborhood university." 1 

Throughout Huxley's personal and versatile literary 

life one theme remains dominant. This pervading motif 

deals with the failure of individuals to realize their 

full potential, first spiritually, then mentally. He 

theorized that if one could live in the internal world 

of the spirit and in the conscious world simultaneously, 

a human being's mental capacity would be endless. Not 

only would a superior intellect exist but there would be 

the continuous influence of the inner world of God, 

1 
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Brahman and Atman which would ensure only actions and 

decisions beneficial to mankind. Such highly evolved 

individuals could not possibly commit crimes or start 

wars. In creative endeavors, an artist's potential would 

be unbounded. At a memorial gathering of friends of 

Aldous Huxley, his brother, Julian, described Huxley's 

intent 1n this way: 

One of Aldous's major preoccupations was how 
to achieve Self transcendence while yet remaining 
a social being--how to escape from the prison 
bars of Self and the pressures of here and now 
into realms of pure goodness and pure enjoyment; 
how to integrate the warring drives of what he 
called our ''multiple amphibian" nature into some 
satisfying total pattern union with "something 
deeply interfused," which permeates existence 
and makes for righteousness, significance and 
fulfillment.2 

In his search to find a prescribed method for achieving 

spiritual, mental and physical unity, Huxley turned to 

mysticism. All his novels deal with some view of the 

human condition and each one contains an aspect of mystical 

life. Analyses of Huxley's writings are in conflict, how-

ever. Clyde Enroth cites Herzog who describes these novels 

as having three separate and evolving aspects. Early 

novels show Huxley's skeptical, satirical and material-

istic views. Midway in his life as novelist, Huxley began 

to dabble in the mystical, but Enroth reports that some 

critics feel he "was converted to the doctrines of D. H. 

Lawrence, who fortunately showed Huxley how absurd his 

tentative inquiries into mysticism at the end of Those 

Barren Leaves had been." 3 In the final phase of his 
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literary life, it is suggested that Huxley fell under 

''the regretable influence of Gerald" and became fully 

immersed in mystical thought, causing his literary 

deterioration {Enroth, p. 123). 

In contrast, defenders of Huxley, who include Enroth, 

4 5 Pandey, and Dykstra, argue that mystical reference is 

found in his earliest novels and continues to appear 

more frequently in his later novels. A more accurate 

description of Huxley's treatment of mysticism is Enroth's. 

Huxley, he has said, 

contrary to the view usually taken by critics, 
set his course toward mysticism early and did 
not undergo the two so-called conversions 
that have so damaged his reputation as a res
ponsible thinker, {Enroth, p. 124) 

Many aspects of Huxley's formative years give 

credence to the latter argument. An unusual nine year 

old, Aldous Huxley could "put on a cloak of invisibility" 

and appear to disappear mentally rather than endure bully-

ing from his classmates at the Hillside School in Godalming, 

England. 6 The renowned Huxleyan intellectuals who contri-

buted to Aldous Huxley's genetic make-up impressed upon 

him, at an e~rly age, that "a life devoted to unravel-

ling the mysteries of mind, matter and heart was to be 

desired" (AHB, p. 20). When Huxley was twelve years old 

his mother died. In his grief, he became aware of "the 

hopeless precariousness of all merely human" {AHB, p. 26). 

By the time Huxley was twenty years old he had completed 

his undergraduate studies, enrolled first at Eton, then 
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Oxford. He was especially impressed by the works of 

Jakob Boehme and William Blake. These authors caused 

Huxley to regard mysticism "with a good deal of scepti-

cism and with a good deal of fascinated interest" (AHB, 

p. 57). This fascination caused Huxley to write, in 

a letter to a friend, "One does feel tremendously that 

one is part of a larger soul, which embraces everything" 

(AHB, p. 58). Edwin M. Yoder, Jr. further speculates 

that since Huxley became nearly blind at seventee n, he 

had an "intense preoccupation with seen and unseen--betwee n 

the world perceived by the senses and what is, 

sensory ." 7 

. extra-

In describing Huxley's increased awareness of the 

elements of my sticism, Martin S. Day writes, 

Hux ley's subsequent course continued to elevate 
my sticism as the one right path for the indi
vidual. Body and mind intervene, as he sees 
it, between our true selves and the infinite 
spiritual consciousness ('the divine Ground'). 
When we let the body or the mind rule us, we 
are indeed purely physical beings, chained 
to the natural order, but our truest self is 
spirit, which makes us inhabitants of another 
order, the mystical spirit world of truth and 
freedom.8 

The approach used by Huxley toward mystical thought 

and experience, in his novels, appears to parallel the 

"Mystic Way," defined by Evelyn Underhill in her book 

Mysticism. Underhill describes the mystical way as 

occurring in five distinct steps. First, the individual 

becomes aware that there is a "Divine Reality." In the 

next step, "Purgation," human limitations are identified 
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and the individual begins eliminating the worldly aspects 

of his nature which form the barrier between a human's 

"Self" and the "Divine Reality." Step three could be 

interpreted as a reward for efforts of self-discipline 

and mortification. The individual finally enjoys the 

heightened awareness of the ''Divine Reality." 

Like the prisoners in Plato's 'Cave of Illusion,' 
it has awakened to knowledge of Reality, has 
struggled up the harsh and difficult path to 
the mouth of the cave. Now it looks upon the 
sun. This is Illumination.9 

At the next plateau, the "Self" loses its individuality 

and the individual's Ego is annihilated. "It desires 

nothing, asks nothing, is utterly passive and is thus 

prepared for Union: the true goal of the mystic quest" 

(Q, p. 169). 

Through frequent mystical experiences, Huxley 

theorized that such "Union" with the Divine would 

ultimately lead to the perfection of man and the real-

ization of his full potential. Huxley stated, 

No man is by nature perfect, and none can 
spontaneously achieve perfection. Perfection, 
whether ethical or aesthetic, must be the 
result of knowing and the laborious application 
of knowledge.lO 

As Huxley aged, he methodically educated himself in the 

method of the mystical way, beginning in the early 

1930s by practicing meditation coupled with a disciplined 

lifestyle. When he and his family emigrated to California 

from England, Huxley began serious studies in Yoga with 

Swami Prabhavananda, who had been introduced to Huxley 
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by Gerald Heard. His novel Eyeless in Gaza (1936) is 

rich in Hindu and Buddhist religious and philosophical 

concepts. 

Huxley continued to pursue his quest for mystical 

experience, convinced that only through union with the 

Divine Reality would mankind be saved. He observed, 

however, that the average person would not be motivated 

toward self-discipline and the denial of the senses. To 

solve the problem of the slow painstaking approach to 

the mystical experience, Huxley experimented with psyche

delic drugs. He was certain that drugs would speed the 

mystical process. Unfortunately, Huxley died before 

realizing his goal of tapping the human potential through 

psychedelic drug use. 

Examination of all of Huxley's novels will reveal 

progress along the "Mystic Way" toward his final state

ment concerning the state of mankind and its hope of 

achieving the ultimate in human potential. Island, his 

last novel, is such a statement. In it Huxley uses the 

vehicle of literature to advocate an unusual Utopian 

way of life, advanced teaching methods and free use of 

psychedelic drugs for mystical experiences, as a cure 

for the devastated human condition. To many, however, 

Island was never considered a major literary effort and 

Aldous Leonard Huxley's message was left unheard. 



Part One 

Divine Reality 

A seeker, in various ways, discovers a mystical 

path and decides whether or not to trod upon it. The 

choice to pursue that path can result, for some, in an 

experience of liberating rebirth which can be marked 

by a "single, dramatic realization of a 'splendor and 

adorable reality in the world'" (Q, p. 178). Others 

feel intense sorrow at the core of the universe, a sorrow 

they have never known before. Still others raise their 

mystical consciousness slowly, without the advent of 

a remarkable happening in their lives. With these 

people "The Self slides gently, almost imperceptibly, 

from the old universe to the new" (Q, p. 177). In his 

study of Mallarme's mysticism, Thomas Williams describes 

this awakening in terms of contraries, 

The first condition of mystical insight is 
the presence of a deep spiritual sense of the 
mystery of being, of the isolation of con
sciousness surrounded by the void, of light 
by darkness, of multiplicity of unity, of 
time eternity.l 

William James explains mystical awakening in even simpler 

terms. He allows that rudimentary mystical experiences 

can be merely the moments when a familiar "maxim or 

formula" suddenly makes sense or when having a d~j~ vu 

7 
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encounter which leaves the individual inexpressive and 

2 somehow changed. Greeley prefers to call such beautiful 

moments of "altered states of consciousness" times of 

"mystical ecstasy." 3 

Although there are critics who would say that 

mystical reference is absent in Aldous Huxley's earliest 

works, examination of these novels clearly reveals 

awakening instincts regarding mysticism. In Crome Yellow 

(1921) and Antic Hay (1923) Huxley creates male protago-

nists who become introduced to the possibilities of a 

''Divine Reality" through the inspiration of another 

individual. By the time he wrote Those Barren Leaves 

(1925), Huxl e y had begun to create characters who were 

already equipped with the notion of an unexplained silent 

force within themselves. These newly awakened individuals 

then began to influence others. 

In Huxley's first novel, Crome Yellow, Denis Stone , 

budding author, has been invited to Crome, the grand 

estate of Henry and Priscilla Wimbush. Priscilla, a 

patron of the occult and metaphysical, has arranged for 

many house-guests to be present for her amusement. Mr. 

Barbecue-Smith was among those invited. His inspirational 

books on "The Conduct of Life•• 4 had recently been exceed-

ingly popular in England. His dialogue was not only 

quotable, it was memorable. In an informative scene 

between Mr. Barbecue-Smith and Denis Stone, Stone is 

treated to the secret of Barbecue-Smith's literary success. 
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'I was hypnotized. I lost consciousness like 
that.' He snapped his fingers. 'When I came 
to, I found that it was past midnight, and I 
had written four thousand words . . Inspira-
tion had come to me. • (CY, p. 26) 

Mr. Barbecue-Smith claimed Divine inspiration, as Sweden-

borg, Boehme, and Blake had done generations before. 

Mystical reference in Crome Yellow ends with departure 

of Mr. Barbecue-Smith. Huxley then transfers his ideas 

to a Mr. Scogan, also a guest at Crome. Scogan is most 

interested in the state of mankind, but at this stage 

in Huxley's literary development, readers do not as yet 

see mysticism suggested as a cure for the world's ills. 

Antic Hay introduces Theodore Gumbril, Jr., dis-

gruntled teacher and would-be successful businessman. 

Gumbril ponders the possibility of "God as truth'' but 

is quickly distracted. He replaces thoughts of 

enlightment with inventive ideas. Gumbril hopes to 

produce pneumatic trousers. These bouyant pants would 

ensure a person's comfort on hard wooden seats. Feeling 

discomfort on the chapel seats had inspired him. Such 

distractions were aiways preventing him from experiencing 

the spiritual serenity he knew he was capable of. 

Gumbril is very caught up in the materialistic world 

of an unusual circle of friends, all of whom suffer in 

their own ways from the unwholesome influences of society. 

When Gumbril meets Emily X, however, he is finally able 

to express his frustration. He agonizes over his 

inability to experience the spiritual drive within him. 
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He shares his thoughts with Emily on a quiet walk in 

the country, 

'There are quiet places also in the mind," 
he said, meditatively. 'But we build band
stands and factories on them. Deliberately-
to put a stop to the quietness. All the 
thoughts, all the preoccupations in my head-
round and round, continually.'(AH, p. 114) . 

Through the following dialogue of Gumbril, Huxley seems 

to reveal more of his own feelings concerning the 

potential of a "Divine Reality'' or the "divine Ground" 

which is the term he would use many years later when he 

wrote The Perennial Philosophy. 6 

'Lying awake at night, sometimes--not rest
lessly, but serenely, waiting for sleep--
the quiet re-establishes itself, an inward 
quiet, like this outward quiet of grass and 
trees. It fills one, it grows--a crystal 
quiet, a growing expanding crystal. It 
grows, it becomes more perfect; it is beauti
ful and terrifying, yes, terrifying, as well 
as beautiful. For one's alone in the crystal 
and there's no support from the outside, 
there's nothing external and important, 
nothing external and trivial to pull oneself 
up by or to stand on, superiorly, contempt
uously, so that one can look down. There's 
nothing to laugh at or feel enthusiastic 
about. But the quiet grows and grows, 
beautifully and unbearably. And at last you 
are aware of something approaching; it is 
almost a faint sound of footsteps. Something 
impressibly lovely and wonderful advances 
through the crystal, nearer, nearer. And, oh, 
inexpressibly terrifying. For if it were to 
touch you, if it were to seize and engulf you, 
you'd die; all the regular habitual, daily 
part of you would die.' (AH, p. 114) 

Emily provides the link with the Divine for Gumbril 

because, as he admits, 

There was quiet in her mind . . She was 
native to the crystal world; for her, the steps 
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came comfortingly through the silence and the 
lovely thing brought with it no terrors. It 
was all so easy for her and simple. (AH, P. 115) 

Had Gumbril allowed himself to be further influenced by 

Emily, his life would have undergone drastic changes. 

Unfortunately, Gumbril shunned a life enriched by the 

"crystal world'' and chose to remain with his unhappy and 

fatalistic friends. 

Critics have said that Huxley mocks the idea of 

mysticism in his early novels. Evidence would indicate, 

however, that rather than demean ~ystical concepts, 

he was, instead, giving birth to them. Because of 

Huxley's scientific orientation, it is likel y that 

Huxley sorted his concepts of mysticism and began 

testing his theories within the novels. He continued 

to pursue mystical thought and by 1925, when he published 

Those Barren Leaves, the main character, Calamy, very 

early in the novel, hints at an awareness of the Divine. 

For the first time, Huxley's protagonist becomes the 

source, instead of the recipient, of mystical wisdom. 

Such enlightenment is eventually shared with others. 

Calamy is represented as a debonair, globe-trotting 

womanizer who arrives for a visit at the palace of the 

Cybo Malaspina, now the home of Mrs. Lillian Aldwinkle. 

She is described as "salonneire , the hostess, the giver 

of literary parties and agapae of lions . "7 Once 

again, Huxley has set his novel in the atmosphere of 

a grand estate, full of house-guests eager to exchange 
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ideas. Miss Thriplow, Mrs. Aldwinkle's secretary, is 

the first to meet Calamy and being aware of his reputa

tion, she decoratively dresses to impress him. Being 

an intelligent woman, Miss Thriplow is quick to realize 

the error in judgment she has made when choosing her 

costume. Unlike the reputation which preceded him, 

Calamy impresses her as being a naturalistic, unsexual 

sort of a fellow who exhibits a quiet, unassuming person

ality. Before he and Mary Thriplow can become better 

acquainted, Lillian Aldwinkle and her entourage of 

guests return from a day at the beach. Mary responds 

to their return by saying "what smashings of crystal 

one has to put up with . " (TBL, p. 211). Huxley 

has introduced the concept of the "crystal" silence 

once more, leaving no doubt that we can expect some 

mystical reference to recur in Those Barren Leaves. 

Calamy is plagued with the idea that his life

style has become useless. He feels an unexplained drive 

goading him toward a more worthy existence but he is at 

a loss to define it. 

As a result of a water accident, Frances Chelifer, 

author, eventually joins the group at Lillian Aldwinkle's 

palace. Madam Aldwinkle is immediately enamored of him, 

sensing his ascetic qualities. It seems that Chelifer 

had been introduced by his father to "a sense of some

thing more deeply interfused" at a very young age (TBL, 

p. 125). His father was an "ardent Wordsworthian" and 
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duly influenced his son (TBL, p. 125). For the first 

time in his novels Huxley allows two of his characters 

to be aware of the Divine Reality. A third finally 

joins them in the form of Mary Thriplow. An intimate 

relationship between Mary and Calamy provides the change 

in her. Calamy shares his uncertainties with her 

about the quality of life. Proof of Calamy's influence 

could be seen in the change in Mary's literary notes. 

"From being amorous they had turned mystical. Savage 

and mindless passion was replaced by quiet contemplation" 

(TBL, p. 358). Calamy, pursuing his ideals, leaves to 

become a contemplative in a mountain retreat. He 

reasoned that if knowledge of life's mysteries and 

beauty were to be known, 

one must do more than meditate upon them of 
an evening between the French chef's master
piece of maigre cooking and the night's rest, 
not in solitude . . one must abandon oneself 
completely . . There could be no compromise. 
( TBL, p. 2 7 2 ) 

Chelifer, together with Cardan, one more of the 

house-guests, essential to the story, climb the mountain 

to check on Calamy's progress. In this scene Huxley 

expresses his opinions regarding mysticism through the 

responses of Calamy. Cardan offers an argument against 

mysticism and Chelifer suggests that "the soft-heads, 

the all-too-susceptible and sentimental imbeciles become 

mystics" (TBL, p. 372). Calamy offers defense, revealing 

Huxley's new commitment to mysticism. 

'On the contrary/ Calamy replied, 'in point of 
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historical fact they've generally been men 
of the highest intelligence. Buddha, Jesus, 
Laotse, Boehme. . No, it's not fools who 
turn mystics. It takes a certain amount of 
intelligence and mysteriousness of the world 
in which we live. The fools take it for 
granted . . They're content with appear-
ances . . call them realities and proceed 
to abuse any one who takes an interest in 
what lies underneath. (TBL, p. 382) 

The book ends with Calamy alone, celibately living his 

meditative and austere life, wondering if he is a fool, 

but somehow feeling "reassured" (TBL, p. 382). 

It is at this point in Huxley's literary career, 

it has been suggested, that D. H. Lawrence influenced 

the author. Huxley had met Lawrence in 1915, but did 

not see him again until 1926, after he had begun work 

on Point Counter Point (AHB, p. 384). Although the 

unmystical moods of D. H. Lawrence are to appear in the 

guise of Mark Rampion in Point Counter Point, mystical 

thought is still apparent in other characters. Huxley 

is no longer merely satisfied to acknowledge that a 

"Divine Reality" exists. Instead, he is driven by an 

urge to experience this divinity. He transfers this 

desire into individuals in his novels, who continue on 

the "Mystic Way" drawn to the concept of Purgation. 



Part Two 

Purgation 

Once "Divine Reality" has been discovered, an 

individual realizes that he is at the start of a new 

path. He begins to understand that he must change in 

some way to maintain this new state of exhiliration. 

Evelyn Underhill best describes what the person senses 

and how the "Self" becomes aware that, 

All its activities are grouped about a centre 
of consciousness whose correspondences are 
with the material world. In the moment of 
its awakening it is abruptly made aware of 
this disability. It knows itself finite. 
It now aspires to the infinite. It is 
encased in the hard crust of individuality: 
it aspires to union with a larger self. It 
is fettered: it longs for freedom, it craves 
for harmony with the Absolute. (Q, p. 199) 

The material world stands in the way of truly knowing 

the inner seat of goodness. Almost militantly, the 

would-be mystic proposes a severe, painful, regimen in 

order to achieve purification. The person feels a 

need to replace "false experience by true" (Q, p. 200). 

"No more sins!" was the first cry of St. Catherine of 

Genoa at the moment she realized "her own self centered 

and distorted past" (Q, p. 200). Similarly, St. Theresa 

uttered "Let me suffer or die!," earnestly seeking the 

option of purgation over peace and contentment. 

15 
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Underhill cites Richard of St. Victor, who said, 

"The essence of purgation is self-simplification" and 

then proceeds to explain what constitutes self-simpli-

fication, otherwise known as "Purgation" (Q, p. 204). 

She divides the concept of Purgation into two parts, 

described as the state of "Detachment" and "Mortifica-

tion" (Q, p. 204). The end result of such practice is 

a purification of the Self. In Devils of Loudon (1952), 

Huxley's non-fiction study of the Jesuit order and the 

political intrigues of this illustrious clergy, he 

refers to the teachings of Father Louis Lallemant, 

Instructor at the College of Rauen. La Doctrine 

Spirituelle du Pere Louis Lallemant was written in the 

latter part of the seventeenth century and outlined 

the orthodox manner in which the Christian clergy could 

attain purification. He prescribes the following approach: 

frequent systematic mortification of the 
'natural man,' self-examination and a constant 
'·guard of the heart,' daily meditations on the 
Passion and, for those who were ready for it, 
the passive prayer of simple grace of contem
plation.l 

Similarly, Hindu theology, which has The Vedas 

as the basis for its philosophy, also offers a recipe 

for Purification. The Vedas pre-date Christ about 1000 

years. Brian Finney succinctly describes the doctrine 

as follows: 

They teach that there is one reality or Godhead 
who is both within the individual (Atman) and 
without (the Brahman), which remains unchanging 
amidst the transcience of life on earth (Maya). 
Since Brahman-Atman can be known by man, one's 
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purpose in life is to realise that godhead 
within one, to make contact with one's 
essential nature--through devotion, through 
intellectual discrimination, through selfless 
work or through meditation.2 

In the mid-l930s Christopher Isherwood and Huxley had 

been devotees of Yoga and Vedantic study in California 

with Swami Prabhavananda. Huxley's novels have passages 

which suggest that he was extremely knowledgeable in 

both Christian and Vedantic concepts of purgation and 

all aspects of the "Mystic Way." 

As Those Barren Leaves ended, Calamy was pursuing 

the Christian approach to detachment through a forced 

exile in the mountains. Similarly, when Point Counter 

Point appeared in 1928, Huxley introduced a character 

called Burlap, an editor, who, after the death of his 

wife, Susan, engages in the practice of Christian pur-

gation. He refers to the following technique: 

For every Jesuit novice Loyola prescribed a 
course of solitary meditation on the passion 
of Christ; a few days of this exercise, 
accompanied by fasting were generally enough 
to produce in the novice's mind a vivid, 
mystical and personal realization of the 
Saviour's real existence and sufferings. 
Burlap employed the same process but instead 
of thinking about Jesus, or even about Susan, 
he thought of himself, his own agonies, his 
own loneliness, his own remorses. And duly at 
the end of a few days of incessant spiritual 
masturbation, he had been rewarded by a 
mystical realization of his own unique and 
incomparable piteousness.3 

In contrast, Huxle y has clearly exposed a pseudo-mystical 

effort, using purgation to further a person's quest for 

self-pity. 
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Maurice Spandrell is one more seeker of self-pity 

in Point Counter Point. Spandrell's challenge to the 

character, Mark Rampion, brings forth the thoughts on 

mysticism of D. H. Lawrence. Critics have frequently 

suggested that Huxley wrote Lawrence's ideas into the 

dialogue of Rampion. 4 Huxley has once again brought a 

group of artistic intellectuals together, only this time, 

in a favorite restaurant. In the midst of stimulating 

conversation Spandrell challenges Rampion in this way: 

'What about ascetism as the preliminary 
condition of the mystical experience?' 
Rampion brought his hands together with 
a clap and leaning back in his chair, turned 
up his eyes. 'Oh my sacred aunt!' he said, 
'So it has come to that, has it? Mystical 
experience and ascetism. The fornicator's 
hatred of life in a new form.' (PCP, p. 117) 

The two previous citations could lead a reader to believe 

that Huxley was ready to abandon his mystical pursuits. 

The story of Point Counter Point continues through 

fascinating parallel lives, playing against one another, 

but mysticism does not seem to reappear. Holding true 

to form, however, Huxley re-introduces a mystical 

happening near the end of the book. 

Here, Marjorie Carling, ill-used heroine, has become 

resigned to her fate. Although pregnant and unloved by 

Walter Bidlake, she is somehow serene. She has found 

"God and Jesus" (PCP, p. 351). For the first time, 

Huxley describes an advanced mystical state, a "Union," 

when he transfers Marjorie into another state of 

consciousness: 
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She felt as though she were melting into 
that green and golden tranquility, sinking 
and being absorbed into it, dissolving out 
of separateness into union: stillness flowed 
into stillness, the silence without became 
one with the silence within her. The shaken 
and turbid liquor of existence grew gradually 
calm and all that had made it opaque--all the 
noise and uproar of the world, all the personal 
anxieties and desires and feelings--began to 
settle like a sediment, fell slowly, slowly 
and noiselessly out of sight. The turbid 
liquor became clearer and clearer, more 
and more translucent. Behind that gradually 
vanishing mist was reality; was God. It was 
a slow, progressive revelation. 'Peace, 
peace,' she whispered to herself; and the 
last faint ripples died away from the surface 
of life, the opacities churned up by the 
agitation of living dropped away through the 
utter calm. 'Peace, peace.' She had no 
desires, no more preoccupations. The liquor 
which had been turbid was now quite clear, 
clearer than crystal, more diaphanous than 
air; the mist had vanished and the unveiled 
reality was a wonderful emptiness, was nothing. 
Nothing--the only perfection, the only absolute. 
Infinite and eternal nothing. The gradual 
revelation was now complete. (PCP, p. 355) 

Obviously, D. H. Lawrence had not completely influenced 

Huxley to depart from the study of mysticism. His 

curiosity on the subject was too strong. This is 

obvious even in the sophisticated, highly technical 

atmosphere of Brave New World, published in 1932. 

There, Huxley demonstrates covert mysticism. Those 

who read it discover a world presumably devoted to 

pleasure. "This pleasure has been assured through 

technological advances. This progress includes the 

elimination of motherhood, procreation via test tubes, 

sensual games and chronic ingestion of "Soma," the cure 

for all negative emotions and frustrations. Everyone 
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conforms; everyone but those rare individuals whom Huxley 

imbues with the nagging sense of an unexplainable divine 

presence. Bernard Marx, a member of the Psychological 

Bureau Staff, is represented as feeling different from 

others. He has difficulty enjoying community activities 

and chooses isolated pastimes instead. His friend, 

Hemholtz Watson, also suffers from the frustration of 

being different and he 

had realized quite suddenly that sport, women, 
communal activities were only, so far as he 
was concerned, second bests. Really and at 
the bottom, he was interested

5
in something 

else. But in what? In what? 

The common inhabitant of the Brave New World also 

knew something of mystical happenings. In communion, 

Huxley suggests a multiple self-annihilation and fusing 

into the universal consciousn~ss via a strawberry ice 

cream concoction laced with Soma. This brew offers 

an experience similar to the one originally described 

by Gumbril, the protagonist of Antic Hay. As the group, 

who had imbibed the Soma become more excited, they chant: 

'The feet of the greater Being--oh, they 
heard them, they heard them, coming softly 
down the stairs, coming nearer and nearer 
down the invisible stairs.' (BNW, p. 56) 

Huxley seems to introduce, at this point, a quick way 

to the mystical state through the use of drugs. In Point 

Counter Point, however, he had voiced the revelation of 

the "mysterious divinity" through the use of whiskey, 

"Indra," exotic wine, mushrooms, and "peyotl," drugs 

which he would eventually personally experiment with 
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(PCP, p. 224). 

One major character 1n Brave New World is the Savage , 

a young man transplanted to the advanced society from 

the reservation, where life is decidedly primitive when 

compared to the controlled society. It is through the 

Savage that Huxley introduces the readers to mortifica-

tion, the second aspect of Purgation. Since the Savage 

had come from a purely natural environment, he became 

confused when placed into a more sophisticated society . 

To complicate matters, he falls in love with a promis-

cuousl y conditioned female called Lenina. Promiscuity 

should have offered happy prospects for the Savage; 

however, his education has been limited. His mother had 

taught him to speak and read English and, except for a 

technical book for Embryo-Storage workers, he had read 

only one other, The Complete Works of William Shakespeare. 

Shakespeare had influenced every aspect of the Savage's 

growth patterns. As a result, he interpreted his 

sensuality as sinful. The Savage believes in God. He 

believes that "God's the reason for everything noble and 

fine and heroic" (BNW, p. 161). For this reason, the 

Savage runs away to a lighthouse to be safe from tempta-

tions. It is there he engages in mortification practices 

in the following manner: 

He pacified his conscience by promising himself 
a compensatingly harder self-discipline, purifi
cations the more complete and thorough. His 
first night in the hermitage was, deliberately, 
a sleepless one. He spent the hours on his knees 
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praying, . From time to time he stretched 
out his arms as though he were on the Cross 
and held them thus through long minutes of 
an ache that gradually increased till it 
became a tremulous and excruciating agony. 
(BNW, p. 166) 

In addition, he increased his agonies, by flogging 

himself with a whip while being taunted by on-lookers. 

For a novel reputedly devoid of mystical content, Brave 

New World offers a fine example of the Christian techniques 

of Purgation (Enroth, p. 130). 

Very soon it becomes evident that Huxley has also 

become interested in Hindu philosophy. In 1929, Huxley 

met Gerald Heard. This meeting was the beginning of a 

close friendship which would last until Huxley's death. 

As friends, Huxley and Heard spent hours sharing and com-

paring thoughts (AHB, p. 358 & 368). Emmanuel Dykstra 

writes that the two believed, "that the proper technique 

for attaining the desired consciousness is the proper 

use of self--both physical and mental" (Dykstra, p. 345). 

Their premises were deeply enmeshed in Eastern religious 

doctrine. Heard especially urges the practice of Yoga 

"to produce a mind more balanced and more open than 

any man of the world can attain" (Dykstra, p. 348). 

Yoga offers the concept of self-discipline so necessary 

for achieving purification. 

The Upanishads, a more advanced version of the 

original Vedas, advocates control of "the outgoing 

senses to harness the mind." 6 These senses were not 
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permitted to be attached to "objects of pleasure" ( TU, 

p. 120). In addition, the portion of The Upanishads 

known as "Svetasvatara'' prescribes meditation as the 

method for checking all worldly thoughts and desires. 

Ultimately, changes can be seen in those who become 

devotees of Yoga. 

The first signs of progress on the path of 
yoga are health, a sense of physical rightness, 
clearness of complexion, a beautiful voice, 
an agreeable odor of the person, and freedom 
from craving. (TU, p. 121) 

According to William James, Yoga is also defined as 

"the experimental union of the individual with the 

divine" (VRE, p. 307). Not only do yogis practice 

meditation, but also engage in "persevering exercise, and 

the diet, posture, breathing, intellectual concentration 

and moral discipline·" ( VRE, p .. 3 0 7) . 

In Eyel e ss in Gaza (1936) readers encounter their 

first taste of Vedantic philosophy. Huxley must first 

introduce his thoughts concerning the divine Ground, 

in a chapter which is more like an essay than a chapter 

in a novel. The essence of the message is this: 

God may or may not exist. But there is the 
empirical fact that contemplation of the 
divinity--of goodness in its most unqualified 
form--is a method of realizing that goodness 
to some slight degree in one's life, and 
results, often, in an experience that is of 
help from some being other than one's ordinary 
self and immensely superior to it.7 

On a fateful trip to Mexico, the would-be soldiers of 

fortune, Beavis and his friend, Mark Staithes, are delayed 

because of an injury Mark receives. As a result, Beavis 
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meets Dr. James Miller who ministers to Staithes. Before 

Dr. Miller even sees Staithes, in a conversation with 

Beavis, he prescribes a new diet and a "colonic irri-

gation" for him (EIG, p. 377). Dr. Miller had noticed 

Beavis's sallow complexion and commits himself to pre-

cipitating a change in Beavis and his lifestyle. Miller 

recommends that Beavis avoid prayer and fasting since he 

considered prayer too egocentric and a proper diet was 

better than fasting. Dr. Miller, as narrator, praises 

the philosophy of the Buddhists because "They don't 

exalt the personality; they try to transcend it" (EIG, 

p. 378). Dr. Miller recommends that Beavis adopt a 

Buddhist lifestyle, so he will ultimately "think like 

a Buddhist" (EIG, p. 379). 

Chapter Fifty is also devoted to ideas without 

narrator identity. Huxley puzzles over the identity 

of God, referring to the meditation practices of various 

Catholic divisions, Hinduism, and Zen Buddhism. He 

advocates in-depth study of such systems so that 

"goodness" can be contemplated. As the story continues, 

the readers are merely presented with flashbacks of 

various characters, who have touched Beavis's life. 

Near the end, however, as Huxley has done in so many 

novels before, he allows mystical ideas to flow from 

the character, Beavis, who becomes convinced that 

Even for the highest goodness the struggle 
is without end; for never in the nature of 
present things can the shut become the wholly 
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open; goodness can never free itself completely 
from evil. It is a test, an education--searching, 
difficult, drawn out through a lifetime, perhaps 
through a series of lifetimes.(EIG, p. 420) 

Beavis was suggesting the never ending self-disciplined 

approach, so characteristic of Hindu theology. His 

proposal also includes the concept of reincarnation, 

so pertinent to the doctrines of Vedantic Hinduism. 8 

Purgation, as detachment and meditation would ultimately 

bring "Peace" as its reward. Beavis longed to go 

Step by step towards the experience of being no 
longer wholly separate, but united at the depths 
with other lives, with the rest of being. 
United in peace . A dark peace in the depths 
with other lives, with the rest of being. (EIG, 
p. 421) 

From the dark peaceful state, Beavis then describes 

Passage from wide stormy light to the still 
focus of darkness, and thence, beyond the focus, 
through widening darkness into another light . 
the ultimate light that is the source and sub
stances of all things; source of the darkness, 
the void, the submarine night, source of living 
calm; . . For now there is only the darkness 
expanding and deepening, deepening into light; 
there is only this final peace, this conscious
ness of being, no more separate, (EIG, pp~ 
422-3) -

The "wide stormy light" impression which Beavis 

passes through first, has frequently been mistaken for 

the total mystical experience. It is in this stage that 

some mystics enjoy the visions they describe. Underhill 

calls this stage "The Illumination of the Self'' (Q, p. 232). 

Beavis goes beyond, however, "to the still focus of dark-

ness, through widening darkness. " In the illumina-

tion phase, the individual "sunned itself in the sense of 
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the Divine Presence" (g, p. 170). The person goes from 

there to "an equally intense sense of the Divine Absence . 

(g, p. 170). It is at this stage that the Self or the Ego is 

destroyed and the individual surrenders his will. Readers 

of Huxley's novels can easily realize his familiarity 

with these steps of the "Mystic Way,"--Illumination and 

Divine Absence. 

" 



Part Three 

Illumination 

For those who aspire to become practicing mystics 

continuous effort is involved to achieve purification 

and Self-annihilation. A select few enjoy a certain 

benefit for such perseverance. Underhill calls this 

reward "Illumination." It is a moment in which a person 

may experience "many stages of contemplation, 'degrees 

of orison' vision and adventures of the soul described 

by St. Theresa and other mystical writers" (Q, p. 169). 

Characteristic of this state is an awareness of a Divine 

Light coupled with a blissful contentment and love. 

William James used a passage from the Autobiography 

of J. Trevor to d e scribe this experience. Trevor 

relates the following occurrence which took place on 

a Sunday morning while walking his dog in the hills: 

suddenly, without warning, I felt that I was 
in Heaven--an inward state of peace and joy 
and assurance indescribably intense, accom
panied with a sense of being bathed in a warm 
glow of light, (VRE, p. 304) 

Moments of "Illumination" have offered painters, 

poets and novelists the inspiration needed to achieve 

great artistry. Aldous Huxley particularly admired 

Jakob Boehme 1 and William Blake, 2 whom he claimed could 

visit the "Antipodes" of their minds at will. 3 

27 
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Huxley mourned his own incapacity to do the same. 

Writing had always been a chore and each endeavor required 

frequent drafts until he was satisfied with the result. 4 

Hoping to tap this inspirational source became a quest 

for Huxley which eventually led him to experiment with 

drugs. In this way he hoped to reveal his own inner 

light and source of creative thought. 

Huxley may have had problems writing, but his 

prolific literary output belies that fact. He produced 

an essay, work of fiction or non-fiction every year or 

two until his death. Within his novels he continued 

to express mystical thought more and more frequently, 

allowing his characters to experience greater progress 

along the "Mystic Way." 

In After Many a Summer Dies the Swan (1939), 

Huxley offers his readers an unusual look into California 

wealth and the eccentricities it can bring. The novel's 

setting is a castle overlooking plains, orange groves 

and an ultra-bizarre cemetery. The castle's owner is 

Jo Stoyte, multi-millionaire, who employs a full time 

physician, Dr. Sigmund Obispo. The doctor, plus his 

assistant, Pete Boone, are paid to search for a way to 

prolong life. He has also employed an English scholar, 

Jeremy Pordage, to translate "The Hauberk Papers." 

The immediate interest in the papers is to study the life 

of the Hauberk family spanning over two centuries, but 

instead, the documents would ultimately reveal the secret 
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of eternal youth. 

Virginia Maunciple, intimate young friend of Jo 

Stoyte, is the love interest at the castle. Pete 

Boone is on the threshold of becoming a novice mystic, 

but is constantly distracted from his pure thoughts 

by Miss Maunciple's presence. Boone's teacher is 

Dr. William Propter, former classmate of Jo Stoyte and 

now Professor of Philosophy in retirement from Berkley 

University. He lives on a ten-acre piece of land 

adjacent to the Stoyte castle. His life is one of 

easy contemplation, devoted to finding the divine 

Ground. Like Buddha beneath the Bodhi Tree, Propter 

uses a similar setting, hoping to achieve liberation 

from himself. Huxley paints the following picture of 

Propter when he describes how 

He had come to the bench under the eucalyptus 
tree in order to recollect himself, in order 
to realize for a moment the existence of that 
other consciousness behind his private thoughts 
and feelings, the free, pure power greater than 
his own.5 

Out for an evening stroll, Pete Boone and Jeremy 

Pordage stop to visit with Professor Propter. He 

shares with them his aspirations regarding "liberation 

from personality, liberation into union with God" (AMS, 

p. 101). Boone then asks Propter where he thinks "good" 

is to be found. The professor theorizes that good can 

be found on "the animal level" and on "the level of 

eternity" or "God" (AMS, p. 101) . . He further describes 

that on "the higher level" it is "the extension of 
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consciousness beyond the limits imposed by the ego" 

( AMS , p . l 0 l ) . Huxley now introduces the aspect of 

"Illumination" when Propter says, 

And to some people fairly frequently, perhaps 
occasionally to all, there comes little flashes 
of illumination--momentary glimpses into the 
nature of the world as it is for a conscious
ness liberated from appetite and time, of 
the world as it might be if we didn't choose 
to deny God by being our personal selves. 
( AMS , p . l 0 2 ) 

On another occasion Boone meets with Propter alone. 

During this session they explore the concept of "love." 

Propte r points out that no matter what it is called, 

for the average person it is "accompanied by emotional 

excitement" (AMS, p. 136). In contrast, he says: 

the characteristic features of the enlightened 
person's experience are serenity and disinterest
edness. In other words, the absence of excite
ment and the absence of craving. (AMS, p.l38) 

The two men then explore the potential of ''current 

religious vocabulary" to explain what is being exper-

ienced in a mystical moment. It is inadequate, Propter 

proposes, and those who attempt to describe that ecstatic 

bliss "impale themselves on the two horns of the dilemma 

when they use words" (AM.S, p. 139). The way "between the 

horns" is actually to experience a mystical state, not 

just talk about it (AMS, p. 139). Propter also cautions 

Pete Boone that there is no easy way to reach his spiritual 

enlightment. Propter says, 

'I'm afraid, there isn't any elevator. You 
have to go up on your own legs. And make no 
mistake , ' he added, turning to Pete, 'there's 
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an awful lot of stairs.' (AMS, p. 139) 

Unfortunately, Pete never uses elevator or stairs as 

he is accidentally killed by Jo Stoyte in a jealous rage . 

One of Huxley's most mystically oriented books is 

Time Must Have a Stop (1944). True to form, he keeps 

most of his thoughts about mysticism until the end of 

the book. Here, Huxley tells the story of Sebastian 

Barnack, who is a teenager at the beginning of the story. 

He comes from a household dominated by a narrow-minded 

father who attempts to turn Sebastian against the wealthy 

element of British society. To balance the oppressive 

affect of the boy 's father, Huxley creates Eustace 

Barnack, uncle to Sebastian. The elderly uncle enjoys 

a life of freedom and elegance . He is more than willing 

to share this life with Sebastian, who is an eager pupil. 

Sebastian's tutelage is cut short, however, when his 

uncle Eustace suddenly dies of a heart attack, alone, 

ln his bathroom. Although the setting for the demis e 

of Eustace Barnack is rather undignified, Huxley takes 

this advantage to give his readers an interesting look 

into the world beyond life. In this world a human must 

let go at the time of death and progress into the 

"Light." 6 This journey is painful and frightening; it 

is the ultimate in Self denial. There is no return 

from such a transcendence. The individual has no choice. 

Huxley describes Eustace Barnack's experience in this 

manner: "There was no alternative, no alternative except 
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going into the light, except dying out into the silence. 

But rather than that, anything, anything . 7 
The 

Light is the other world and the same light of Illumina-

tion. 

Fortunately, before he died, Eustace Barnack 

introduced Sebastian to many of his friends. Bruno 

Rontini, an art dealer, was to have the most influence 

over Sebastian but not until he had reached adulthood. 

Rontini was alleged to have a special gift which 

allowed him to perceive the "Light." Sebastian also 

became aware of another important fact about Rontini. 

He observed, 

that Bruno's knowledge of the light was not 
the only knowledge. There was a whole galaxy 
of awareness. Bright by participation, made 
one with the light that gave them their being. 
Made one and yet recognizable, within the 
universal possibility, as possibilities that 
had actually been realized. (TMHS, p. 155) 

Sebastian Barnack grows into manhood through difficult 

times, which prompt him to be occasionally dishonest. 

As he ages, he becomes more distressed with the world, 

its wars and condition of mankind in general. He keeps 

a diary. The content is similar to the notes kept 

by Phillip Quarles in Point Counter Point. Barnack 

explores ideas in political science and metaphysical 

thought. In it, he demonstrates an awakening to the 

world of the spirit when he writes: 

The progression is from animal eternity into 
time, into the strictly human world of memory 
and anticipation; and from time, if one 
chooses to go on, into the world of spiritual 
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eternity, into the divine Ground. . The 
life of the spirit is life exclusively in 
the present. (TMHS, p. 251) 

Sebastian then writes about the concept of "mortifica-

tion." It now becomes obvious to the reader why Time 

Must Have a Stop is considered the most mystical of 

Huxley's novels. He is clearly progressing along the 

entire mystic way, step by step in Sebastian Barnack's 

mind. With regard to mortification he believed it was 

necessary to have "the mortification of the self in all 

aspects, for the sake of liberation, of union with God" 

(TMHS, p. 252). 

Because he lost both his Uncle Eustace and his own 

wife to death, Sebastian begins seriously to reflect 

upon himself. He had become a successful playwright 

but did not feel completely fulfilled. After many years 

pass, he once again meets Bruno Rontini, who provides 

the solution to his problem. Rontini was recently 

released from prison after a ten year sentence for 

subversive activities. Sebastian unwittingly had been 

the source of Rontini's betrayal. Cancer of the throat 

had caused Rontini to be in a debilitated condition. 

(Ironically, Aldous Huxley would die from cancer of the 

throat in 1963). Although emaciated in appearance, on 

the face of Rontini, "the bright blue eyes were full 

of joy, alive with an intense and yet somehow dis-

interested tenderness" (TMHS, p. 253). He had a myster-

ious inner serenity about him. 



34 

Barnack is so taken with Rontini that he houses 

and cares for him. This he does partly from a sens e 

of guilt as well as from a desire to learn from this 

unusual man. Rontini has "the knowledge of a timeless 

and infinite presence," Barnack observes. In a discus-

sion concerning sacrifice, Bruno Rontini shares his 

wisdom on the subject in the following way: "There's 

only one effectively redemptive sacrifice." came the 

answer, "the sacrifice of self-will to make room for 

the knowledge of God" (TMHS, p. 257). Sebastian was 

certain that he would never be able to relinquish his 

"will." Stimulated by his talks with Rontini, Barnack 

continues to fill his diary with thoughts on religion. 

Religious doctrines he considers a "handicap" but, 

in spite of them, 

a passionately persistent few continue to 
research to the point where they become awar e 
of the Intelligible Light and are united 
with the divine Ground. (TMHS, p. 262) 

It is at this point in the novel that readers 

are introduced to what Aldous Huxley considered the one 

true purpose in a person's life. The narrator is 

Sebastian Barnack, who proposes, 

that it is possible for human beings to love, 
know and, 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. (TMHS, p. 263) 

Although Sebastian argues that "people love their egos 

and don't wish to mortify them," he eventually succumbs 
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to following the "Mystic Way." In an insert to his 

diary entitled "Christmas Eve" he shares his ultimate 

spiritual experience when he writes: 

Today there was an almost effortless achieve
ment of silence--silence of intellect, silence 
of will, silence even of secret and subcon
scious cravings. Then a passage through 
these silences into the intensely active 
tranquility of the living and eternal 
Silence. . It was a kind of fusion with 
the harmonizing interval that creates and 
constitutes beauty. . . Somehow the partici-
pation and the experience persist even now 
as I write (TMHS, p. 268). 

The idea of a constant spiritual experience coupled 

with the individual's material world formed the basis 

for Huxley's campaign to inspire humans to realize their 

full potential. This could be accomplished, he proposed, 

by living within both worlds simultaneously. Documented 

instruction on how to achieve this state, however, does 

not appear in his novels until he writes Island (1963). 

Ape and Essence (1948) and The Genius and the 

Goddess (1955), two short novels, offer little mystical 

thought to their readers. A post-nuclear war setting 

creates the mood for Ape and Essence. In a world peopled 

with Apes, Huxley has created the antithesis of a world 

without God. This society is controlled by Belial, a 

satanic personification. Barnack hinted at Huxley's 

scheme in Time Must Have a Stop when he chronicled in 

his diary, 

cease being ignorant of what you are most 
assured, your glassy essence, and you will 
cease to be an angry ape, playing such 
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fantastic tricks before high heaven as 
make the angels weep. (TMHS, p. 266) 

The story is written like a movie script with a 

narrator who interjects ideas. The narrator identi-

fies what is lacking in the lives of the inhabitants. 

He infers that the sense of the divine is missing 

when he says, "only in the knowledge of his own 

Essence has any man ceased to be many monkeys." 

The main character, Dr. Poole, a botanist, with 

"the New Zealand Rediscovery Expedition to North 

America," gets lost and is absorbed into the satanic 

society. He establishes rapport with the Arch-Vicar 

who explains to Poole just how Belial was able to get 

hold of this world. He reveals that Belial "saw 

to it that mankind should make the worst of both 

worlds." This quote is in direct opposition to Huxley's 

quest for making the best of both worlds. 

Huxley's novel The Genius and the Goddess is nearly 

devoid of mystical reference, except for one character 

named "Ruth" who goes off into a "rapture" with a 

"beatific smile" on her lips and a face which "seemed 

to glow as with an inner light." 8 The novel is a short 

one and lacks Huxley's familiar finesse. Critic 

Jocelyn Brooke is especially caustic in her impressions 

of Huxley's later novels when she writes that after 

Point Counter Point, Huxley seemed to lose, 

something of his original sparkle. I felt 
sympathy for his successive preoccupations 
with scientific Utopias, pacifism and yoga; 
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his writing, moreover, began to show signs 
of tiredness, and his characteristics, 
mannerisms acquired, by compulsive repeti
tion, an air almost of self-parody.9 

Perhaps Brooke's impression of Huxley's later writing 

efforts is valid, but few would agree that Brave New 

World, After Many a Summer Dies the Swan or Island, show 

"signs of tiredness" on Huxley's part. Brooke does 

admit, however, that "there could be no doubt of his 

intellectual integrity or of his genuine concern for the 

future of humanity." 10 The concern for mankind is most 

evident in Huxley's novel Island. In it he has patterned 

an island society that is dedicated to realizing the 

ultimate in human potential. This they accomplish 

through frequent "Union" with God . • 
Fulfillment of 

the "Human Potential" had been the prime obsession of 

Aldous Huxley's later life. In his search for ways to 

achieve "Union", he had run the gamut of Eastern 

purification methods and psychedelic drugs. Although 

he tried very hard, Huxley never experienced a true 

union with God, yet his dream never died. "Union" was 

the answer and he knew it. 



Part Four 

Union and the Human Potential 

"Union" is the ultimate experience for a mystic. 

It is the moment in which the Self becomes one with 

the Divine Reality. Gone is the subject-object 

relationship that the individual enjoyed during the 

"Illumination" phase when visions are beheld. "It 

is a state of equilibrium, of purely spiritual life; 

characterized by peaceful joy, by enhanced powers, 

by intense certitude" (Q, p. 170). Huxley believed 

that only through achieving "Union" could individuals 

realize their full potential in all aspects of their 

lives. This fact is more than evident as readers 

make their way, chronologically, through Huxley novels. 

Progress along Underhill's "Mystic Way" began with 

the realization that the divine Reality exists in all 

humans. 

Individuals then yearn to get at the "source" 

and soon learn that the "Purgation" is the proper way 

to prepare themselves. The individual who is in the 

purified state is rewarded with ecstatic moments of 

"Illumination." Huxley's novels lead readers to believe 

that the final phase after Illumination is "Union." 

38 
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His protagonists never experience the intensity that 

Underhill describes as the "Divine Absence." This 

state, she asserts, can be found between the moment 

of "Illumination" and joyous "Union" with the divine. 

She also calls it "The Dark Night of the Soul." 

The occurrence is described as, 

The most intense period of that great 
swing-back into darkness which usually 
divides the •first mystic life, • or 
Illuminative Way, from the •second mystic 
life,• or Unitive Way, . a period of 
utter blankness and a stagnation, so far 
as mystical activity is concerned. (_Q, p. 381) 

"Union" not only became the predominant goal for the 

main characters in Huxley•s later novels but personall y 

for Huxley as well. As early as After Many a Summer 

Dies the Swan (1939), Huxley uses Professor Propter 

to express his thoughts on "ecstasy," or various 

aspects of union with "God, .. with .,Jehovah of the 

old testament, .. with the .,personal deity of orthodox 

Christianity, .. or with 11 Isvara or Brahaman" (AMS, 

p. 138). With the possible exception of Ape and Essence 

and The Genius and the Goddess, Huxley actively pursues 

the progression of the .,Mystic Way," and when he 

published Island (1962), Huxley finally gives his 

readers a look at what life would be like if 11 Union 11 

was a commonplace fact of life. 

The story takes place on 11 Pala, forbidden island;" 1 

forbidden especially to journalists. William Asquith 

Farnaby is one of the main characters. It is through 
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his eyes that the reader views Pala. Farnaby penetrates 

this unusual society by being shipwrecked. He is close 

to death from a fall from a rocky cliff and an en

counter with venomous snakes when he becomes aware 

that he has happened upon a most extraordinary place. 

He is found by two children who attempt to use a subtle 

psychological technique on him to help him overcome 

2 the fear caused by the snakes and the fall. 

Dr. Robert McPhail, resident physician, removes 

Farnaby to his horne for recovery. Not only does he 

mend, but Farnaby is introduced to a way of life 

completely different from the materialistic, insen-

sitive world he has previously known. Throughout the 

book he encounters many people who teach him various 

new concepts. Most of the ideas he absorbs have their 

origin in some form of mystical practice. Huxley has 

devoted the entire novel, Island, to mysticism and to 

the results humans can expect if their lives are centered 

around "the spirit." 

Initially, Farnaby notices mynah birds, trained to 

chant "Attention," "Here and Now" or "Karuna," which 

means "compassion" in Sanskrit. This chanting dis

tracts the listener from thoughts of past, future or of 

worry, hoping to keep him in the "Here and Now," on the 

level of the spirit. Susila McPhail, daughter-in-law 

of Dr. McPhail, offers Farnaby his next experience, 

designed not only to hasten his healing process, but 
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to arouse a sense of the divine Ground within him. 

Dr. McPhail had told Susila that Farnaby was "too 

clever to beli e v e in God or to be convinced of his 

mission." Surreptitiously, Susila guides Farnaby 

through a meditation technique to relax him. Through 

it all he experienced the following sensation: 

Life floating silently irresistibly into even 
fuller life, into living peace all the more 
profound, all the richer and stronger and 
more complete because it knows all your pain 
and unhappiness, knows them and takes the m 
into itself and makes them one with its 
own substance . . How silent the world had 
become! Silent with a deep crystalline 
silence, (.!_, p. 29) 

The values of the currently reigning Rani of Pala 

provide an interesting contrast to the genuine mystical 

life that the other Palanese enjoy. She is engaged in 

a "Crusade of the Spirit." Her main objective is to 

advance toward "psychic gifts and miraculous powers" 

(_I, p. 48). She is c e rtain she has spoken to God 

and must share his word with the rest of the world. 

To finance this crusade , she plans to sell Pala's oil 

rights. This move, plus the actions of her son, 

Murugan, the new Raja, ultimatel y destroys Pala, which 

is described as "an oasis of freedom and happiness 

an ideal society" (.!_, p. 55). The Rani mistakenl y 

contends that the Palanese need to be made miserable 

to "restore their faith in God" (.!_, p. 55). 

Slowly, Farnaby progresses along the "Mystic 

Way" through new acquaintances. A young man call e d 
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Ranga describes to him "Maithuna," the Yoga of love 

(I, p. 73). He explains that although the Palanese 

practice Buddhism, it "is shot through with-1'antra." 

Using Ranga's explanation of Maithuna Huxley begins 

to shape his theory of the Human Potential. The 

theme which has been established throughout all of 

Huxley's novels is the value he placed on the mysti-

cal experience as the way to realize the source of 

all creative and spiritual energies. Huxley 

realized, however, that to be in constant contact 

with this "Light." "Silence," to the exclusion of 

the conscious world would be of little value. Ranga 

offers the solution to the problem when he says, 

If you are a Tantrik, you don't renounce 
the world or deny its value; you don't 
try to escape into a Nirvana apart from 
life . . No, you accept the world, 
and you make use of it; you make use of 
everything you do, of everything that 
happens to you, of all the things you 
see and hear and taste and touch, as 
so many means to your liberation from 
the person of yourself (I, p. 74). 

The reason for practicing Maithuna is explained by 

Radha, Farnaby's nurse. She quotes Spinoza when she 

says, "'make the body capable of doing many things, ' 

she recited, 'This will help you perfect the mind 

and so to come to the intellectual love of God'" 

(I, p. 76). Maithuna is taught in the schools to 

the fifteen year olds so they will be able to practice 

birth control. Pala prided itself on its lack of 

overcrowding and its being able to feed all the people. 
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At this point in the novel, Huxley introduces 

the concept of "Moksha-me dicine " (_!, p. 138). Dr. 

McPhail calls it "the reality revealer, the truth 

and beauty pill." Huxley had knowledge of psychedelic 

drugs and their action through personal experience. 

In May of 1953, he personally ingested four tenths 

of a gram of Mescaline, 3 a derivative of Peyote, 

the cactus used in certain religious rites by a 

sect o f Mexican Indians. The drug, provided by 

Dr. Humphrey Osmond, was taken as a controlled 

expe riment with the doctor present. In an essay 

e ntitled "The Doors of Perception," Huxley describe d 

the e xperience whil e under the influence of the drug. 

The e xperiment proved to him that it was essential 

to expand the mental capacity in order to achieve 

the highest potential. He felt that he only used 

a small portion of his own potential and suspecte d 

that the use of psychedelics could tap his intell e ctual 

source. Huxley pursued his research using hims e lf 

as guinea pig while his wife or close friend acte d 

as a control. In the forward to Moksha, a book 

devoted to Huxley's psychedelic work, Dr. Humphrey 

Osmond outlined the research plans as follows: 

We planned to introduce some very talented 
people to psychedelics in a leisurely 
way and to use their reports as a source 
of information for gauging the best and 
safest way for employing these tools of 
mind expansion. ( ~' p. IX) 
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Until his death, Huxley experimented with either 

mescaline or LSD once or twice a year. He collaborate d 

with Humphrey Osmond, John Smythes and Abraham 

Hoffer during this time. 

They even approached the Ford Foundation for 

financial support but the project was turned down. 

Plans for a full scale, controlled research project 

then came to an end. In the 1960s, when Timothy Leary 

gained notoriety for his work with LSD, Huxley shared 

with him his own experiences and tried to influence 

Leary to exert more control over his experimentation. 

In a letter to Sybille Bedford, Humphrey Osmond writes: 

Aldous deplored the antics of young Timothy 
Leary, that enthusiast and high priest of 
the psychedelic cult. Aldous often tried 
to warn him; had urged him, for instance, 
without much success, to get his followers 
to desist from taking green LSD, a boot
legged liquid in plastic bottles which was 
circulating at the time. (AHB, p. 717) 

In Island, the young Raja, Murugan, calls the 

people who engage in the use of psychede lics the 

"Dope People" (.!_, p. 138). He believed that onl y 

through the lengthy process of purgation would people 

be able to experience Samadhi, the ultimate state 

for a Buddhist. Dr. McPhail utters Huxl eyan thoughts 

when he argues that the Moksha-medicine can give 

individuals "a glimpse of the world as it looks to 

someone who has been liberated from his bondage to 

the ego" (.!_, p. 140). McPhail and his associate, 

Vijaya, also defend the use of mind expanders for the 
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purpose of experimentation. They hope to discover 

what happens in an individual's brain when he passes 

"from a pre-mystical to a genuinely mystical state of 

mind" (.!_, p. 140)? They desire to study the "silent 

areas of the brain," and William Farnaby wonders just 

"how the silent areas respond." McPhail answers that 

he could only explain what it doesn't do. His explana-

tion literarily describes the state of "Union." 

They don't respond with visions or auditions, 
they don't respond with telepathy or clair
voyance or any other kind of parapsycholo
gical performance, none of that amusing pre
mystical stuff. Their response is the full
blown mystical experience . . You know-
One in all and All in one. The basic 
experience with its corollaries--boundless 
compassion, fathomless mystery and meaning. 
not to mention joy . . inexpressible joy. 
(.!_, p. 140) 

Huxley stresses "Union" with God all throughout 

Island, for a specific purpose. Achievement of 

"Union" was to ensure communion with the deep recesses 

of the mind and beyond, even into the universal 

consciousness. He stressed , however, that an individual 

had to be thoroughly prepared to achieve such a state. 

Education must begin at a very early age to put this 

power to its proper use. William Farnaby observes 

this methodical approach to education when he visits 

the New Rothamsted School. There he meets Mrs. 

Narayan, the Principal, and Mr. Chandra Menon, the 

Under Secretary of Education. Huxley uses the two 

educators to illustrate what a change in education, 
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coupled with the practice of "Union" could do to help 

a person to realize his complete potential. Mrs. 

Narayan says that to fulfill the objective of properly 

educating the young people, it must be defined "What are 

boys and girls for" (!, p. 206)? They had decided that 

in America, boys and girls are for "mass consumption." 

In Russia, they are for "strengthening the national 

state." It is the same in China, only more so, Mrs. 

Narayan states. Conversely, in Pala, boys and girls 

are for "actualization, for being turned into full 

blown human beings," fulfilling the old Raja's instruc-

tions to "Become what you really are. 

individuality" (_l._:._, p. 207). 

. beyond 

The approach they use considers that elementary 

education deals with ''individuals in their diversity" 

and higher education is devoted to "indiv iduals in 

their transcendant unity." This higher education 

was started in adolescence and given "concurrently 

with advanced elementary education" (!, p. 207). 

They teach the children about the anatomical, 

biochemical and psychological differences in humans 

and how "harmonious are these three factors" in people 

(!, p. 208). The main struggl e is to find a way to 

teach the children the importance of analytical thought 

without "killing their capacity for intense non-verbal 

experience" (!, p. 208) . Farnaby is fascinated how 

they study the children to ascertain which ones are 
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easily hypnotized. These children could be "the 

propagandist's predestined victims," or, if retrained, 

capable of a deep trance which allows them to "practice 

distorting time" (!, p. 209). Being able to distort 

time, Mrs. Narayan stated, allowed her to: 

cover more intellectual ground than I could 
possibly have covered if I'd had to do all 
my learning in the ordinary wa y . You can 
imagine what happens when somebody with a 
genius I.Q. is also capable of time distor
tion. The results are fantastic!(!, p. 211) 

They also teach the children how to interact with 

each other. They sort out the most shy, tense and 

introverted ones and little by little introduce 

children of their extreme. With time they all tolerate 

and understand one another. When the children ex-

perience hostile, negative energy they are taught to 

engage in "breathing games." Even more important, 

they are taught how to see elements of ''enlightenment" 

through cracks made "in the wall that separates our 

private selves from the shared, universal Buddha 

Nature." The cracks come when they have "violent 

feelings." The children are taught to be aware of 

how their feelings and desires affect what 
they experience of the outer world, and how 
their language habits affect not only their 
feelings and desires but even their sen
sations (!, p. 213). 

The Palanese are interested in training the whole 

"mind-body " because a conditioned human learns much 

quicker than an untrained person. 
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With regard to Ecology, the children were 

taught "Do as you would be done by" and r e lated ' this 

concept to all living things in the world (l, p. 218). 

In addition, they are asked to relate "botany to self-

knowledge." Children are instructed to observe a 

flower in the following way: 

as you'd never seen anything of the kind 
before, . Look at it alertly but 
passively, receptively, without labeling 
or judging or comparing. And as you look 
at it, inhale its mystery, breathe in 
the spirit of sense, the smell of the 
wisdom of the Other Shore.(l, p. 224) 

At all cost, the children are trained to be 

receptive. It was thought that "training in re-

ceptivity is the compliment and antidote to training 

in analysis and symbol manipulation . II Both 

elements are needed to grow into a "fully human 

being" (l, p. 224). Huxley had considered the 

subject of improving educational systems for man y 

years. In 1956, he was quoted as saying, 

The notion that one can educate young 
people without making any serious attempts 
to educate the psycho-physical instrument, 
b y means of which they do all their learning 
and living, seems on the face of it radi
cally absurd.(AHB, p. 593) 

He cited deficiencies in his own education and 

concluded "Like everyone else, I am functioning at 

only a fraction of my potential" (AHB, p. 593). 

As Island nears its end, Huxley offers us a 

mystical moment, as he has done in so many of his nove ls. 
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Since Island was so completely filled with the many 

facets of mystical life, William Farnaby's tran-

scendence under Moksha-medicine offers us a grand 

mystical finale to Huxley's exploration into the 

inexpressible Other World. Thus, it is evident that 

Farnaby's experience takes us through every step of 

Underhill's prescribed "Mystic Way." 

Having taken the drug, at Susila McPhail's 

house, he waits quietly for it to have effect. Upon 

hearing the kitchen clock strike twelve he thinks, 

the absurd, importunate bell has sounded 
at the heart of a timelessly present Event, 
of a Now that changed incessantly in a 
dimension, not of seconds and minutes, 
but of beauty, of significance, of inten
sity, of deepening mystery (!, p. 271). 

Farnaby was experiencing the awakening of the divine 

Ground. "Luminous Bliss" is what he called it. He 

suddenly felt that he had "an understanding of every-

thing, but without knowledge of anything" (!, p. 271). 

When using drugs to induce a mystical state, 

passage through the Purgation stage becomes unnec-

essary. Within what seemed like minutes, Farnaby 

passed into an "Illumination" phase. He describes the 

following occurrences: 

In a succession of revelations, the light 
grew brighter, the understanding deepened, 
the bliss became more impossibly, more 
unbearably intense (!, p. 271). 

When Susila asks him to describe what is happening he 

has trouble speaking. "Light" is all he can say. 
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She then asks if he is looking at the light. With difficulty 

he replies, "Not looking at it . . Being it, Being 

it . (L, p. 271). He begins to remember horrible 

things, times of anger and disgust over things he had 

done. In spite of these thoughts, he finds "within 

those flickering memories" a prevailing "firmament 

of bliss and peace and understanding" (l, p. 272). 

Susila then asks him if he feels happy. He does 

not answer. At that moment, "a surge of brighter 

radiance swept away all those flickering thoughts 

and memories. There was nothing new now except a 

crystalline transparency of bliss" (l, p. 272). 

As Farnaby enjoyed this peaceful state, Susila placed 

a record of Bach's Brandenburg Concerto on the phono

graph. He hears the music as if it were "unowned," 

no longer his property and with "an intensity of 

beauty, a depth of intrinsic meaning incomparably 

greater than anything he had ever found in the same 

music. . " (L, p. 274). Farnaby has visions of 

the nurse, Radha, sitting at the foot of the bed 

where Lakshmi lay dying. He sees an "endless suc

cession of separate forms." These forms were "charged 

with luminous bliss" and were more individualized. 

Colorful kaleidoscope visions began which Farnaby 

describes as "perpetual creation" (l, p. 277). 

At this point, Susila tells him he is making 

progress, but wants him to open his eyes to begin 
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"discovering what's what." She explains that he has 

only been seeing the "first what" and must now see the 

"second." The sensations Farnaby describes indicate 

that he has progressed to the state of "Divine Absence." 

He explains it this way : 

In his blissful state the mystery con
fronting him had deepened from inexpli
cable beauty to a consummation of shining 
alienness that filled him, as he looked, 
with a kind of metaphysical terraL(!, p. 278) 

Farnaby finally opens his eyes. All the furnishing 

of the room appear to be in an exaggerated state. 

Common place furniture and books became blazing and 

incredible to behold. The books he saw as narrow gems, 

"row after row like so many in a wall of the New 

Jerusalem" (!, p. 279). Farnaby wishes to linger in 

this heavenl y state but Susila insists that he become 

aware of the real things which surrounded him. One 

of the things he sees is a lizard. He sees it not 

as a lizard, but as "the Essential Horror" (!, p. 280). 

What had been blissful was now becoming "the actuality 

of hell." To his dismay he witnesses the bizarre 

brutality of copulating preying mantises who are 

subsequently eaten by the lizard. Although he tries 

to rid himself of the vision by closing his eyes, 

it multiplies into an infinite number of mantises 

and lizards reminiscent of the "Brown shirts marching 

through Berlin, a year before the war." He sees 

"Hitler" and "faces of young Nordic angels rapt in 
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the Beatific Vision" (!, p. 283). His horrible visions 

continue. He feels intense suffering, "the pain was 

incommunicable, the isolation complete" (!, p. 284). 

When the music ended, there was intense silence. 

Farnaby feels that the silence is "more sinister than 

the grisly little rococo death march which preceded it" 

(!, p. 285). Susila caresses his face to return his 

attention to the here and now. She tells him to look 

at her. He resists, wishing to stay within "the 

Clear Light of the Void." Susila teaches him that 

"the Void won't do you much good unless you can see its 

light . . in people." Huxley seems to use Susila 

as a voice to explain his own thoughts when she says, 

The Void is light; but it is also compassion. 
Greedy contemplatives want to possess 
themselves of the light without bothering 
about compassion. Merely good people try to 
be compassionate and refuse to bother about 
the light, as usual, it's a question of 
making the best of both worlds.(!, p. 287) 

Farnaby once again opens his eyes and this time beholds 

the face of Susila. He is amazed. When he looks at 

her he sees, 

a paradox of opposites indissolubly wedded, 
of light shining out of darkness, of darkness 
at the very heart of light. (!, p. 288) 

William Asquith Farnaby feels love. He finally under-

stands "what it means when they say 'God is love'" 

(!, p. 289). 

At the very end of the novel there are signs that 

the idyllic island of Pala is threatened with ruination 
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by forces from the neighboring country of Rendang. 

In spite of it all, Farnaby's transcendence remains. 

He feels "compassion--the clear light that, like 

everyone else, he had always chosen to be blind 

to, II He had learned that, 

there was this capacity even in a paranoic 
for intelligence, even in a devil worshiper 
for love; the fact that the ground of all 
being could be totally manifest in a flower
ing shrub, a human face; the fact that 
there was a light and that this light was 
also compassion (l, p. 294). 

Farnaby had achieved Union. Huxley had said it all. 



Conclusion 

On November 22, 1963, as the whole world reacted 

with shock and disbelief over the assassination of 

President John F. Kennedy, Aldous Leonard Huxley died. 

Those who knew him best would agree that this gentle 

and unassuming literary giant would have wished to 

die unobserved. In life, Huxley was never quite 

comfortable with his fame and would easily have been 

embarrassed over attention paid to his departure. 

The literary legacy which remains is immeasurable. 

The copious volumes of fiction, non-fiction, essays 

and poetry attest to the fact that he was, indeed, 

a man who had something to say, something to share. 

Like William Blake and other visionaries, Aldous Huxley 

strove to open the eyes of mankind throughout his 

lifetime. He was obsessed by the poor, pitiful 

condition of the "Human Situation" 1 ( AHB, p. 6 31 ) . 

Sybille Bedford writes that during a lecture series 

at the University of California Huxley revealed, 

"How much he anticipated, his concern about the 

human condition--that came through" (AHB, p. 634). 

Huxley's "concern" was evident in his earliest 

fiction, which Jerome Meckier says "was widely read 

for its shock value." 2 Huxley's satirical, judgmental 

54 
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approach to humans and their self-destructive habits 

offered a curious fascination for the readers of the 

1920s. Changes were seen in Huxley's literary approach 

during the 1930s and some felt that he was "abandoning 

the healthy cynicism previously identified with his 

work in favor of a facile religiosity" (Meckier, p. 166). 

Meckier reports that Time Magazine speculated, 

when Huxley died at 69 'shot through with 
cancer and LSD,' he could have met no 
stranger ghost on his final trip than his 
younger self. (Meckier, p. 166) 

Nothing could be further from the truth. As this study 

has shown, proof of a highly evolving Huxley, the author 

and man, is shown from his earliest novel, Crome Yellow, 

to his final statement, Island. Huxley grew intellec-

tually and spiritually with each year . 

Meckier offers a workable approach to studying 

Aldous Huxley's literary progress when he suggests, 

Any good book on Huxley must take into 
consideration the artist, the thinker, and 
the would-be mystic . The trick is to show 
the connections between these different 
but related roles. To argue that the thinker 
supersedes the artist at one point and that 
the mystic usurps the thinker at another may 
be expedient but it falsifies Huxley's 
development, a complicated process in which 
he undertook new pursuits without surrend
ering old one~ (Meckier, p. 166) 

The dominant reason for the changes in Huxley's 

literary approach appears to be his curiosity regarding 

mysticism. The match was struck in Crome Yellow (1921) 

which revealed the spark of divine inspiration for Denis 

Stone. With each novel his method of dealing with the 
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divine Ground matures. Simply stating that it exists 

is never enough for Huxley. With each story he explores 

what can be done with this potential. In After Many a 

Summer Dies the Swan, Professor Propter expresses Huxley's 

prescription for action. Propter says, 

'No human society can become conspicuously 
better than it is now, unless it contains a 
fair proportion of individuals who know that 
their humanity isn't the last word and who 
consciously attempt to transcend it' (AMS, p. 201). 

Huxley strove for personal transcendence, traveling 

slowly along the mystical path. As his work demonstrates, 

his progress is similar to the "Mystic Way" outlined by 

Evelyn Underhill. Examination of Huxley's novels has 

revealed this progress through his characters. Unlike 

Huxley, who never achieved true mystical '' Union," 

his protagonists enjoyed such moments. To be identified, 

however, is the reason he devoted all his attentions to 

making contact with the Divine. 

At a memorial gathering of Huxley's friends and 

admirers after his death, Isaiah Berlin offered a clear 

picture of Huxley's motive. He said that 

His hopes for men rested on the advance of 
self-knowledge: he feared that humanity would 
destroy itself by over-population or by 
violence. From this, only greater self
understanding would save them--above all, 
understanding of the intimate interplay of 
mental and physical forces--of man's place 
and function in nature--on which so much 
alternate light and darkness seemed to him 
to have been cast by science and by religion 

. He was sceptical of all those who 
have tried to systematize the broken glimpses 
of the truth that had been granted to mystics 
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and visionaries, of whom he thought as un
commonly sensitive or gifted or fortunate 
men whose power of vision could be cultivated 
and extended by devoted, assiduous practice 
( MV, p . l 4 7 ) • 

Huxley only made an attempt to lead the purgative life-

style that is needed for mystical purification. Instead 

he tried to minimize this effort using drugs. In this 

way he hoped to achieve a mystical state more quickly. 

In an essay Huxley wrote for Playboy Magazine entitled 

"Culture and the Individual" (1963), he put forth this 

plea, 

We must discover, and discover very soon, new 
energy sources for overcoming our society's 
psychological inertia, better solvents for 
liquifying the sludgy stickiness of an 
anachronistic state of mind. On the verbal 
level an education in the nature and limita
tions, the uses and abuses of language; on 
the wordless level an education in mental 
science and pure receptivity; and finally 
through the use of harmless psychedelics, a 
course of chemically triggered conversion 
experience or ecstasies--these, I believe 
will provide all the sources of mental energy, 
all the solvents of conceptual sludge, that 
an individual requires (~, p. 255-6). 

Huxley's experimentation with psychedelic drugs 

gained for him both negative and positive notoriety. 

The majority of the public never understood that his 

reason for promoting the mind-expanding drugs was to 

stimulate humans to fulfill their complete potential. 

Many assumed that he was only searching for personal 

escape from the ills of the world. Although becoming 

weaker from his fight against cancer of the throat, 

Huxley continued his crusade to raise the awareness 
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of humankind. He pleaded with those who shared his 

views to devote all their energies to studying "Human 

Potential " ( MV , p . l 2 l ) . Huxley unfortunately had no 

time left to realize his dream. 

His last published work was "Shakespeare and 

Religion." It is an essay more devoted to impending 

death than the title suggests. In spite of the extreme 

nature of his illness at this point, Huxley once more 

presents his life's goal when he writes, 

Our business is to wake up. We have to find 
ways in which to detect the whole of reality 
in the one illusory part which our self
centered consciousness permits us to see . 

. We must continually be on our watch for 
ways in which we may enlarge our consciousness. 
We must not attempt to live outside this world, 
which is given us, but we must somehow learn 
how to transform it and transfigure it. 
One must find a way of being in this world 
while not being of it. A way of living in 
time without being completely swallowed up 
in time (MV, p. 174). 

Huxley was one of the most clever and caring 

literary wonders of the twentieth century. His impact 

upon his readers is monumental. An in-depth study of 

this memorable human being and his works leaves one with 

an indelible commitment to his goal of realizing the full 

human potential. Julian Huxley, Aldous's brother, gave 

him a suitable tribute. He referred to him as, 

the greatest humanist of our perplexed era, 
the many-gifted man who in a chaotic age 
of intellectual, aesthetic, and moral 
irresponsibility, used his gifts to enrich 
man instead of to diminish him, to keep 
alight humanity's sense of responsibility 
for its own and the world's destiny and its 
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belief in itself and its vast unexplored 
potentialities (MV, p. 25). 

Huxley has inspired many to scholarly pursuits through 

his own example; i.e., his inexhaustible drive to acquire 

wisdom. This author is no exception. 
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Mysticism (Georgia: The University of Georgia Press, 

1970), p. 1. 

2 William James, The Varieties of Religious Experience 

(New York: The New American Library of World Literature, 

Inc., 1958), p. 294; hereafter cited as VRE within the 

text. 

3 Andrew M. Greeley, Ecstasy: A Way of Knowing (New 

Jersey: Prentice-Hall, Inc., 1974), p. 2. 

4 Aldous Huxley, Crome Ye llow (New York: Harper & 

Brothers, Publishers, 1971), p. 7; hereafter cited as 

CY within the text. 

5 Aldous Huxley, Antic Hay (New York: Bantam Books, 

Inc., 1953), p. 1; hereafter cited as AH within the text. 

6 Aldous Huxley, The Perennial Philosophy (New York: 

Harper & Row, Publishers, 1970), p. 29. 

7 Aldous Huxley, Those Barren Leaves (New York: 

Avon Book Division, The Hearst Corporation, 1925), 

p. 91; hereafter cited as TBL within the test. 
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Part Two 

1 Aldous Huxle y , The Devils of Loudun (New York: 

Harper & Row, Publishers, 1971), p. 77. 

2 Brian Finney, Christopher Isherwood: A Critical 

Biography (New York: Oxford University Press, 1979), 

pp. 175-6. 

3 Aldous Huxley , Point Counter Point (New York: 

Doubleday Doran & Company, Inc., 1928), p. 166; hereafter 

cited as PCP within the text. 

4 Bernard Bergonzi, "Life's Divisions: The Continuing 

Debate on Aldous Huxley ," Encounte r (July 1973), p. 67, 

and Evel yn Braden Hammond, Aldous Huxley: Syncre tic 

Synthesist, Diss. University of Southern California, 1974. 

5 Aldous Huxle y , Brave Ne w World (New York: Bantam 

Books, Inc., 1953), p. 45; hereafte r cited as BNW within 

the text. 

6 The Upanishads, trans. Swami Prabhavananda and 

Frederick Manchester (New York: The Ne w American Library , 

1957), p. 120; hereafter cited as TU within the text. 

7 Aldous Huxley, Eyeless in Gaza (New York: Bantam 

Books, 1964), p. 349; hereafter cited as EIG within the t e xt. 

8 John Ferguson, Encyclopedia of Mysticism and Mystery 

Religions (New York: The Crossroad Publishing Company, 

1982), p. 205. 

Part Three 

1 Emile Boutroux, Historical Studies in Philosophy, 
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trans. Fred Rothwell (London: Macmillan and Co., Limited, 

1912), p. 171. "Four times the heaven ly light was revealed 

to him, when he saw either Christ or the eternal Virgin; 

during the few moments these visions lasted he learned more 

than he would have done had he attended classes for years . 

. He wrote 'written by divine enlightenment' in front 

of each of his books." 

2 Mark Schorer, William Blake: The Politics of Vision 

(New York: Random House, Inc., 1959), p. 76. In describing 

Blake's affinity for having visionary experiences and then 

recording them he wrote, "Blake, clearl y , had no conception 

\vhatever of ineffable experiences , and no struggle whatever 

to express the experiences he had. Metaphor he found 

perfectly congenial to his purposes, and language perfectly 

amenable to vision." 

3 Aldous Huxley, Moksha ed. Michael Horowitz and Cynthia 

Palmer (Los Angeles: J. P. Tarcher, Inc., 1977), p. 61; 

hereafter cited as M within the text. 

L1 
· Laura Archera Huxley, The Timeless Moment (New York: 

Farrar, Straus & Giroux, 1968), pp. 273-4; hereafter cited 

as TM within the text. 

5 Aldous Huxley, After Many A Summer Dies The Swan 

(London: Chatto, Jonathan Cape, Ltd., 1976), p. 83; 

hereafter cited as AMS within the text. 

6 w. Y. Evans-Wentz, The Tibetan Book of the Dead 

(New York: Oxford University Press, 1960), p. 95 . 

"Oh, nobly-born . . listen. Now thou art experiencing 



64 

the Radiance of the Clear Light of Pure Reality . Recognize 

it. Oh, nobly-born, thy present intellect, in real nature 

void, not formed into anything as regards characteristics 

or colour, naturally Void, is the very Reality, the All-good." 

7 Aldous Huxley, Time Must Have a Stop (New York: Harper 

& Row, Publishers, 1965), p. 157; hereafter cited as TMHS 

within the text. 

8 Aldous Huxley, The Genius and the Goddess (New York: 

Bantam Books, 1969), p. 35. 

9 Jocelyn Brooke, "The Wicked Uncle: an Appreciation of 

Aldous Huxley," Listener , 12 Dec. 1963, p. 991 

10 Brooke, p. 991. 

Part Four 

l Aldous Huxley, Island (New York: Harper & Row, 

Publishers, 1972), p. 96; hereafter cited as I within the 

text. 

2 TM, p. 7, "In the first chapter of Island, his nove l 

about a possible Utopia , the hero, shipwrecked and wounded, 

is found semiconscious by two children, who give him 

psychological first aid, a basic dianetic technique." 

3 Aldous Huxley, The Doors of Perception/ Heaven and Hell 

(New York: Harper & Row, Publishers, 1963), p. 12. 

Conclusion 

1 "The Human Situation" was the theme of a lecture 

series delivered by Huxley at the University of California 
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at Santa Barbara from February to May and again from 

September to December, 1959. The subjects were, "the 

make up of the individual, his latent potentialities and 

what he might do about their realization, the relation 

between concept and datum, the nature of art . II 

2 k. Jerome Mec ler, "Housebreaking Huxley: Saint Versus 

Satirist," Mosaic, 5, IV, p. 166; hereafter cited as Meckier 

within the text. 
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