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Preface

I HAD already begun to write this book when I discovered that
I had first to come to terms with another completely neglected
historical development. My starting point had been an attempt to
verify or disprove some of the claims made about a relationship
between Nazism and the occult. My puzzlement grew with every ad-
vance in knowledge. Some relationship obviously existed, but it was
not that of popular superstition. An acquaintanceship with occult
habits of thought began to reveal esoteric lore in the most unlikely
places. What did this mean? I soon discovered that despite the im-
mense amount of material on the subject, no one had bothered to dis-
cover what “'the occult’ in fact is. So my first step toward understan-
ding the problems discussed in this book was a preliminary quest for
the meaning of the “occult” and its extraordinary revival at the end
of the last century.

The result of this first investigation was The Occult Under-
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ground.* The Occult Establishment is less a sequel than a compan-
ion volume, and it is not necessary to have read The Occult
Underground in order to follow the argument of the present book:
the introduction and the first chapter contain all the information
needed to show the role of the occult in the developments with which
it is concerned. Neither will those who have read The Occult
Underground find more than a few pages of inevitable repetition.
The author believes that the arguments of either book will be greatly
illuminated by those of the other.

The Occult Underground was concerned with a general crisis of
[9th-century thought, of which the most important aspect was the
specifically occult revival. The Occult Establishment is also con-
cerned with the occult—but the occult in politics and society, and in
supposedly *‘scientific” or *‘rationalist” theories of man and the uni-
verse which appear to have nothing to do with the irrational at all.
In one sense, the influence of the “occult” or mystical is only one
part of a process that has many other aspects; it might be argued, for
example, that Albert Einstein was as much the father of the Yippies
as the grand old men of the Occult Revival. In this there would be
some truth—as indeed there is in the statement that Metternich or
Messaens or Mickey Mouse has a direct relationship to Adolf
Hitler. But for the purpose of coherent narrative, it is necessary to
use a tangible key to unlock the door of huge and intangible changes;
and the understanding of the occult Underground has proved such a
tangible key.

The book itself will show the relevance of this Underground to
mainstream history. But apart from numerous specific examples, the
occult has as a category one great advantage over other “keys™ to
broad historical developments. It is more comprehensive. That is,
the obsessive quality of occult beliefs results almost invariably in
their domination of their possessor’s mind Even the most cir-
cumspect analyses of honto economicus or man the political animal
must often ignore the fact that all human beings have other sides to
their natures than that specifically under discussion. Economic man
may also be a lay preacher, a collector of sculpture, or a Ping-Pong

*First published in the U.K. as The Flight from Reason (Macdonald, 1971} and in the
U.S.A. as The Occult Underground (Library Press/Open Court, 1974).
[}
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champion; and just conceivably these other aspects of his life may
one day be treated in histories of religion, art, or table tennis. The
whole man escapes. While it is obvious that to write the history of
“the whole man” is impossible—particularly in the fragmented
modern world—the occultist considered as occultist has considerable
advantages over other such partial constructs of the historical im-
agination. He is no less likely to be involved in activities that have lit-
tle to do with his occultism. But in aspects of his life that concern any
philosophical or ideological alignment, his occult ideas are liable to
play a leading part. If influential people are discovered to harbor oc-
cult ideas, it is quite reasonable to take these ideas as an index of a
wider attitude to the broader questions of life and thus to arrive at an
approximate “history of some men seen whole.” For, fundamental-
ly, occult beliefs often imply an all-embracing world-view of the sort
that was once associated with religious faith and is today demanded
by totalitarian politics.

It may be difficult to believe that ideas of the sort discussed in this
book ever take active form. This is the result of modern orthodoxy,
by which metaphysics is rigorously separated from the affairs of
everyday life, and also of the sort of “*history of ideas™ that considers
ideas in some limbo divorced from the human possessors of the
minds that conceive them. I have attempted to avoid this brand of
“intellectual history’ and to show that unorthodox ideas are power-
ful forces to move men: indeed particularly powerful the more un-
orthodox they are, because of the increased effort that is demanded
to present them favorably to others.

In no sense can The Occult Establishment claim to be anything
more than a partial study of the developments with which it is con-
cerned. A complete examination of what I have called “illuminated
politics” would occupy more space than this book itself, while the
chronological limits of the study are frequently overstepped in order
to relate developments to the earlier occult revival. The reader may,
of course, read as he chooses, but a large part of the argument is
cumulative—for example, it will be difficult to appreciate the
relationship of psychoanalysis and the occult, if the pervasiveness of
occult theory in the backyards of the European mind has not been
fully appreciated. The author would be grateful for readers whose
judgment is passed on the argument as a whole.
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It should hardly be necessary to add this last caution, but in self-
defense 1 must do so. Nowhere do 1 maintain that secret societies or
hidden hands direct the course of history. That is a pastime I leave to
those often delightful, sometimes terrifying, always dedicated men,
the High Irrationalists.

[ owe thanks to the librarians and staffs of the University Library,
Cambridge; the British Museum; the London Library; the Institute
of Contemporary History, Wiener Library; the Welcome Library for
the History of Medicine; the Bundesarchiv, Koblenz; the Bayerische
Staatsbibliothek, Munich; the Warburg Institute, University of Lon-
don: and to Mr. Wesencraft of the Harry Price Library, the Senate
House, University of London.

I am particularly indebted to Dr. Michael Weaver and the
American Documentation Centre of the University of Exeter.

So many people may find their ideas in the distorting mirror of
these pages, that I shall content myself with generally expressing my
gratitude to all those who have answered my queries with
remarkable patience. Of firsthand informants, several have asked to
remain anonymous. But I am very grateful to John Hargrave for
answering a barrage of questions on the little-known developments
outlined in Chapter 111 and to Liz Cowgill who provided me with an
invaluable translation of the document known as “The Secret of the
Jews.”

Two particular debts remain to be acknowledged. Largely in
response to the suggestion of Francis King, I began to consider the
developments of English illuminated politics discussed in Chapter
T1I; and his generous handing over of his discovery of the pamphlet
The Hebrew Talisman enabled me to complete my argument about
the nature of The Protocols of Zion.

Ellic Howe not only encouraged the enterprise from beginning to
end but allowed me to trample over the fields he has so expertly
tilled. He has helped me with the names of informants and with the
loan of books, information, and unique documentary material. The
passages in this book dealing with Germany could not have been
written without the help of material laboriously gathered for his
forthcoming Lunatic Fringe in Germany 1890-1925. The fact that we
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differed on the interpretation of evidence has nowhere hampered his
generosity.

For all eccentricities and downright mistakes I alone am responsi-
ble.

JW.
London
June 1973



Introduction

The Struggle
for the Irrational

The Flight from Reason—The Occult as Rejected Knowledge
—Secular Religions—The First World War and the Failure of
Rationalism—The Occult and 'Hluminated Politics”—The Con-
sistency of the Irrational

T HE present century has both physical and intellectual conflicts
that rival those of past ages in terms of blood shed or ink spilled.
Historians of the future will have to decide whether the more obvious
eruptions are significant in themselves or whether they represent
aspects of a greater process that relates them all. This book attempts
to anticipate the verdict of history by suggesting that one of the
greatest battles fought in the 20th century has been that between the
forces of rationalism and those of unreason. The battlefield is un-
defined, the weapons unhandy, and the outcome uncertain.

The struggle toward an irrational interpretation of life can be
noticed at certain points in history, It remains largely unremarked
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by many of those who engage in it. This is because the human func-
tion of which it is the result—the attempt to impose meaning on the
self and its environment—most often remains unconscious, much
as vital bodily processes like the heartbeat or the cleansing of the
bloodstream by the liver remain unnoticed until they start to go
wrong. Man’s efforts to put himself in some sort of secure
relationship with the universe seem to be as indispensable to him as
the action of the liver or the circulation of the blood. When large
numbers of people together are afflicted with doubt, angst, ennui,
loss of purpose, or whatever term is to be applied to a condition of
mental insecurity, their attempts to provide satisfactory ex-
planations of the human condition take on a frantic aspect. It is in
such a situation of crisis that the struggle for the irrational begins.
The more support that can be obtained for any point of view, the
more the chance of convincing others that it is “true” or “‘real.””
And so the struggle is carried on with a peculiar desperation. The
visions of reality that the irrationalists would have us accept can be
wildly divergent—and there are several which should not be rejected
out of hand—but they share a common fear or mistrust of what they
see as the prevailing wisdom. Their ideas of exactly what constitutes
the prevailing wisdom are often completely out of date, for the
struggle for the irrational in this century has its roots in the crisis of
consciousness of the last.

Our present predicament is partly the outcome of a historical
development that I have called “the flight from reason™ and which
manifested itself during the 19th century as a reaction to patterns of
thought and society that were emerging as a product of 18th-century
rationalism. Social and economic change engendered fear both in
classes that were liable to profit and those that were liable to lose by
far-reaching alterations in society. Scientific and philosophical
developments deprived man of his divine image and replaced it with
that of an ape. Security of political ordering or religious faith
became increasingly tenuous, and the burden of responsibility on the
individual grew more difficult to bear with every access of personal
freedom.? The resulting crisis of human consciousness produced a
revulsion from the methods of thought and action that were respon-
sible for the insecurity of Western man. Because these were seen as
rationalism and materialism, the reaction from what was un-
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palatable and new took the form of a rejection of Reason, a resurrec-
tion of faith and the spontaneous generation of causes of an exalted
or mystical nature, whose concepts might be no less religious for be-
ing clothed in the vocabulary of politics.

The flight from reason cannot be accurately dated. But it is possible
to say that from the time of Napoleon’s defeat until the vast eruption
of 1848, the new irrationalism achieved its first successes, and that
the latter half of the last century saw the progressive advance of the
irrational to a position which, by the 1890s, was one of perceptible
hysteria. It is certain that the process had occurred before and that it
is still going on. What psychologists have referred to simply as “anx-
iety” is now known as “future shock,” a condition defined by its dis-
coverer as ‘“‘the dizzying sensation brought on by the premature
arrival of the future.” This expression of contemporary anxiety

might stand as well for the 19th-century crisis of consciousness as for
that of today.

By changing our relationship to the resources that sur-
round us, by violently expanding the scope of change, and,
most crucially, by accelerating its pace, we have broken
irretrievably with the past. We have cut ourselves off from the
old ways of thinking, of feeling, of adapting. We have set the
stage for a completely new society and we are now racing
towards it.?

Although it might well be argued that the dangers of a
hypothetical future carry less weight with the mass of humanity than
the perceptible discomforts of the present, it is important that this
condition has received contemporary expression. It remains impossi-
ble to understand this modern dilemma fully without realizing that it
is only one symptom of a disease that was contracted over a hundred
years ago.

The rejection of Reason as a category of thought involved the re-
Jection of the society whose weapon Reason was. The Establishment
culture of late I19th-century Europe—based on capitalism, in-
dividualism, and the pursuit of profit—was confronted with a selec-
tion of idealisms whose kingdoms were not of this world, whose
categories of thought were apocalyptic, were based on visions of
absolute values and drew sustenance from traditions of thinking
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that have, through historical accident, remained rejected through-
out the course of European history. This Underground of rejected
knowledge, comprising heretical religious positions, defeated social
schemes, abandoned sciences, and neglected modes of speculation,
has as its core the varied collection of doctrines that can be combined
in a bewildering variety of ways and that is known as the occult. The
ocecult is diametrically opposed to the type of society and the ways of
thought that were represented by the Establishment culture of the
late European industrial revolution. It was only natural that those
who revolted against the direction in which that society appeared to
be heading would turn for support and philosophical justification to
a perennial Underground of rejected knowledge, which had tra-
ditionally furnished an armory for thinkers of an idealistic stamp.
It was natural, too, for those elements of society that found
themselves excluded by the Established social order to make
alliances with the protagonists of anti-Establishment methods of
thought. It therefore came about—of course this scheme, like all
such schemes, is not rigid—that the Establishment, whose collapse
produced such a widespread feeling of anxiety, was challenged ever
more strongly by the emergent Underground of Europe.*

The importance of this Underground of rejected knowledge can
scarcely be overestimated. Its inmates, and their philosophies, can
tell us more about ourselves and our Established civilizations than
many direct studies of such societies themselves. Often the analysis
may amount to no more than a combing of the trash cans of
society—but it is well-known that garbage men are often con-
noisseurs of human nature. Not infrequently, however, an examina-
tion of the Underground may leave the inquirer thoughtful as to the
precise reasons why a particular power of the occult conflation has
found no place in the society that rejected it. He may come to the
conclusion that sometimes such products of human endeavor are
branded anathema because they have offended against our most
jealously guarded inheritance—those implicit assumptions of our liv-
ing, which are not criticized simply because they are not pgrc&ived.
The occult is the mirror image of society: an inevitable mirror image.

In the 19th century, the crisis of consciousness presented itself to
many people chiefly in a religious form. For this there were two rea-
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sons. _The: first was the inherited tendency—which can still be easily
perce;ved—for mankind to think in religious terms. The second was
the historical fact that the certainties most obviously threatened by
theh new methods of thought were those of the Christian religion
"ﬂ:’h]ﬂ+h had itself been for centuries the established interpretation DE'
I1ﬁ:‘ in Eumpe. During the period that saw the emergence of the
rationalist-materialist-industrialist society against which the 19th-
century irrationalists reacted, the Christian religion had continued to
be }mec! l_:ry the European Establishment as a convenient means of
maintaining the social ordering. But with the de facto appearance of
a new sort of society in which power came to depend more and more
upon neg?tiable capital, the social sanctions of the Christian religion
were nullified at the same time as the literal truth of Holy Writ was
sub]_ected to scientific scrutiny. It was, therefore, often to the more
obviously religious aspects of the Underground of rejected
kn_c-j.v]f;dga that the 19th-century rebels turned, to reinforce a solid
?dlflce turned unexpectedly to flux. Not only were the earl
1r1'a_l:ianaiists preeminently concerned with saving their souls bu}l;
their attempts to repair or reform the tottering social fabric be.:;r the
s}amp of the religious approach. In the non-Christian religious at-
tlti}dcs wl‘_tich form the nucleus of occult tradition, they discovered
philosophical approaches that could be turned to gm{f use against
the monster of materialist society. As the concern of opponents of
the Egabliahed order turned increasingly away from individual
Za]vatn:tm”and lWught the conditions of collective security, the fun-
amentally religious a I : inevi 1
cament tr};ﬂsfﬁmcﬂ_ pproach did not alter, although inevitably it
One turn-of-the-century observer who noticed this tendency was
Gustave ]._e Bon, whose book The Crowd furnished several Fascist
}aadf_:rs w:th_a remarkably effective source of inspiration. Although
not impresstve to modern sociologists or valid for all periods of
hlst-?ry, the principles of Le Bon proved themselves capable of an ap-
pallmgly_direct application, which says much for the acuteness of hrijs
observation of his own time. ““Many people,” wrote Le Bon in the
mld‘d‘!e_ of the First World War, “used to consider our period as a
positivist age which obeyed only reason. Experience came to show
that _Ihe world had remained governed by the most chimerical
Utopias.” Mystical power was the force to move men. “The most
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certain truths of reason only acquire popular prestige after having
disguised themselves in a mystical form.”* As early as 1896, he had
proclaimed: “A person is not religious solely when he worships a
divinity but when he puts all the resources of his mind, the complete
submission of his will, and the whole-souled ardor of fanaticism at
the service of a cause or an individual who becomes the goal and
guide of his thoughts and actions.”® Nihilists, Freemasons,
socialists, and other “‘adepts of political sects”” he characterized as
“religious beings having lost old beliefs, but unable to do without a
creed to orient their thoughts.”” The chief disadvantage of socialism
was that its gods were abstract: “If it possessed some precise divinity
to worship, its success would be very much more rapid.” It requires
only the most rudimentary knowledge of subsequent history to see
how his opinions might be regarded as amply confirmed.

Among the various attempts to provide a coherent and comforting
interpretation of the human situation during the 19th century, there
were thus several varieties of secular religion, whose devotees were
implacably opposed to the Establishment version of reality, and
who, from the point of view of the proverbial man in the street were
idealistic, impractical, and frequently more religious than political.
Often the actions of the socially rejected, identifying themselves with
the sustaining Underground of rejected knowledge, provide evidence
for the theories of Le Bon about mass manipulation. The struggle
between rationalist and irrationalist interpretations of the universe
may be hottest where it is unperceived.

The crisis that had slowly been developing during the 19th century
was precipitated by the carnage of 1914-18. The pragmatic method
was seen by many observers to be irreparably damaged: the war was
the culmination of Realpolitik, the mutual destruction of the
ironclads of rationalism and materialism. Toward the end of the war
occurred a shattering event: the revolution in Russia, which
presented to Europe a new form of society, which had previously
only existed briefly in France. This was theocracy—the God-
orientated state—but with the People made divine. In the escape
from an unpalatable social ordering, as in the escape from the order
of the Christian God, freedom was too dangerous a commodity to
play with.

Disillusionment provoked by the war combined with the political
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situation provoked by the Treaty of Versailles to augment the crisis
of consciousness of prewar days. Uncertainty as to man’s position in
the universe was made more palpable by specific uncertainty as to
his political and social future. What modus vivendi might be
reached, what structure placed on the human components of state or
nation? The justification of political procedures had been called into
question by the war, and demands for a new society from “Left” and
“Right”—such labels have little meaning in our present context
—implied more often than not the vision of a new philosophical
basis for that society: new morals, new values, new men. Laissez-
faire and ad hoc measures were no longer effective in creating the
necessary illusion of stability. Events demanded ideological pro-
grams to support the political. To the providing of bread and cir-
cuses, governments had once more to join the ancient responsibility
of providing a belief,

Because the method that was seen as having failed was pragmatic,
materialist, and rational, the systems projected to repair its record of
failure were often of a preconceived, idealistic, and irrational
character. That such systems had earlier attracted to themselves the
Underground of rejected knowledge, I have already shown. That
they did so again after the First World War is the contention of this
book. As in the 19th century the revival of occult beliefs and prac-
tices formed a major part of the flight from reason, so the occult
plays a leading part in our consideration of the later period. But,
whereas in the earlier period the occult seemed to provide solutions
to a crisis of consciousness that was fundamentally religious in char-
acter, after the First World War the problems with which rejected
knowledge became entangled were the more imminent concerns
of ethics and social order. It is important that the use made of the oc-
cult in this book should be clear at the outset. When occult ideas are
found tangled up with political and social projects, they indicate a
sort of thinking which it is convenient to call ““illuminated,” a defini-
tion of reality that transcends the materialist point of view, and the
emergence of the rejected—both in terms of ideas and of men—into
unaccustomed positions of prominence. In the period under discus-
sion, the sort of elements that had in the 19th century formed an
Underground of opposition to a materialist Establishment pene-
trated dominant positions in society with astonishing success.

The justification for paying so much attention to the occult is not
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only that it crops up again and again demanding to be assessed, Of
its nature it frequently entails matters that come under the headings
of faith and religion. The occult, therefore, embodies basic attitudes
toward both universal questions and historical conditions. In the
“occult” response to historical stimuli is found a factor common to
many more sharply defined responses articulated in fields as diverse
as the writing of history, theories of aesthetics, political manifestos,
or the healing of the mind. A *‘religious’ position may represent a
primary and relatively undefined impulse, which can either become
codified into theology or allow its drive to become transformed into
specific areas of human activity—politics, society, the realms of
material possibilities. In the historical conditions of the past hundred
years, the prominent place occupied by specifically “‘occult”™ forms
of religious response is a basic indicator to the nature of other at-
titudes with which the occult has become entwined. Because the fun-
damentally “occult” is so often found tangled up with what will be
called “illuminated” politics, scholarship, or social theory, such
positions can best be understood by a preliminary understanding of
their common occult denominator.

For Gustave Le Bon, mystical logic formed a state of mental func-
tioning inferior to rational thought. The advance of science he con-
sidered as having slowly but surely driven back the frontiers of the
mystical, which had been forced to take refuge in areas outside scien-
tific jurisdiction. But he never tired of reiterating the dangers of
human susceptibility to the mysterious. One of his examples was the
“unlimited credulity of certain savants™ in occult matters generally
and Spiritualism in particular. Le Bon himself had helped on one oc-
casion to expose the medium Eusapia Palladino, and he had a poor
opinion of Spiritualism. But in order to explain the credulity of other
distinguished academics, he was forced to admit that their gullibility
was a mental state to which anyone might fall prey. They must not
forget, he warned his readers, that the rational and the mystical
temperaments often coexist, operating within their separate forms of
logic. The academics who became converted to Spiritualism made
the mental change of gear involuntarily; but once entered into the
“cycle of belief™ there they became anchored.® This description of
the conversion experience can apply equally well to adepts of the less
religious forms of rejected knowledge. The universe they inhabit
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obeys a logic that is unlike that of the rationalist universe of mutual-
ly agreed discourse and cannot be understood as logical in its terms.
It is, nevertheless, crucial to realize that its own laws are as consis-
tent as those more commonly accepted as “logical”; for to call an
Irrationalist “*‘mad” is to prevent any possibility of understanding his
universe.

The crisis that gave power to the Irrationalists was intimately con-
nected with the occult revival of the 19th century, In the battle to
define reality, to impose an often transcendental vision on the im-
manently real, the viewpoints of what were once tiny minorities have
played an extraordinary part. Because the weapons and the state of
mind of the combatants are unfamiliar, it is necessary first to in-
troduce some specific examples and general considerations, which
apply to the world of the irrational in the period after the First World
War. This will necessarily appear impressionistic; but there is no
other way of making sure that the reader is equipped with the
background necessary to understand—to take a few examples—the
components of early Nazism, some directions of psychoanalysis, the
rebellion of the hippies, or the urgencies of flying saucers.“The oc-
cult” has been defined as “‘rejected knowledge.” This means that
knowledge of a potentially valuable kind may be classified as “oc-
cult” just as easily as knowledge once accepted but now discarded as
primitive, facile, or simply mistaken. The term is so loose and all-
embracing that it can be made to cover Spiritualism, Theosophy,
countless Eastern (and not so Eastern) cults; varieties of Christian
sectarianism and the esoteric pursuits of magic, alchemy and
astrology; also the pseudo-sciences such as Baron Reichenbach’s
Odic Force or the screens invented by Dr. Walter Kilner for seeing
the human aura. All these subdivisions of the occult will recur in the
following pages. In the battle to define reality, to impose an often
transcendental vision on the immanently real, the viewpoints of what
were once tiny minorities have played an extraordinary part.

Although such bodies of opinion are frequently in direct conflict
with one another, very often they share one common belief: the idea
of “spiritual development.” This concept has assumed great
significance in the ideological struggles of this century; for in the
crisis of consciousness from which this argument takes its starting-
point the governing factor is anxiety induced by change. This means
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that people thinking about—or even unconsciously, reacting
against—what seemed intolerable social conditions were faced by a
confrontation with time.

Put in the abstract this may seem a concern of little relevance to
any but philosophers. But in concrete terms it means that a man has
to decide at the simplest level whether things are going to get better
or not, and what he can do about his life’s situation. Presented with a
society of which he disapproves, he must decide in what manner this
may in its turn be altered to produce a better life. Does the best hope
lie in creating new institutions to regulate society? or in the gradual
inculcation of a new sort of ethics? or in a struggle to improve the
nature of man itself—a suppression of the old Adam by the new
superman? Of course, this problem is always faced by those dis-
satisfied with their present conditions. But because the crisis of con-
sciousness was occasioned so greatly by the conscious or unconscious
perception of change, the ultimate possible change began to appear
to many reformers the only fruitful method of attack. This was the
changing of man himself—the perfection of the human being, so
palpably imperfect and self-destructive.

This possibility presented itself forcefully because the 19th-
century crisis had as one of its catalysts the Darwinian theory of
evolution. If man had evolved from the ape he might be improved
progressively until homo superior was as far removed from the puny
creature of the present day as homo sapiens from his ignoble
ancestor. Most commonly this idea was expressed in one or another
form of “‘Social Darwinianism” which visualized a selective 1m-
provement of the “*best” strains in humanity by a breeding program
or by encouraging the “survival of the fittest.”” What is almost
always ignored is that at the same time as theorists began to seek for
ways to improve the human animal, others began to apply Darwin to
traditional notions of the human being—a creature with an immortal
soul or a divine destiny.

It is commonly held that the idea of “progress” was born in the
16th century, when Europeans were proud to think that they were
recovering some of the lost knowledge of antiquity and were rapidly
improving civilization from the static position it had maintained dur-
ing the Middle Ages.® This may be true as far as man’s view of socie-
ty as a whole is concerned. But the idea of individual progress is con-
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siderably older. It is found as the cardinal point in all mystical texts
of the Middle Ages and relates to the successive stages of the
mystical ascent toward God.!® The doctrine of ““spiritual progress”
was resurrected by the prophets of the 19th-century occult revival.
Theosophists, magicians, and mystics of all sorts eagerly affirmed
that in following their various systems they were emulating the saints
of all religions and cultures in approaching Divinity, One influential
writer on occult subjects was Baron Carl Du Prel, and he was merely
codifying a widespread body of opinion when he decided that:

As a further development of physical organisation beyond the
human is highly improbable, it is to psychical indications in
man that we have to look for the field of future evolution.
Darwinism has thus dealt with but one half of the task
prescribed by the doctrine of evolution; to solve the other the
abnormal functions of the human psyche must be drawn into
consideration.’

On one level the immense popularity of Spiritualism was hailed as
heralding a new age in which man would concentrate on the
neglected “‘spiritual” aspects of existence—although most sup-
porters of this theory declined to state how sitting around in dimly lit
rooms listening to the travels of uncles and grandmothers in the
realms beyond would greatly assist the dawn of the new era. On
another level entirely were the vitalists of various descriptions, most
of whom followed the theories of Henri Bergson. His L’ Evolution
créatrice appeared in 1907, but his ideas had begun to influence
French intellectuals as early as 1897.'? Like Bergson himself, his
most notable followers were interested in psychical research. Hans
Driesch presided over international conferences on the subject, while
William McDougall followed the originator of vitalism in becoming
president of the London Society for Psychical Research, From a
specifically religious viewpoint Bergson’s doctrine of evolution
(perpetuated by a mysterious élan vital) gave strength to the Catholic
revival while at the same time acting as the point of departure for the
unorthodox speculations of Teilhard de Chardin.'® The appeal of
Bergson to those shaken by the loss of their status as the privileged of
God was immense. Evolution did not stop with man as he was then
known, and such a continuing process might even grant the qualified
immortality of Bergson’s assurance that *‘the whole of humanity, the
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space and time, is one immense army galloping beside and before
and behind each of us in an overwhelming charge able to beat down
every resistance and clear the most formidable obstacles, perhaps
even death.”!*

This element of hope was shared by the occultists. They often
made great use of Bergson to support their extension of the idea of
“spiritual progress” to cover more than the traditional ascent of the
soul toward God. Magicians, mystics, and alchemists needed to do
no more than apply their traditional terminology to the body of
mankind. Theosophists elaborated a complex doctrine of man’s
spiritual evolution through successive races. There were countless
personal syntheses of occult doctrine and Darwinian science. One
such was that of W. E. Evans-Wentz, who in his travels in search of
fairy lore constructed his *‘Celtic esoteric theory of evolution™ which
embodied the belief that “the gods are beings which once were men,
and the actual race of men will in time become gods.”!* The impor-
tance of the various concepts of supernatural evolution which cir-
culated at the same time as more materialist applications of
Darwin’s theory, is that the area in which they were current was that
of the Progressive Underground where occultists and idealistic social
reformers met and mingled. The esoteric idea of the *‘spiritual
development” of the individual man could be extended by social
theorists to all humanity—or, as often happened, to a particular
race. As will be seen, such notions of altering the very stuff of
man—performing, as it were, an alchemical transmutation upon
whole peoples—could quite easily accompany the most rationalist
ideas of eugenicists concerned to “‘breed a better human animal.”

This solution was an optimistic answer to the problem of time. It
combined the appeal of the idea that ““all things will be made new”
with the conception of “world without end.” From this root sprang
many ideas of the advent of a new age—or, if one preferred, like
Yeats, to adopt an alternative occult view of cyclic time, the begin-
ning of a new cycle.'

One of the most notable of such apocalyptic ideas was that of the
Thousand Year Reich. With similar optimistic assertions men strove
to counter the sort of pessimism of which the most famous
philosopher was Oswald Spengler. Spengler saw the war of 1914-18
as “‘the type of a historical change of phase occurring within a great

Introduction {9

historical organism of definable compass at the point preordained
for it hundreds of years ago.”!” The death of the old world had been

inevitable. But so, even Spengler conceded, was an eventual resurrec-
tion.

For those who fled in horror from both the failures and the
successes of rationalism, the irrational Underground provided not
only a welcome personal relief but a hopeful theory of history.
Perhaps nothing is more important in an era of constant change than
to demonstrate an inevitable continuity.
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Chapter 1
Ginungagapp

A Neurasthenic Society—Occultism in the Twenties—Irra-
tionalist Currents in Central Europe—The Progressive Under-
ground and Occultism—The Occultism of Prague and Vienna—The
Munich Cosmics—Communes and Colonies—Rudolf Steiner's
Anthroposophy

I N Norse mythology Ginungagapp is the void before the creation
of the world. It is the unformed chaos in which the necessary ele-
ments are present, but not yet fashioned into recognizable patterns
or infused with the breath of life. Such a chaos, or vacancy, existed
politically and ideologically through much of Western Europe after
1918. The war had merely presented in a drastic form problems that
had been obvious to those of a reforming temper during the previous
century. The quest for political solutions, which led many into the
Communist party or one of the various forms of Fascism, is linked
indissolubly to the seeking for a new spiritual standpoint that had



22 The Occult Establishment

been so prominent a feature of European society in the period im-
mediately preceding the great catastrophe.

In that time a strange illness had struck the educated classes of
society, and the epidemic continued after the war. Its effects can be
seen in the novels of Thomas Mann or Aldous Huxley. [t was called
“neurasthenia™ or “nerves.” Frequently it manifested itself in “an
appalling boredom, a lassitude of soul and body.”! This fashionable
disability had been epitomized by Kierkegaard some half a century

before.

If a melancholy man is asked what ground he has for it,
what it is that weighs upon him, he will reply, ‘I know not, I
cannot explain it!” Herein lies the infinity of melancholy.
This reply is perfectly correct, for as soon as a man knows the
cause, the melancholy is done away with, whereas, on the
contrary in the case of the sorrowful, the sorrow is not done
away with when a man knows why he sorrows. But melancho-
ly is a sin, really it is a sin instar omnium, for not to will deep-
ly and sincerely is a sin, and this is the mother of sins. This
sickness, or rather this sin, is very common in our age, and so
it is under this all young Germany and France now sighs.?

So spoke an agonized sufferer from the early days of the epidemic. A
modern medical historian has diagnosed the later stages as
proceeding partly from boredom, and he adds a catalogue of cir-
cumstances that furthered the spread of the condition.

The fact that at about 1900 an illness became fashionable
has however other reasons. Although at this time civilization
guarantees a pleasant and ordered life, its promised security
is really only a facade behind which doubts conceal
themselves ill enough. The churches have lost a great part of
their power over mankind. Freedom of belief rules; it is per-
missible to believe in nothing, Humanistic ideals no more
possess the same significance that they did a century before.
Society is constricted in its inherited structures. Even these
have declined into an arid observance of custom, behind
which all corruptions can conceal themselves. A new art is to
replace religion and animate the human mind. But it grows
rigid in its dead ornamentation. Man feels himself without an
anchorage. His natural inclination to venerate a higher, di-
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recting Power, can no longer be fulfilled. He has materialized
his soul. No more is it for him the arcane power of the
Romantics, penetrating all bodies, but merely a complicated
reflex mechanism of organic matter. He supposes he will
achieve his well-being and his happiness through civilization,
through science, but not through an invisible God.

This expectation science amply fulfills: it discovers an ill-
ness which justifies melancholy, spiritual and bodily exhaus-
tion, irritation, all the small cares of humanity.?

The neurasthenic is the extreme example of someone trapped by an
inability to overcome the histarical pressures operating on him. The
sense of insecurity has its active as well as its passive results, and a
feverish searching for a creed is as characteristic of the rootless as
the vegetable agonies of the neurasthenic. The years just before the
First World War witnessed just such a searching, and the impact of
the war itself reinforced the determination of the seekers to discover
a solution. On the one hand, consciousness of change merely
augmented the crop of those who took refuge in disorders of the
nerves and a cozy impotence;* on the other, the void was troubled by
the birth pangs of a new Creation.

On the most basic level, for example: in 1914 there were 320
Spiritualist Societies in Britain, of which fewer than half were
affiliated to the National Union of Spiritualists. By 1919, 309
societies had become affiliated, and there were many more un-
attached groups. The Depression of the Thirties saw a further in-
crease in the numbers of Spiritualist devotees. By one estimate there
were over 2,000 British churches in existence with a total of 250,000
members.*

The Great War reintroduced to Western Europe the entire reper-
toire of the supernatural. If the British particularly favored
Spiritualism, the French retired upon their native tradition of High
Catholic prophecy: and during the fighting, omens and apparitions
confirmed the various armies in the belief that the hosts of heaven
fought with them. The British reported the intervention of St.
George and the Angel of Mons, the French went into battle under
the standard of Joan of Arc, and the Russian armies were en-
couraged by visions of the Madonna and a fiery cross. And the years
of stress bequeathed a legacy of neo-Spiritualist philosophizing. It
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was remarkable how often the speculations of those who had lost
friends or family in the conflict ended by establishing personal
religious syntheses. Sir Oliver Lodge, whose book, Raymond, or
Life and Death, ran through twelve editions between its first
appearance in 1916 and the revised version of 1922, took his argu-
ment on to a galactic plane, reasoning that the war was part of a
divine evolutionary plan, which would eventually justify all the
sorrow and the wastage of human life.® Another example is Sir
Arthur Conan Doyle, who was also converted to Spiritualism during
the war. Instead of following his fellow-knight’s lead into meta-
physics, he became involved with an investigation carried out by
certain members of the Theosophical Society who were convinced
that fairies had been photographed in the Yorkshire dale of Cot-
tingley. It was not until 1935 that the Cottingley fairies were con-
clusively exposed, but the photographs met with severe criticism
from the day they were published. Despite this, Doyle’s books at-
tracted a widespread public, and his readers from different parts of
the world sent their own “supernormal” photographs to be inspected
by the creator of Sherlock Holmes.’

Few incidents demonstrate better than the extravagant affair of
Doyle and the fairies the crucial points for understanding the place
of the occult in the inter-war period. It was related to the 19th-
century revival—Doyle’s conversion to Spiritualism and his associa-
tion with Theosophists have both demanded mention. It was related
to the shock of World War I—for it is difficult to believe that such
unbridled fantasy would have attracted the support which it did at-
tract had there not been pressing reasons for belief. It is accordingly
very significant that the more traditional occult “teachers” who had
been so prominent during the thirty years immediately preceding
the war, were afterwards somewhat in eclipse.

Gurus in plenty, there were of course—a few extremely successful.
Some like the Sufi Inayat Khan and the “perfect master” Sri Meher
Baba, were in the traditional mold of wise men from the East.
Scholarly Theosophists—following the lead of those mystical
pioneers H. P. Blavatsky and Colonel Olcott—still made their way
to the Orient and returned with mysterious wares. One of the most
prominent was Evans-Wentz, who had started his spiritual quest
where Conan Doyle left off—with the fairies—but graduated to
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become the respected interpreter of Buddhist texts such as The
Tibetan Book of the Dead. 1t was after the war that Aleister Crowley
attained his greatest notoriety—although it should never be f orgot-
ten that he emerged from the very fin de siecle atmosphere of the
Hermetic Order of the Golden Dawn, and that he was a supreme ex-
am[_Jle of the type of Symbolist magus who had flourished in Paris
during the 1890s. The Theosophical Society itself—the very pillar of
the late 19th-century revival—had entered a new and potentially very
successful phase. Under the leadership of Annie Besant, it sought to
cﬂn}binr: social reform with its more occult principles. Around the
shrines dedicated to the Himalayan Masters clustered many smaller
tab:ernacles dedicated to anti-vivisection, vegetarianism, and a new
social order. The Society was an accepted part of that body of
progressive thought which formed the mainstream of opposition to
the materialism and rationalism of the powers which were: a cir-
cumstance which did not prevent its giving birth to a Messiah. In
1911 the Society founded the Order of the Star in the East to
propagate the cult of Jiddu Krishnamurti, a young Hindu born about
1897 in South India, whom Mrs. Besant and her colleague, Bishop
C. W. Leadbeater, had decided was to be the vehicle for the coming
of a new World-Teacher.

In 1929 Krishnamurti dissolved all the organizations which had
been established to support him, and the Theosophical Society
dwindled in numbers through defections, disillusionment, and
secession.® It was sheer coincidence that this event coincided with the
beginnings of the economic depression; but it is true that during the
Thirties people’s minds were turned to other things. The gurus who
had been so successful during the Twenties—even the most promi-
nent, such as Gurdjieff—vanished from sight, at least temporarily.
Politics and economics absorbed men’s conscious minds and
animated the anxieties of their unconscious. It is significant that the
most influential religious movement in the Protestant countries dur-
ing the period between the wars altered its complexion to suit the
times. This was Moral Re-armament (MRA) founded by the Swiss-
Amafican pastor Frank Buchman about 1921-22. Buchman’s initial
recruits were almost all British ex-officer undergraduates, who had
been disoriented by the experience of the war and Jjumped eagerly at
the fundamentalist approach of the new movement. By the late Thir-
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ties the movement was being accused of pro-Fascist sympathies, and
the texts of Buchman’s speeches confirm that such charges were not
wholly without foundation.?

[t is important to note that even in the nebulous form of MRA, the
impulse of ill-defined idealism which originated in the trenches found
itself turned from an exclusively religious orientation to an implicitly
political point of view. The needs and aspirations which during the
Twenties had driven men to religion or the occult were transmuted
during the decade which followed. As objects of devotion the gurus
gave way to the political masters. But the vocabulary and the modes
of thought employed by some of the idealistic politicians were
profoundly influenced by their previous experience of the occult un-
derground. In certain cases, whole ideological positions were taken
over from occultism, and the underground became an underground
no longer.

The political movements which resulted were of a peculiar nature,
and can only be understood if it is realized that their roots were in the
progressive movements of pre-war years: the very movements where
occultism and social reform rubbed shoulders. By 1920 the world
was presented with a solid revolutionary achievement, an indication
that an alternative to the despised Establishment system was at least
possible. However, the Communist example had drawbacks for
many would-be reformers. Before 1914 progressive opinion had been
virtually unanimous about the primary evil afflicting society. This
was rampant materialism; and the solutions proposed for remedying
social abuses were idealistic in the extreme, ranging from the es-
tablishment of small Utopian colonies through the education of a
ruling elite to the wholesale application of economic panaceas which
savored more than a little of Holy Writ. To this predominantly
idealistic opposition the Marxists were the exception, proclaiming at
least in theory a materialism of their own completely opposed to the
kingdom of the ideal.

In Germany the publication of books officially classified as “oc-
cult” rose to peak in the middle of the 1920s, when a slight decline
began in the fortunes of occult publishing, but the steady flow of oc-
cult and mystical works continued through the next decade, and was
not entirely stifled by strong official discouragement, and ultimately
by the persecution of the later Nazi era. If victorious England had

Ginungagapp 27

been affected by the irrationalism resulting from the Great War, how
much more so were the defeated countries! It is scarcely surprising
that their political solutions smacked also of the religious. For the
moment it is with the more specifically religious aspects that we are
concerned: the opting for the knowledge of other realities which
reveals at its lowest common denominator the response underlying
the illuminated approach.

Into this category come the symbolic and allegorical journeys
described by Hermann Hesse to exotic territories of the spirit. These
he collectively characterized under the heading of The Journey to the
East, a mysterious pilgrimage undertaken by the members of a
secret League whose veiled objectives are founded in the quests of
19th-century occultism: the knowledge of the Tao, or the True Way
of Chinese philosophy, the awakening of Kundalini, or the Serpent
Power of Yoga. This “Journey to the East” might easily be confused
with other voyages of the same period.

At the time that I had the good fortune to join the League
—that is immediately after the end of the World War—
our country was full of saviors, prophets and disciples, of
presentiments about the end of the world or hopes of the
dawn of a Third Empire. Shattered by the War, in despair as
a result of deprivation and hunger, greatly disillusioned by
the seeming futility of all the sacrifices in blood and goods,
our people at that time were lured by many phantoms, but
there were also many real spiritual advances. There were
Bacchanalian dance societies and Anabaptist groups, there
was one thing after another that seemed to point to what was
wonderful and beyond the veil. There was also at that time a
widespread leaning towards Indian, ancient Persian and other
Eastern mysteries and religions, and all this gave most people
the impression that our ancient League was one of the newly-
blossomed cults.!?

Thus, although the most obvious effect of the Bolshevik revolution
was to send large numbers of European seekers for security into the
arms of the Communist parties, for many, who were equally sincere
in the search for a creed, the Communist alternative was merely old
Mammon in a different guise. These were the rebels with their roots
in the idealistic opposition of pre-war days. They saw the war as the
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final confirmation of their thesis that not just a change in the social
order, but transformation of the very nature of man was necessary to
cure the evils of Established society. The ‘condition of anxiety or
boredom which had turned the attention of Europeans in the direc-
tion of the magi and prophets of an earlier period, was transformed
into a more altruistic idealism, and the post-war magi were as likely
to speak of the necessary constitution of the social order as they had
earlier been to indicate the route to eternal life.

The term “magus” is no figure of speech—it refers to occultists
proper. Because the idealistic Underground of prewar years had in-
cluded baoth proselytes of new religions and seekers of social creeds,
the various groups intermingled and used one another’s terms. The
often-repeated calling for a “New Age,” heard both before and after
the war, can refer either to a practically conceived plan for social
betterment, or to a religious revelation like that preached by the
Swedenborgian New Church. After the war the mystics of the occult
revival did not vanish—far from it. In some cases they remained
religious prophets, but in others they changed their spots, responding
to the pressure of a social gospel by emphasizing the parts of their
teachings which seemed relevant to their country and their time. This
phenomenon was particularly remarkable in Germany where they
multiplied extraordinarily, and with remarkable results.

An exalted mood, arising out of a sense of deep despair, a
knowledge that the old realities of physical well-being or military
might had been annihilated, the pressure of economic hardship and
political uncertainty, turned the minds of men to things of another
world.

It was shortly after the World War [ Hermann Hesse wrote]
and the beliefs of the conquered nations were in an extraor-
dinary state of unreality. There was a readiness to believe in
things beyond reality even though only a few barriers were ac-
tually overcome and few advances made into the realm of a
future psychiatry. Our journey at that time across the Moon
Ocean to Famagusta under the leadership of Albert the
Great, or say, the discovery of the Butterfly Island, twelve
leagues beyond Zipangu, or the inspiring League ceremony at
Rudiger’s grave—those were deeds and experiences which
were allotted once only to people of our time and zone."
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Like the rest of Europe, Germany had been affected by the
prewar crisis of consciousness, but the occult revival and the penetra-
tion of the country by exotic sects took place in general later
than in France and England. Although the more eccentric groups on
the fringes of Freemasonry kept alive the occult teachings of 18th-
century Masons, it was from the Paris of the Symbolists and the
Theosophical centers at London and Adyar that the German-
speaking irrationalists derived the greater part of their inspiration.
There was also a certain revival of native pietism; and the growth of
interest in mysticism and the occult naturally stimulated a search in
German traditions for Teutonic prophets and seers.

All the familiar components of the occult mélange were present at
the turn of the century, and when Eberhard Buchner walked round
Berlin in 1904 investigating outlandish sects he found a fair variety.'?

There were the “Apostolic Congregation,” which stemmed from
the movement begun by the Scottish evangelist Edward Irving; the
“Dissident Christians,” led by a former blacksmith called Brother
Kammerling; and a branch of the American John Alexander
Dowie’s Catholic Apostolic Church in Zion.!* There were also the
eccentrics, the more “occult” groups. Buchner discovered a re-
markable commune of mystics calling themselves the Lodge of
“Oschm-Rahmah-Johjihjah,” which derived from the Swedenborgian
New Church. Buchner also sought out a meeting of Christian
Theosophists in a vegetarian restaurant where he was most put out
by having to abandon beer for barley-water. The lecturer extolled the
virtues of Jacob Lorber, prophet of the new age,

Now I want at once to make it clear that Jacob Lorber has
had the bad luck not to have found a place in any en-
cyclopaedia. . . . I suppose that no one has taken notice of his
career except this tiny roomful of Christian Theosophists
which has dispersed through the land, held together
throughout the decades, and now sets foot in Berlin. With
horror, I see that Jacob Lorber has a quite colossal quantity
of literature on his conscience, including works which extend
to 1600 pages. 4

The influence of Lorber was in fact considerably more widespread
that Eberhard Buchner suspected; his words had a significant cir-
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culation in mystical circles, and were promoted by an organization
called the New Salem Church which had its headquarters in
Wiirttemberg. In the search for German prophets of the ideal,
Lorber’s name figures beside those of more celebrated mystics like
Meister Eckhart and Angelus Silesius.

Spiritualists abounded, as they did throughout Europe. Another
investigator, who was a keen protagonist of scientifically-conducted
psychical research, registered his disgust with both the small
spiritualist circles and the larger organizations.

Whether you visit spiritualist organizations in Berlin, or
pursue investigations in the Dresden societies, whether you
go to meetings in the South German capital or take part in
séances of the Budapest or Zurich associations, it's always
the same story: an inferior mass, thrust into Spiritualism for
one reason or another, who stick to this point of view through
their own stubborn laziness, avid for *‘phenomena,” un-
scrupulous in creating mediums and in experimentation and
fanatically investigating everything that doesn’t chime with
their tune; and standing apart from this crowd some few
brighter intellects who—if they don’t push off rapidly—either
support an undiscriminating idealism or combine Spirit-
ualism with other interests.'’

The Theosophical Society had established itself in Germany in
1884. The branch was founded in the “*Occult Room™ of the house in
Eberfeld belonging to the husband of Marie Gebhard, a friend of
H. P. Blavatsky and a former pupil of the French magician Eliphas
Levi. The president was Dr. Wilhelm Hiibbe-Schleiden, who had
held diplomatic and civil service posts. After lengthy journeys in
Equatorial Africa he had produced a series of works on foreign
policy and the need for German colonial expansion; now he turned
his energies to editing a Theosophical magazine. The next year saw
the return to Europe (with the ailing Madame Blavatsky) of Franz
Hartmann, a Theosophist of unsavory reputation. Hartmann had
been born in 1838, served as a volunteer in the Bavarian artillery,
then emigrated on impulse to America, where he qualified medically
and took out American citizenship. Until 1883 he remained in the
United States, becoming a coroner in Georgetown, Colorado, and a
Spiritualist in New Orleans, where one of his patients developed
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mediumistic gifts which Hartmann was later to claim she had passed
on to him. That year he sailed for India and joined the Theosophical
Society at Adyar, where he was left alone to face the investigator of
the Saciety for Psychical Research. His return to Europe was at first
intended to be temporary, but on what was intended as a brief visit
home he met Dr. Karl Kellner, the discoverer of a manufacturing
process for cellulose. Hartmann adapted Kellner’s idea to compound
a drug to be inhaled against tuberculosis; and he established himself
as director of an Inhalation Center in Hallein, near Salzburg. His
prolific writing won his brand of Theosophy a substantial public, and
he too began to publish a periodical.'s

By the turn of the century, most of the elements of the QOccult
Underground which were known outside Germany had secured some
sort of foothold inside the country, Masters of all sorts found a ready
following. In the period between the two World Wars, when the oc-
cult and the mystical emerged from their residence below ground,
the choice of cults was large. Eastern and dubiously Eastern religions
rubbed shoulders with movements for Christian revival. Prophets il-
luminated by God Himself contended with creeds constructed from
every religious dogma known at any period in history.

There were Pentecostalists, Jehovah’s Witnesses, offshoots of the
Plymouth Brethren, Adventists—in 1930 Germany boasted 10 per-
cent of the world Adventist membership—and various Christian
sects of native derivation. One such was that called “Sheep and
Shepherd,” founded by the Saxon handloom weaver Friedrich Hain
(1847-1927) who about 1885 gathered round him a group which
cventually left the Church in 1921. To a pantheistic creed they cou-
pled beer-swilling, belief in the miraculous family of “Vater
Hain”—who was himself the word made flesh, boasted the Christ-
child as one of his own and whose first wife had been a devil—and a
conviction that it was evil to bury the dead, whom they deposited in
the street. Further up the social level came the Bund der Kampfer fiir
Glaube and Wahrheit which also had its seat in Saxony, appealing
chiefly to the lower strata of the intelligentsia in the larger Saxon
lowns. It had been founded about 1900 in response to Spiritualistic
prompting by Max Didbritz and Emil Bergmann, the directors of a
lactory they called the Bombastus Works. They manufactured cos-
metics and herbal medicines according to Paracelsian prescrip-
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tions, and employed some two hundred people. From advertising
“Medicines—mouthwashes—toothpaste, prepared according to the
recipes of Paracelsus Bombastus von Hohenheim’ the two en-
trepreneurs graduated to the status of occult chiefs. Their organiza-
tion was arranged in a sequence of seven grades of which women
members were allowed only to penetrate the third. The names of
their degrees were derived from the spirits, who had revealed the
original language of mankind through the mediumship of one of the
directors of the Bombastus Works. During the 1920s this previously
secretive cult underwent a period of expansion. Another intriguing
growth of the decade after the First World War was the Gottesbund
Tanatra. This was founded in 1923 in Gorlitz—the home of the 17th-
century mystic Jacob BShme—by Feder Miihle, a businessman who
became involved in Spiritualism after the war and promptly dis-
covered mediumistic gifts. It was prophesied that by 1927 the altar of
the Tanatra Lodge would be set up in the Peterskirche at Gorlitz; but
while in 1929 this had still not come to pass, there were 37 con-
gregations in various places with 1500 members in Gorlitz alone.
Members wore the God’s Eye badge and cultivated the writings of
Jacob Lorber, They maintained a curious doctrine that homosexuals
were vocationally mediums and that heterosexual intercourse im-
paired the mediumistic talent. A report of a meeting which took
place in 1929 describes 1800 people as present. There were songs and
trance sermons. On view were the symbols of the Lodge; the God’s
Eye, the seven veils of wisdom, a naked boy, and two towers.!”

These are a few examples out of many. There were more
sophisticated prophets at large, such as B4 Yin Rad—alias the painter
Joseph Schneiderfranken (1876-1943)—whose saccharine spirituali-
ty apparently satisfied a large number of readers'®*—or the eccentric
Ottoman Zar-Adusht Ha'nish, whose cult of Mazdaznan established
a “‘university” at Herrliberg, ten miles from Zurich, and exercised a
powerful influence over mystically inclined German intellectuals. [ts
founder’s real name was Otto Hanisch, and he was born in 1854, the
son of a music teacher in Posen. Mazdaznan was a peculiar religion,
claiming to be derived from the Zoroastrian faith but combining in-
sistence on a vegetarian diet with Theosophical doctrine and an
obsession with the appalling spiritual results of constipation.!® The
university was known as Aryana, and only the fair-skinned **Aryan”™
races were permitted to become bearers of the new ideal.®
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Mazdazdan shares this insistence on “Aryanism’ with other occult
groups, whose influence on racialist theories has been (as we shall
see) extremely important. For the moment it is necessary only to
notice that theories which were later to achieve notoriety might easi-
ly form part of the fundamental move toward the irrational. And if
within the fringe groups of the German irrationalists are discovered
what can subsequently be seen as tenets of political significance,
these should not be ignored. The interpretation must wait for the ac-
cumulation of more evidence.

Expectations of political apocalypse are never very far from hopes
of the Coming of God’s Kingdom, and it is interesting that several of
the miscellaneous sects born of Germany’s time of trouble display
preoccupations which the hindsight of history can immediately
detect as significant.

The Gottesbund Tanatra expected the advent of the Thousand
Year Reich. Another Saxon sect, the Laurentians, shared this belief
and made preparation for its imminent arrival. The world was to
last [6,000 years, of which the last two thousand—from the coming
of Christ to the establishment of the Thousand Year Reich—had
almost elapsed. The elect (in Saxony some 5,000 of the Biblical total
ol 144,000) were to take the necessary clothes and food into the
Erzgebirge, from which vantage-point they would contemplate Ar-
mageddon. Hermann Lorenz, the prophet who led the sect from
1914, involved himself and his followers in nationalist politics which
the Laurentians found not at all incompatable with spiritualism,
mystical speculation, and an admixture of peasant superstition.
Most intriguing of all is the sect of the Weissenberger, which by the
[930s numbered over 100,000. The founder, Joseph Weissenberg
(1855-1941) left his Silesian home sometime after the turn of the cen-
lury in response to a vision of Christ and traveled to Berlin where he
began practicing magnetic cures. In 1908 he left his wife, in whom he
saw the embodiment of the Serpent, to live with a spirit medium
called Gretchen Miiller who was discovered to be the reincarnation
of the Virgin Mary. (Frieda Miiller—perhaps a daughter?—re-
established the cult in 1946.)

It is not so much such familiar trappings of the Weissenberger that
are significant as the unequivocally political character of their tenets.
They venerated Bismarck as the appointed savior of the state, and
saw his fall as engineered by Freemasons and Jesuits. In the
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spiritualist sessions which confirmed Weissenberg’s authority,
prominent apparitions included Martin Luther, the Geistfreund
Bismarck and the famous air ace Baron von Richthofen.?' The
prophecies of Weissenberg referred specifically to things of this
world and particularly to the fate of those who had opposed Ger-
many in the Great War,

England, of course, was doomed to utter perdition. On the 29th of
May, 1929, at 11 P.M. it was destined to be obliterated from the face
of the earth. When this did not happen Weissenberg decided that the
truth of his prophecy remained unaffected. The divine chastisement
was to come “like a thief in the night” and it was dangerous to
predict exactly when. Nor was Italy to be spared. Italy had betrayed
Germany in the Great War and was to be punished through a
Bismarckian intervention. In the spring of 1929 the great struggle to
free Germany would take place with little loss to the German side.
The combat would be chiefly fought on the spiritual plane, with
“Prince Michael, the Holy Spirit in Joseph Weissenberg™ leading on
the German forces, enlisted on the side of God under the holy banner
of black, white and red. The introduction of the colors of fallen im-
perial Germany carries emotional overtones quite other than those
of religious apocalypse and takes the inquirer directly into the
territory of the illuminated predecessors of Nazism known as the
volkisch movement. Paul Scheurlen, the indefatigable historian of
German cults between the wars, noticed the tenor of the
Weissenberger, and he made a more explicit connection. The weekly
paper of the sect, he recorded—it went by the name of Der Weisse
Berg—was printed on the presses of the Deutsche Zeitung, the organ
of the ultranationalist Pan-German Association; and it was prob-
able that members of the former Potsdam headquarters of that
society were followers of the Weissenberger.?? It becomes evident
that something more is at work than the antics of eccentric sectaries.

Precisely what, it is our intention to uncover. It has already been
indicated that the elements which had formed part of the flight from
reason before 1914 were present generally in European society after
the Great War; that the seeking for realities of another world was to
be found outside the boundaries of defeated Germany, but that the
effects of the War were naturally most severe within the territory of
the former Hohenzollern Empire. It is, however, important to
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make a distinction between two groups of irrationalist movements.
One group is formed by ill-defined or traditionally orientated sects,
generated by anxiety and change. Such were the numerous Christian
sects—whether imported, like the Adventists and the Apostles, or of
native origin, such as Sheep and Shepherd of Vater Hain and the
Laurentians. These represent the most basic responses to anxiety.
The challenge of a forbidding future was countered by a compen-
dium of Christian tradition, millennarian expectation, and the adop-
tion of spiritual comforts temporarily in vogue. Of these, the most
casily adaptable was spiritualism, which itself forms part of the first
group of fundamentalist answers to the crisis. The second group is
composed of those cults which took the trouble to present a more
original theology and had their roots in the occultism of the pre-1914
Progressive Underground. The Gottesbund Tanatra, with its grade
structure reminiscent of a magical temple, comes under this
classification, as do the teaching about self-realization put about by
B Yin R4 and the emphasis upon restoring the Aryan race to its
pristine condition through nuts and colonic irrigation purveyed by
Mazdaznan. This latter group naturally appealed to higher social
levels and rather more educated classes than the more fundamen-
talist movements.

[f the religious response is taken as a “basic response” to the crisis
in human affairs, it should not surprise us to find similar
transcendental, or “illuminated” approaches to politics, art, or
society, attaching themselves to one or other of the essentially
religious groups. It is a perfectly natural situation to find the
Weissenberger attached to the Pan-Germans, or Mazdaznan ad-
vocating theories of Aryan supremacy. The illuminated approach to
the basic problem of man’s relationship with the universe does not
necessarily entail an illuminated approach to politics: but such an
approach is very likely indeed. In the historical period under review
material reality represented for many people hardship, injustice, and
lack of hope. They turned naturally to immaterial realities in all
lields of human action. Put another way, they abandoned the pres-
ent, induced by a rationalist, capitalist Establishment, in favor of
possible futures entertained by the Irrationalist Underground. The
“'religious™ response was the most basic—but it did not have to be.
[n Germany, the “Establishment™ represented not only the Weimar
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government, but also the occupying powers and the whole Western
commercial system which had reduced the Empire to defeat. We
shall see how the Irrationalist Underground came to the surface in
Nazi Germany in a political form: this is a symptom not of a par-
ticular, but a general crisis, involving all areas of human activity.

The irrational then, was abroad in 20th-century Germany. But so
far we have examined only the secondary figures. The most influen-
tial occultists were a different caliber altogether. They can be
divided into four main groups: (1) the Theosophy and Rosicrucian-
ism of Prague and Vienna; (2) the Cosmic Circle of Munich; (3) the

b

various colonies set up by the Progressive Underground to prepare _.

for the coming new age; and (4) the Anthroposophy of Rudolph

Steiner.

Central Europe had been affected by the 19th-century crisis of con-
sciousness as much as areas on the periphery of the Continent. The
difference was that the circles in which mystical viewpoints could be
successfully maintained were smaller, the sources of occult lore in
Paris, Adyar, or London dauntingly inaccessible, and the means of
expressing such convictions more limited than in France or England.
Within such groups as did exist, and for these very reasons, the
dedicated attitude of the members made up for their lack of
numbers.

In 1891, for example, the Theosophical Lodge of the Blue Star
was established in Prague and it consisted of only ten members,
meeting at the flat of the novelist Gustav Meyrink and presided over
by Karel Weinfurter. This small group of persons imposed on
themselves considerable austerities. For two-and-a half years they
became wvegetarians, gave up alcohol, and resigned all worldly
pleasures in the hopes of attaining to some higher state of con-
sciousness; but all these sacrifices produced no effects, and were
abandoned. Their first hero in matters occult was the Freemason
J. B. Kerning—in fact Johann Baptist Krebs (1774-1851)—whose
writings they perused assiduously.

At the beginning of the 1890s Kerning had suddenly come back
into fashion, rather like the weighty Jacob Lorber. In 1893, Dr.
Hiibbe-Schleiden of the Theosophical Society decided to republish
his works with Franz Hartmann as editor. But the Prague occultists
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found ultimately as little to satisfy them in the murky symbolism of
Kerning as in their regime of austerity.2?

They tried breathing exercises and other occult disciplines. They
wrote enthusiastically to any publisher of occult literature in the
hopes that he might have something to offer them. They made con-
tact with a magician who lived in the north of England, was over
eighty years old, and published a journal called The Magic Mirror,
“From the contents of the journal it was manifest that he had at-
tained certain results in ceremonial Magic. In particular he was able
to evoke the different forces dwelling in old trees.” Some of the
members of the Lodge of the Blue Star began to practice the old
Englishman’s concentration exercises, one of which seemed to
produce results: it concerned the evocation of “a certain spiritual
Brotherhood, of which the Pole Star was both the symbol and the
lorce-giving center.” Those who carried out the instructions ob-
tained identical visions, but the distant and ever-watchful
Theosophical Society of Vienna warned them to proceed no further,
The Lodge of the Blue Star turned sadly back to the Tantric exer-
cises contained in Rama Prasad’s Nature's Finer Forces, a
Theosophical publication which did little or nothing for the Prague
Theosophists although it probably assured those of Vienna that the
Blue Star was not liable to slip from their control.2

The translator of Nature's Finer Forces—and of other
Theosophical books?* was Gustav Meyrink, whose celebrity as a
novelist during and after the First World War is matched only by his
rapid eclipse thereafter. Gustav Meyrink was born Gustav Meyer in
Vienna in 1886. His father was Karl von Varnbiiler von und zu Hem-
mingen, minister of state for Wiirttemberg; his mother the Bavarian
actress Maria Meyer. After a cheerless upbringing, Meyrink entered
i bank belonging to his mother’s family and settled in Prague, where
he led a life to all appearances extravagant, snobbish, and shocking.
He made an unsuccessful first marriage, and his second was nearly
prevented by his future brother-in-law, whose brother-officers fought
it long succession of duels with the unfortunate Meyrink. In the mid-
dle of a scandal, surrounded by allegations that he ran his bank with
aid of spiritualist prognostications, Meyrink was thrown into jail,
and underwent a physical crisis—he was thought to have broken his
spine, and he temporarily lost the use of both of his legs. While in a
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sanatorium recovering from these and other ailments, Meyrink met
the writer Oskar A. H. Schmitz, who encouraged him to write.
Immediately Meyrink wrote a short story, which he had accepted by
Simplicissimus. In 1903 he had his first collection published; and in
1905 he married for a second time in Dover.2®

From the inception of the Lodge of the Blue Star, Meyrink played
host to its members. His own interest in the occult began in the year
of the lodge’s foundation. Meyrink had been contemplating suicide as
the result of an unhappy love affair, when his gloomy deliberations
were interrupted by a magazine pushed under his door. It turned out
to be an occult magazine, and the young man *“‘put to sea,” as he ex-
pressed it, into a boundless ocean of occult books. He then set out to
look for a Master, in company with the other seekers of the Lodge of
the Blue Star. Meyrink tried Orientals, clairvoyants, prophets, and
ecstatics of all sorts; but to no avail. In the laboratory of the Munich
psychical researcher Baron Schrenk-Notzing he snipped a fragment
of “ectoplasm™ for chemical analysis off the baron’s famous
medium “Eva C” and thus began the exposure of poor Eva. Through
the Blue Star and the Theosophists of Vienna, he came into contact
with Annie Besant, and he began a correspondence with a pupil of
Ramakrishna who lived in the Himalayas. He read much
Theosophical literature, and through taking up Yoga he claimed to
have achieved a telepathic contact with an Indian Maharishi who
also became the guru of Paul Brunton. According to an unidentified
friend of Meyrink writing to his biographer, Meyrink had undergone
unpleasant experiences with exercises recommended by Kerning and
with others advocated by “Sebottendorff’” (presumably the Rudolf
Freiherr von Sebottendorff of whom there will be more to say).
Meyrink apparently succeeded in provoking certain paranormal ex-
periences. One attempt to transport himself psychically to the home
of a painter friend resulted in his producing a perceptible effect on a
table, and he seems to have managed to appear visibly to his first
wife. During the period of his strictest regimen—which probably
coincided with his contact with the headguarters of the
Theosophists—he took only three hours sleep a night, observed a
strict vegetarian diet, performed arduous exercises, and drank gum-
arabic twice a day to induce clairvoyance. At the end of these
privations he had a vision like that of the Emperor Constantine (in
hoc signo vinces') and of abstract gedmetrical designs.?
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Meyrink was sadly disillusioned by many of his occult in-
vestigations. In 1921 he was writing that, although there were indeed
occult orders, it was an error to imagine that their members had any
special powers, He had tried everything—even the most practical
alchemy. All the necessary conditions for the alchemical ““first
matter,” as he thought, were fulfilled by an element called **Struvit”
or “Ulex” which had only been discovered in Germany (in Ham-
burg, Dresden, and Braunschweig) and always in ancient sewers. It
therefore arose, argued Meyrink, in human excrement: and this sub-
stance fulfilled all the conditions laid down in alchemical texts. It
was yellow in color, conductive, and crystallized. So from a
“primaeval cess-pit” in Prague, he took a lump of excrement about
the size of a nut and followed the instructions of his textbooks. The
necessary color-changes took place, but at a crucial point of the
process his retort burst and the half-transformed prima materia hit
the aspiring alchemist in the face. It should not be thought from this
that Meyrink’s credulity was unbounded. The story is told of a visit
paid to the novelist’s house on the Starnbergersee by a wandering
prophet known as the Wunderapostel Hauser, who hammered on the
door in the middle of the night and announced portentously, *I
AM.” Meyrink asked him to complete the sentence: “I am Christ,”
decided Hauser. The novelist led him down to the shores of the lake
and commanded, ‘“Walk!” The Wunderapostel considered his
declaration again and rephrased the sentence: “I am hungry.”
Whereupon Meyrink led him back to the house for a meal.2

The outcome of Meyrink’s occult experiments was a series of
remarkable novels and short stories, almost all dealing with some
aspect of the occult quest for perfection. His most popular novel,
The Golem, was published during the Great War, and sold over 200,-
000 copies. It concerns mysterious doings in the ghetto of Prague
and—as in The Greater Trumps of Charles Williams—a leading role
is played by the symbolism of the Tarot pack. In Meyrink’s novels
the quest is perpetually in the foreground; the object of the hero is to
be, as one of his characters phrases it, “both on this side and on that
side of the veil a living being.” This is perhaps most easily seen in a
short tale, Master Leonhard. The hero is involved in a gruesome
tragedy, is disillusioned with the world, but finds no consolation in
the Church. In response to an obscure inner prompting, Master
Leonhard sets off in search of the long-dead master of the Order of
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the Templars, Jacob de Vitriaco. On the way he falls in with a quack
doctor, Dr. Schrepfer, a worker of miracles. Everything Schrepfer
does is two-edged—*"he lies and his speech contains the highest truth:
he speaks the truth and lies smirk out from it.”’?® Eventually Master
Leonhard sees through the magician and pursues his quest to a vision
of the one, eternal “I,” learning the lesson that all his fantastic
adventures are merely “the wandering of the soul in circles through
mists of existence towards death.” This story even in bald outline
bears interesting hints of a psychology like that of C. G. Jung,
himself an admirer of Meyrink. It is important to notice that its
author sprang from occultist groups of the 1890s to literary celebri-
ty, and that the final message was a refusal to accept the problems of
the present as insurmountable. The tortured soul of Master
Leonhard “comes home at last”: and this insistence on the “return
home,” the Heimkehr, is by no means confined to Meyrink in Ger-
man literature of the period. In some cases it sprang from an occult
basis and referred to the return of the weary human soul into the
bosom of Deity; in others, it took root merely in the general condi-
tion of anxiety and represented a despairing hope that the anguish
would one day be over. The myth of the “*Return Home™ was per-
vasive and significant.

By the time that Meyrink himself returned to whatever awaited
him, in December 1932 in the ““House of the Last Lamp™ on the
Starnbergersee, his friends of the Blue Star had themselves advanced
from their frantic searchings of the 1890s. Several had committed
themselves to a particular school, a particular vision of reality. This
commitment was reached only after searchings as devious as those of
Meyrink himself. Their asceticism had little result, although their
friends of the Theosophical Society in Vienna contrived to prevent
the Prague circle from coming to much physical harm. But they
themselves were in an equally barren state, despite the fact that one
of their number “had been fasting for fourteen years, being
emaciated to the bones. At the same time he was sleeping on a
ladder, carrying out different ascetic practices.”” Three members of
the Prague group went to London and joined the Esoteric Section of
Annie Besant’s Theosophical Society; but they decided that the prac-
tices carried out in that organization were as ineffectual as any they
had previously tried. Eventually, one of the most dedicated of the
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Blue Star occultists achieved some spectacular results with magical
experiments in concentration. These are described as *‘an imagina-
tion practice”; and the imagination of an unnamed “Mr. R.” was so
powerful as to enable him to cut his hand on an imaginary knife and
to burn his finger in the flame of a visualized candle. Full of his
success, Mr. R, left for Vienna to tell the Theosophists there of what
he had achieved: they only poured cold water on his aspirations. A
few days after his disconsolate return to Prague, he received a cable
from Vienna: “Come at once, the way is open.” The Prague oc-
cultists hastened to Vienna to sit at the feet of the Master whom the
Viennese had found after so much searching.

It was a severe comedown after their exotic experiments to find
that the new leader taught a doctrine that was almost entirely Chris-
tian. He was evidently a weaver by trade and quite elderly when they
made contact with him. He claimed to have been initiated by a “true
Rosicrucian™ and was definite about forbidding all practical magic.
Among his disciples was Franz Hartmann, the Theosophist, and ob-
viously some adherents of great wealth, as the weaver was presented
with a country house by an admirer the day after he resigned from
the factory where he had worked. In his circle great stress was laid
on Kerning; on B Yin R4 (whose writings were thought to be the
continuation of Kerning’s work); and on other German mystics like
von Eckartshausen and Angelus Silesius, together with texts of the
occult revival like the Oupnek’hat and the American mystic Prentice
Mulford. It seems also that the group around the weaver was
either connected through him or afterward became aligned with the
Anthroposophy and **Rosicrucianism” preached by the influential
Rudolf Steiner. The Second Coming of Christ was confidently ex-
pected: “His word will penetrate the world like fire.”

Of the Lodge of the Blue Star and the group around the enigmatic
weaver, nothing further can be said. But the Viennese Theosophists
who kept such vigilant watch over their younger brothers in
mysticism and who directed them to their chosen guru merit closer
attention. Their leading spirit was Friedrich Eckstein, a gray
eminence of Viennese cultural life, who published almost none of his
occult work but whose private lectures seem to have exercised con-

siderable influence on those—like Gustav Meyrink—who heard
them.32
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Friedrich Eckstein was born about 1860, the son of a paper
manufacturer near Vienna. His interest in mysticism and the occult
began almost as early as was possible for Central Europe. At the age
of twenty he met Dr. Oscar Simony, a Dozent at Vienna University,
whose speciality was number theory.

Simony was concerned with the possibility of further mathe-
matical dimensions and, accordingly, followed with interest the
experiments of Professor Zollner of Leipzig, who postulated a
fourth dimension of space. Zdllner became ensnared by spiritualism
through his keenness to prove the existence of his fourth dimension
and interpreted the feats performed by the Spiritualist medium
Henry Slade on the basis of spirits operating in this hypothetical
area. In 1879 Zbdllner published the third part of his Scientific
Essays embodying his experiments with Slade. The consequent
furor naturally concerned Simony, who persuaded his old friend
Lazar, Baron Hellenbach (a speculative metaphysician and the
leading Austrian spiritualist) to bring Slade to Vienna so that he
could test Professor Zollner’s conclusions for himself, Hellenbach’s
protégés were notoriously unsuccessful: the baron had once had to
undergo the ignominy of seeing the Archduke Johann unmask the
medium Harry Bastian.?* Simony had no luck with Bastian and little
with Slade, who broke control during the séance, although apparent-
ly he succeeded temporarily in making a table vanish.

The mathematician—who was chiefly interested in refuting
Zillner’s theory of the fourth dimension—concocted a theory that
mediums possessed abnormal muscular development and that the
electrical energy in their peculiar muscular contractions could
produce the phenomena attributed to the spirits.? According to their
original project, Slade was to have stayed with Friedrich Eckstein
during the period of Simony’s experiments, but he refused to come
unaccompanied, and as the object of the plan had been to prevent
any possibility of confederacy, the scheme was dropped. Eckstein’s
first encounter with the miraculous was unfortunate, Shortly
afterwards he and Simony visited the distinguished British scientist
Lord Rayleigh, who was at that time living in Vienna, and re-
counted their experiences. Rayleigh claimed to have seen Indian
ascetics move objects from a distance, and Simony asked how he
explained this. Rayleigh answered that it was obviously the work of
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the spirits, and to the astonished query of his visitors he replied that
he believed in spirits because he saw them.3s

Eckstein determined that he would discover whether there were
grounds for such belief and decided to join the newly founded
Theosophical Society. He corresponded with Theosophists every-
where and traveled to England, where he met H. P. Blavatsky,
Colonel Olcott, A. P. Sinnett, and the retinue of Indian members
who accompanied the leading Theosophists to Europe on their visit
of 1884. He brought back with him a whole library of occult works.
Meanwhile, it became clear to him and Simony that in order to test
mediums satisfactorily they would have to become experts in sleight-
of-hand rather than in esoteric philosophy. The mathematician’s in-
terest in the spirits waned after a substantial rebuff dealt his career
when he had rashly expressed his misgivings about mediums at the
dinner table of an influential Excellenz. Eckstein, on the other hand,
although always circumspect in his occult dealings, progressed from
primitive spiritualist phenomena to an abiding interest in occult
philosophy. He visited H. P. Blavatsky at Ostend not long before
her death, and in the early 1890s he went to live for a few months in
London to carry out some business in connection with his profession
as a chemist. He had a laboratory in the Victoria Docks, was ap-
palled by the British habit of commuting—he lived in South Ken-
sington—and was disgusted by bank holidays. At the same time he
was closely in contact with Annie Besant and the “esoteric
Christian™ Edward Maitland; he became particularly friendly with
Herbert Burrows and was able to soothe his disturbed nerves with a
Theosophical vegetarian picnic near Maidenhead, at which Mohini
M. Chaterji gave a talk on the Bhagavad Gita. It was largely through
Eckstein’s agency that the Vienna Theosophical Society came into
existence and it was probably his directing hand that hovered over
the Prague Lodge of the Blue Star.

It is of great importance to understand the sort of circles in which
Eckstein moved and in which his Theosophy found a ready welcome.
With the alteration of time and place, these were very like the ar-
tistic coteries of Symbolist Paris, or the similar groups on the
fringes of the English Decadence in which the occult revival found its
earliest supporters. Instead of Baudelaire, however, the Grand
Master of the idealistic Underground in the German-speaking coun-
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tries was quite naturally Richard Wagner. The composer-
playwright’s handling of myth coincided with “esoteric” inter-
pretations favored by the occultists.’” His early setting of the oc-
cultist Bulwer Lytton’s novel Rienzi gave an obvious clue to budding
mystics. In 1880, just at the time when Eckstein became interested in
spiritualism and belonged to the central clique of the Viennese
idealists, the Bayreuth Master wrote an essay entitled Religion and
Art which had the profoundest effect on the Progressive youth which
sat at his feet, and particularly on Eckstein’s immediate circle.?

Religion and Art is in many ways the synthesis of all the goals of
the Progressive Underground in the period before the First World
War. Wagner called for Art’s return to its high vocation of sym-
bolically expressing divine truth, and he announced his program to
redeem the world from materialism by the practice of symbolically
conceived music. He also praised the ecstatic rites of the American
Shakers and gave expression to the underlying anxiety which
afflicted many of his readers. ““The deepest basis of every true
religion we see now in the knowledge of the transitoriness of the
world, and arising from this, the positive instruction to free oneself
from it.” The composer’s vegetarianism and his opposition to
vivisection place him directly in the category of the Progressive
Underground, and his vision of the coming regeneration of man
matched the apocalypses of the greatest enthusiasts. He castigated
the hypocrisy rampant among his fellow vegetarians, There were
those who **set the basic precondition of the problem of regenerating
the human race firmly in view.” But “from a few superior members
is heard the complaint that their comrades have taken up abstaining
from flesh merely from personal consideration of diet, and in no way
coupled with it the great ideals of regeneration which they must ap-
proach if the organization wants to win power.”’ 3 There was to be a
league of noble spirits pledged to redeem mankind from its fall
through the achievement of individual salvation. Of such spirits,
Friedrich Eckstein was among the most possessed. For the first per-
formance of Parsifal he made the journey to Bayreuth on foot; and
there was a legend—which was not in fact true—that he had gone in
sandals, like Tannhduser, 3

At the end of the 1870s a favorite rendezvous of Eckstein’s group
of young Viennese idealists was a vegetarian restaurant on the corner
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of Wallnerstrasse and Fahnengasse. Here they met in a gas-lit cellar
to talk of Pythagoras, the Essenes, the Neo-Platonists, therapeutics,
and the evils of flesh eating. “Ever and again there swam before us
the vision of Empedocles of a golden age in which the greatest
sacrilege for men would be ‘To take life and stuff onesself with noble
elements.” ™ The group consisted of a typical collection of Bohemi-
ans. Eckstein’s description of the scene gives substance to the rumors
of his Wagnerian pilgrimage. ‘It was mostly young people who met
there and took part in the collective exchange of views: students,
teachers, artists and followers of the most diverse professions. While
I myself, like several of my closest friends went summer and winter
almost completely clad in linen, according to the theories of
Pythagoras, others appeared clothed in hairy garments of natural
coloring. And if you add to this that most of us had shoulder-length
hair and full beards, our lunch-table might have reminded an unself-
conscious spectator not a little of Leonardo’s Last Supper.” The
spiritual descendants of this lunch-table are everywhere. To this cir-
cle belonged two later Staatsprisidenten as well as the young Her-
mann Bahr and the Polish poet Siegfried Lipiner, who was in cor-
respondence with Nietzsche. Victor Adler, the founder of the Social
Democratic Party, occasionally came. Gustav Mahler turned up,
and Eckstein’s future roommate, the composer Hugo Wolf, met the
Pythagorean Theosophist at his vegetarian Stammitisch. For the first
performance of Parsifal in the summer of 1882, the group met at
Bayreuth. In Vienna, another rendezvous was the Café Griensteid]
on the Michaelerplatz, known locally because of its clientele as
Megalomania Café, The crowning success of these young
irrationalists was their summer colony of the year 1888, when they
took the Schloss Bellevue at Grinzing and filled it even fuller with
eccentricity than the Café Griensteid].!

To the Schloss came the feminist Marie Lang and her husband
Edmund (both at the center of Theosophical gatherings and the
protectors of Hugo Wolf). Friedrick Eckstein’s friend from student
days, Rosa Mayreder, who was to become another leading
protagonist of women’s rights, developed during the summer a
friendship with Hugo Wolf that led to their collaboration on the
opera Der Corregidor. Other visitors were Carl, Graf zu Leiningen-
Billigheim, a young diplomat who had attached himself to Eckstein
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because of his acquaintance with H. P. Blavatsky, and the dubious
Theosophist Franz Hartmann, who received unusual visitors from
all parts of the world and had already presumed on Eckstein’s
hospitality for a whole year immediately after his return from India.
Marie Lang cooked vegetarian meals. Wolf composed Lieder.
Theosophy was the main topic of conversation.*2

In Vienna, as in the rest of the world, the more occult aspects of
Theosophy—the elaborate cosmology, the miracles, the letters from
Mahatmas—went hand in hand with the “progressive” in social
thought. Indeed, there was a necessary association between all
idealistic forms of opposition to that which existed. As Leiningen-
Billigheim saw it: “In the middle of the chaotic pattern of pleasure-
seeking and covetousness, error, arrogance, self-deception, and
cowardice, the idealistic point of view once more arises as a helpful
and ultimately victorious force.”*? It is symptomatic of the climate
in which he spoke that the title of the essay from which these general
observations are taken is ““What is Mysticism?”’ and that it was
published in a Theosophical series. Against the common enemy all
idealists united; and, some of those bent on restructuring the world
would adopt some portion of Theosophy as a concession to their
religious impulses. Theosophy was Progressively respectable; often
Christianity was not.

It is worth examining some of these associates of Eckstein. Hugo
Wolf was a composer of the Wagnerian school; Eckstein, who had
private means and musical interests—he was the continual compan-
ion and unofficial private secretary to the aging Briickner—offered
to finance the publication of Wolf's Lieder. This proved not to be
necessary; but the Theosophist and the composer lived together for a
period. Wolf's biographer has described their friendship: “Eckstein’s
knowledge was encyclopaedic: his rooms were lined from floor to
ceiling with books and scores. They discussed Parsifal together in
relation to German and Spanish mysticism, Palestrina’s masses,
freemasonry, vegetarianism, and various oriental subjects.” After
the summer colony at Grinzing, Wolf and Eckstein left once more
for Parsifal at Bayreuth on the Wagner-Verein's special train.
Together they hunted all the way through Swedenborg's Arcana
Coelestia for the sources of Berlioz's Hellish language in the Damna-
tion of Faust.
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With Hermann Bahr, the leading critical exponent of Ex-
pressionist theories, Eckstein maintained a relationship through dis-
cussions on metaphysics—often in a three-handed commerce with
Hugo von Hoffmansthal. Bahr had arrived in Vienna in 1887 direct
from a Paris in which the mystical was rampant and Rosicrucian
Orders revived. As he wrote, “every student made himself out a
Paracelsus in front of his grisette; seriously or half in fun there was
everywhere an anxious yearning vers les au-dela-mystiques.”” He
found a home from home in the Café Griensteidl. Bahr gave thanks
that he had gone to Paris when he did; for there, he thought, the
spirit of the 18th century was finally being overturned. In the
Socialist Victor Adler, whom he had known from Berlin, he saw
something of the same process of “spiritualization”—the Marxist
was becoming an idealist.** Even the feminist Rosa Mayreder dis-
played what has seemed to at least one commentator her own sort of
mysticism in which theories of the respective roles of the sexes can be
compared to the alchemical fusion of opposites. 45

This milieu will become of crucial importance when we come to
consider the origins of psychoanalysis and the early work of Freud.

If in Prague and Vienna there were hints that the philosophical
substrata of everyday were crumbling, Munich at the turn of the cen-
tury might have displayed, to those with eyes to see it, a similar in-
stability. It must be emphasized that this condition was not
specifically a German condition, but European; and it is a Wrong use
of historical hindsight which discovers in German culture alone the
necessary ingredients for political irrationalism. At the turn of the
I9th and 20th centuries it was not at all certain—unless one believed
in the gloomy prophecies of a Marxist determinism—what was to
emerge from the rubble when the materialist bastion had fallen. A
restructured logic? a pre-Adamite humanity? At any rate a new
world, imagined in its variegated and terrifying colors in the artists’
quarters and Bohemian resorts of the great cities. In Munich, this
meant Schwabing.

Schwabing!—the suburb not only of Munich, oh no: “the
suburb of a new world!™ . . . I have contrived simply to exist
there as a mere man: a simple man of his time amidst all these
abnormalities and enormities, an insignigicant creature
amongst all these strident super-men, under-men, new men
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and nonmen. Whole crowds of these prodigies surrounded
me: partly intellects of exceptional talent, partly only un-
usually foolish poseurs and confidence tricksters!#

There were the “Cosmics” who assembled “in inccn%r:-laden,
hieratically-gloomy studios high up in the attics of x?forklfrlg-c]ass
suburban houses”; protagonists of all forms of nationality; and

occultists:

The occult fashion of the time after the first world war had its
origin here in Schwabing! Theosophists, of course feuding
among themselves to the extent of the most fanatical hatred,
and splintered into different schools of thought; mystics,
Gnostics, Taoists, Mazdaists, Buddhists, Nenjﬂ_uddhlsts,
Zionists crowded together with Nihilists, Collectivists, Syn-
dicalists, Bolshevists, Pacifists (these mostly women, here
known as “‘Peace-furies’) and other wcrld-refmmingfi‘anaucs
of all races. Here everything impossible to man was Jumbl_-aci
together with all human possibilities. All types of humanity
came together, from the tragic inne!: circle around the Most
High, from those who were never tired of themselw_es, from
those bitten by heroism to sacrifice themselves for an idea, for
a great matter, for a divine Leader, for a woman.*’

This was the atmosphere of the age which even then the aslrnlagers
were heralding as the Age of Aquarius. The most original contribu-
tion that Munich made to the new irrationalism came from a group
which formed, at first, part of the charmed “George Circle” around
Stefan George and his magazine, Bliatter fiir die Kunst, it subsm_:-
quently broke off, becoming known in Schwabing as thff “C.(}Sﬂ'llc
Circle.” Apart from George himself, the most influential flgur-?s
were Alfred Schuler, Ludwig Klages, Karl Wolfskehl, and Lud_wtg
Derleth, There also presided over the posturings and proclamations
the spirit of the romantic Swiss anthropologist J. J. Bachofen (18!5—
87), whose ideas were enthusiastically adopted by the Munich
Cosmics. ‘ _

In 1890 Michael Georg Conrad founded in Schwabing the Society
for Modern Life, around which had gathered George, Wolfskehl,
Schuler, and Countess Fanny von Reventlow. Two years lat:?:r the
first issue of Blatter fiir die Kunst appeared, with its proclamation of
a new “spiritual art” and the obvious overtones of French Sym-
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bolism which its perpetrators at once denied. It would get no one
anywhere, they maintained, to call them “symbolists,” “decadents,”
or “occultists.” Yet in 1895 Wolfskehl is found announcing that “A
new priesthood has arisen to found a new Empire of the spirit,” and
it was for his “spiritual™ qualities that Stefan George was prized by
subsequent generations of German youth. George remained resolute-
ly attached to his poetry and could not be dislodged from his isolated
and aesthetic stance to take part with the others in attempts to
hammer out a plan for a new saciety. As Alfred Schuler said:
“George has the power! But what does he create with it?—Art!"” On
the other hand, Klages, Schuler, and to some extent Wolfskehl tried
to envisage a real future from their initially aesthetic positions. Their
visions were symbolic, transcendental, and “illuminated,” possessing
little coherence outside the context of the self-contained world which
engendered them,

In 1899 Schuler, Klages, and Wolfskeh] first came together. All
three were influenced by Nietzsche and the spirit of Blirer Sir die
Kunst, but the presiding influence on the group was Bachofen. The
appeal of the Swiss anthropologist rested on his romantic approach
to evidence, supported by a cult of ancient Rome (which became
widespread around the turn of the century, not only among the
Cosmics) and, most importantly, by his theory of human evolution,
This postulated five stages from the most primitive society till that of
the present day. The original condition of man, however, was ex-
pressed by the term “Mother-Right,” for Bachofen considered that
the state of nature had been a condition of complete sexual
promiscuity in which the mother’s name was the only recognized
basis of establishing kinship and hence of social relations. He argued
this through the interpretation of color-symbolism and funeral or-
naments, as well as from well-known facts such as that in some
primitive tribes no connection is yet made between copulation and
conception. To the appeal of his symbolic method, therefore,
Bachofen added the vision of a Golden Age, free from repression, in
which all might discover their ideal

It was a vision peculiarly adapted to the times, and it harmonized
well with the irrationalist opposition to the society which was.
Wolfskehl was intrigued by hermaphroditic Oriental gods and so
found food for thought in Bachofen; Klages saw in his symbols the
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designs of a sinless humanity. Schuler took over the cult of the Great
Mother and combined it with his personal mysticism and reverence
for ancient Rome.*°

Ludwig Klages (1872-1956) began his unorthodox inquiries into
the nature of humanity in the field of graphology. He had become in-
terested in the scientific study of handwriting at the age of sixteen. In
1896 he and the criminologist Hans Heinrich Busse founded the Ger-
man Graphological Society and began to issue a journal for their
rapidly expanding membership. One of Klages’s graphological
colleagues introduced him to Schuler as “‘an interesting paranoid.”
Alfred Schuler (1865-1923) lived with his mother until she died in
1912, and cultivated mystical theories and a reverence for Rome; for
some time he had studied archaeology in the seminar of the Munich
archaeologist Furtwiingler. At the time he met Klages, Schuler was
contemplating an exposition of his theories in the form of a novel
dealing with life in the Rome of the Emperor Nero. Schuler im-
pressed the graphologist by deducing from one of his poems a sexual
experience which Klages had had at the age of eight or nine and had
kept firmly secret,

The two circumspectly approached Wolfskehl—who, as a Jew,
was immediately suspect to Schuler, a great part of whose theories
turned on the importance of “pure” blood.*' The climax of this
association, which led to the beginning of the breach between the
Cosmics and their earlier hero, Stefan George, came in April 1899,
when Schuler gave a ‘*Roman feast” to which George and the
Cosmic Circle were invited. As Schuler took the floor and began to
declaim, George increasingly showed signs of impatience while the
others lapsed more and more under the speaker’s spell. Eventually
George succeeded in persuading Klages to leave with him and
demanded to be taken from the house of madmen to the nearest and
most ordinary beer house where good, solid, ordinary citizens swilled
beer and smoked cigars.5? The prophet of spiritual art balked at the
prophet of an irrationalist civilization. The breach was smoothed
over until 1904, when the combination of Schuler’s and Klages’s
anti-Semitism and Wolfskeh!’s divided loyalties caused the secession
of the latter from the Cosmics and their final rupture with George.
After the quarrel with George, Schuler went about claiming that
George had bewitched him into impotence, and Klages took some
twenty years to recover.*
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George’s opinion of Schuler seems to have fluctuated. In 1901 he
dedicated a poem to “the genius of Alfred Schuler’’; and Wolfskehl’s
wife reported a remark made by George to a mutual friend: “When I
saw Schuler for the first time, I had the feeling that I stood before a
Potency.” But George could not stomach the events of the years
1900-04 in which the Cosmics attempted to make Munich the center
of a new, “Cosmic” consciousness. They were to overturn the es-
tablished order and return to the Urheimat of the soul, the primeval
realm of freedom displayed by Bachofen; or, as it has also been put,
to liberate the forces of the unconscious. Thus Schuler, reproached
by Stefan George for his disregard for Art, replied that he preferred
to live—he might almost say, ro be lived. st

The liberation of the new consciousness involved some recourse to
the old magic. Schuler at one point projected a resurrection of an an-
cient Greek dance of healing to cure the sick Nietzsche, in which the
dancers would wear copper armor. Klages met in the Cosmic Circle
a “Jewish Egyptologist, a member of a secret order’” who told him
that he had an astral body, but had not yet traveled in it. Even in the
less extravagant society of Stefan George, the occult had always had
some place, for all the coy disclaimers; and it is entirely appropriate
that George’s circle after the breach with Klages and Schuler should
include the writer on occultism Maz Dessoir, as well as the young
English musician Cyril Scott, who was later to become a devoted
Theosophist.5s

For Klages and Schuler, the return to primeval consciousness
signified different, and almost equally indefinite, ideals. Klages set
Bachofen on his head. Whereas the anthropologist had seen in the
overthrow of Mother-Right the triumph of Apollo over the demonic
forces of the old world, Klages saw this as a sin against the spirit and
yearned for a return to the times of antiquity. He came to preach the
triumph of “Eros”—which signified for him cosmic ecstasy.

Eros means elemental or cosmic, inasmuch as the individual

possessed by it, experiences himself as penetrated and flowed
through by an instantaneous electrical current.

Originally, however, Eros had signified blood-brotherhood, and
this “racial self-consciousness’ would lead all its bearers back into
the secret of the sinless world.% Schuler’s theories, even more than
those of Klages, emphasized the racial doctrine. He found his
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again and again in unbounded tumult with a sort of unnatural
sensuality the order for implicit obedience. Buddha, Alex-
ander, Napoleon and Jesus were named as his humble
predecessors, unworthy to clean the shoes of the spiritual

emperor. . . .
Calumnies and Hosannahs—incense and the reek of blood

mingled. In thunderous battles the world was conquered and
set free.”

The Proclamations were a nine-day wonder and remained in the
minds of their hearers for very much longer. The concluding
sentence became notorious: ‘‘Soldiers, I deliver unto you for
plundering—the world!” The second Schwabinger Beobachter, the
newspaper of the Bohemians, which was edited by Countess
Reventlow and Oskar Schmitz, appeared after the readings with a
motto describing the advent in Schwabing of “Jesus Bonaparte.”®
With Schuler and Klages, Derleth shared an admiration for
Napoleon; but the coming Reich of Christ the King was his alone.
He had not given up all hopes of founding an Order. The flat he
shared with his devoted sister in Munich remained until 1924 a place
of pilgrimage for the idealistic intelligentsia, and Derleth became oc-
cupied with the thought of translating his concepts into practice.

Under the stress of the Great War, and in mounting distaste for
the civilization which had produced it, many of the denizens of
Schwabing were moving to the country to found colonies where the
true life could be lived away from the collective mistakes of humani-
ty. In 1916 Derleth’s friend Christine Ulrich moved to Kassel to look
for the good life on the land. The Schwabing prophet wrote a new
version of the Proclamations and dreamed of the establishment of
his ideal city, the Rosenburg.

In the Rosenburg, the inmates would have the freedom to work
under the direction of the master of the order toward the alchemical
transmutation. Their task would also be to train the younger genera-

tion as an élite.

Through fasting, prayer and ascetic exercises, through the
washing of the body and the purification of the soul, through
the natural music of the sacred trees, when there is a storm
and the metallic beeches crash their branches together,
prepare yourselves . . . and grow in the temple-garden of the
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Order; young eagles, who when
; , vou are fledged, may fly o
the walls of Paradise. : IO

Derleth’s biographer compares the project of the Order to other
attempted Utopias founded at this time, and specifically to the Order
of the New Templars of Lanz von Liebenfels and the mythical
Castalian Order of Hermann Hesse. Hesse’s creation—a secluded
order where elite spirits take part in the “Glass Bead Game,” the
supreme synthesis of human achievement, somewhere between
mysticism, mathematics, and music—is a sort of distillation of all
the Utopian plans in the air between the wars. (We shall take up later
the specifically political and German aspects of Lanz’s orders.)
Dgrleth’s Rosenburg, although itself never realized, did bear
tangible fruit. Utopian conceptions were all of a piece with the
temper of the times, and it will be useful to survey here some of the
more nebulous of such achievements, which embodied the idealistic
impulse without more specific goals than the establishment of a
small enclave in the city of Mammon. For, as Derleth put it: “Over
the whole world asylums of inner freedom are multiplying
themselves,” and the search for another reality to be found within a
closed circle was in Germany before and after the First World War a

parth—as it always had been—of the search to realize the good on
earth.

If Derleth’s vision of a healthy soul in a purified body seems reminis-
ccnt‘crf the less poetic Utopia of Mazdaznan, the similarity of some
of his aims to those of the followers of Otto Hanisch should not be
glogse:{:.l over, The retreat from material reality took place with a few
ba‘sm ideas—the evilness of society as at the time constituted, the
ewlp«e:.ss of sacrificing animal life to live oneself, the necessity for
“spiritual” development, and the training of the better men who
were to f::;lluw. But the precise combination of social theory,
vegetarianism, mysticism, and sense of mission varied from colony
to colony. Once more, the unspecifically mystical and the definitely
occult can furnish the inquirer with a useful index of the illuminated
pattern of thought.

Leaving out for a moment the more political colonies, the spec-
trum ranged from the alchemical conception of Derleth through the
cceentricities of Mazdaznan to the colony called Friedenstadt
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established by Joseph Weissenberg and his fc-llcnw?:rs in 1926 at
Trebbin in der Mark. Undoubtedly the chief motive for almost
all—even the political colonies—was the urge to escape the pressure
of life in the industrial towns. To one observer most of the mlo;ues
seemed at first to have been founded “‘as rendezvous for vegetarians
hungry for light and air.””¢2

The same observer described several Utopias. There was
“Junghorn’ in the Harz mountains, which was really a sanaE?r1um
run on Theosophical principles. There was the “Graa:’hakg near
Schmiedeberg, based on the precepts of the Germanrﬁ;mcrlmani oc-
cultist Dr. Philipp Braun, who was concerned with developing *‘the
individuality” of his pupils.® There were the relatively famous
colonies directed by Johannes Miiller, first at Schloss Mainberg and
latterly at Schloss Elmau in Bavaria. Miiller (born 1864} k_lad‘]eft the
University of Leipzig in 1892, convinced that Christianity had
become a fraud. He felt that a fresh spontaneity was necessary and
could be found in a reinterpretation of the commandment “become
as little children.” Miiller became secretary of the Mission to the
Jews and traveled in the Balkans and South Russia, where he met his
future colleague, Heinrich Lhotzky. In 1903 Schloss Mainberg was
opened as a ‘‘center for organic life”’; but the venture almost
foundered, first because Miiller had differences with Lhotzky, to
whom he had entrusted the administration of Schloss Mainberg.
Miiller’s vision was of the coming reign of God—whereas Lhotzky’s
interpretation of the universe was distinctly magical. Indeed, some
time later Lhotzky resigned his office as a Lutheran pastor and final-
ly decided that Christianity was a great misinterpretation of ..]f.:SllS.ﬁ"

After the departure of the Lhotzkys, Miiller developed his per-
sonal plans but refused constantly to define what he was trying to
do.65 It could be that this very indefiniteness resulted in success. In
1911 he had to leave Mainberg for Elmau, where in the middle of the
Great War his establishment became a place of refuge for the
Munich intelligentsia. Miiller asserted the primacy of the Sf:rmﬂn_on
the Mount, the importance of a sympathetic education for a child,
and he attacked contemporary “intellectualism.” When tl}&
National Socialists came to power in 1933, he thought that he saw in
the movement the possibility of realizing his hupas. of an “c:rgfmc
society” and gave support to the regime in his publications. Miiller
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himself received official praise for his views. Indefinite as they were
in their hostility to the intellect and insistence on developing a more
“spiritual” form of society, they might easily have been seen as
analogous to Nazi thought. In 1943, however, he fell afoul of the SS,
and only the personal intervention of Alfred Rosenberg saved him
from the concentration camp.5
The ease with which a harmless idealism might be converted to an
illuminated approach of a very different nature is significant.*
When Schloss Elmau was in its prime, it was described as “a
hydropathic for better-off people. ..at the same time a holiday
haven for poor students and badly paid women—conditions being
made to suit all classes.” The simple existence advocated by Mitller
undoubtedly appealed to the world-weary of all ages. His prescrip-
tion for daily life began with getting up immediately on waking and
the devotion of the morning to perceiving the “hidden motions of the
soul.” The day’s work should be done without haste, which was the
root of the anxiety blighting people’s lives, and the evening was for
sociable activities. The day ended with an examination of its events.
The most famous of all the colonies was Monte Verita. To this
Utopia at Ascona in Switzerland came, at one time or another, most
members of the Progressive Underground. It had close connections
both with occultism springing from Theosophy and with the Munich
of the Cosmics. The idea originated in the summer of 1899 at a
nature cure at Veldes in Austria, when the twenty-four-year-old
Henri Oedenkoven (the son of a rich Antwerp industrialist) met a
pretty music teacher called Ida Hoffmann in whom he discovered a
kindred spirit. Oedenkoven’s illness and that of Ida Hoffmann were
classic cases of neurasthenia. The young Belgian had discovered the
swindle of civilization; and when nature therapy accomplished his
cure, he determined to apply the remedy to all the ills of mankind. In
October, 1900, in Ida Hoffmann’s house in Munich, seven freedom
seekers gathered under the leadership of Oedenkoven and Ida. They

*A similar progress can be seen in Hermann Bahr, whose initial rebellion against
rationalism and realism in art turned increasingly to Roman Catholicism and at the
same time, to the Christian Socialist revival of Carl Ritter von Schinerer and Carl
Luger. Bahr met Johannes Miiller for a two-day conference in Berchtesgaden and
Salzburg in 1911 or 1912. It was considered surprising that the meeting had not oe-
curred before. Bahr wrote of Miiller: *“He opened up my heart to me. '8
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included a Theosophist and an Oberleutnant Karl Griser, whose
military experiences had converted him to pacifist opinions and an
idealistic anarchism. The group discovered and bought a small hill
above Ascona, an area already populated with artists, philosophers,
Theosophists, vegetarians, and political refugees. The hill was
christened Monte Verita, and the colonists started to build.

Their troubles began early. One disturbing influence was the
brother of the Oberleutnant, who arrived in a toga, reciting
vegetarian poems. He was sent away and he teamed up v:rith a clair-
voyant with eight children whom he disposed of progressively |:'))" the
simple procedure of leaving them *‘for a while”” with some friendly
passerby in the street and not coming back.®

Within the colony dissension arose as to the fype of new world they
were building. Qedenkoven wanted to preserve private property,
Karl Griser held out for a phalanstery on the principles of Fourier;
and an artisan called Fritz Rohl, whom the leaders had imported out
of a sense of duty, lectured on phrenology and spiritualism while
loudly demanding complete communism. Members of the
Underground arrived unheralded, to “help” in the construction of
the colony; most proved to be ill either physically or mentally. In the
winter of 1902 the severe snow drove most of the new arrivals to
warmer climates, and a party left to establish a colony on Samoa.
Fritz Rohl tried to emigrate to America but died in a police cell at
Naples.®?

Henri Oedenkoven, who had the money, of course won in the end.
From 1902 onward Ascona became a center for the Progressive
Underground. Among the celebrated visitors to Monte Verita were
Bakunin, Kropotkin, Lenin, Trotsky, Hermann Hesse, Countess
Reventlow, Erich Miihsam, Karl Wolfskehl, Martin Buber, Hans
Arp, Stefan George, Paul Klee, Boris Jawlensky, Isadora Duncan,
Emmy Hennings, and Hugo Ball. The locals grew suspicious of The
motley collection. There were arrests for such crimes as wearing
shorts. Politicians like Dr. Raphael Friedenberg (publisher of the
Sozialistische Monatshefte and a pioneer of the idea of the General
Strike) mingled with eccentrics like the Baltic baron known as “‘mad
Rechenberg” because his Theosophy—he belonged to Franz Hart-
mann’s persuasion—forbade him excessive physical movement and
led him to consider that it was a holy act to kill a woman.
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Rechenberg’s creed competed with that of the leading Ascona oc-
cultist Frau Dr. Paulus (a friend of Annie Besant) who at the age of
ninety-two considered herself the reincarnation of Giordano Bruno.
Meanwhile, as the reuptation of Ascona grew (and journalists wrote
absurd articles on how the “natural men” of Monte Verita lived in
holes in the ground), Oedenkoven and Ida Hoffmann kept in touch
with other centers of idealistic experiment. They toured similar
colonies, visited Johannes Miiller, and attended Bayreuth. The
“cure” offered by Monte Verita for a time prospered. It was not an
ordinary cure, wrote Ida Hoffmann, “but much more a school for
higher life, a place for arousing of expanded knowledge and expand-
ed consciousness (these places will multiply) made fruitful by the
sunbeams of the Universal Will.”

Thus, to Oedenkoven’s original project of redeeming the world by
expanding centers of vegetarian socialism, there was added a sub-
stantial dose of the mystical. It had been present from the first in the
Monte Veritaner and was fertilized by contact with existing Ascona
occultism. Oberleutnant Griser developed the conviction that he
could personally drive back the cold; and another member of the
colony retired into the hills where she improved her soul by con-
templating nature and earned the reverence of some of the pious.
Ascona became a place of pilgrimage for small sects. Ida Hoffmann
became ever more Theosophical; and in the town of Ascona the rein-
carnated Giordano Bruno ceded precedence to a spiritualist Frau
Steindamm, whose daughter married a convinced follower of Rudolf
Steiner and kept an Anthroposophical salon. In this circle there
appeared one Hermann Schutz, conversing with Zarathustra, Christ,
Lao-tse, and Socrates. He bought some land near Monte Verita and
decided to found a male order toward which object he issued a
newspaper called Hastinapura, a journal for the propagation of a
more elevated viewpoint.™

The most significant occult organization to be associated with
Monte Verita was the magical society known as the Ordens
Tempel der Ostens, otherwise, the Order of the Templars of
the Orient. This society originated in a charter given by an English
masonic entreprencur called John Yarker to three German oc-
cultists: Joshua Klein, Franz Hartmann, and Theodore Reuss. This
charter licensed them to set up in Berlin a Grand Lodge of the
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masonic rite called “Mizraim and Memphis” which Yarker had con-
cocted from two moribund organizations. (By 1904 a fourth name
and a new title were being mentioned in the magazine of the Order:
Karl Kellner and the O.T.0.)"

Joshua Klein had been one of the earliest visitors at Monte Verita.
He had arrived somewhat in the manner of the Wunderapostel
Hauser at house of Meyrink, striking himself on the chest and ex-
claiming, “I am that I am.” In 1902 Oedenkoven and Ida Hoffmann
had returned the call by traveling to Klein’s own colony, Erdsegen, in
Upper Bavaria, which Klein had established after inheriting some
half-million marks, and whose basis was that the spiritual state of
the human being affected his state of physical health.”? In occult
circles Klein enjoyed an unsavory reputation. We have already met
his friend, Franz Hartmann, whose own standing was equally dis-
puted, as an associate of Madame Blavatsky and a leading figure in
the circle of Viennese Theosophists around Friedrich Eckstein. Hart-
mann had himself lived for some time around Locarno and
Ascona.” His colleague, Karl Kellner, was the originator of the
process which Hartmann had developed into the cure he practiced at
his ““Inhalation Center”; he is described by one authority as “‘a
wealthy iron-master.”? Kellner died in 1905, and Theodore Reuss
took over the organization of the O.T.O. Reuss was half-German
and half-English, Francis King has discovered that his talents includ-
ed singing in the music halls and spying for the Prussian political
police on the Social Democratic Federation in Britain.”s He had
lived in London and Paris before moving to Basel, where he worked
as a newspaper correspondent and a teacher of English at the Berlitz
school. By 1919 he was announcing himself on his visiting card as an
“Honorary Professor at the College for Applied Medicine (Univer-
sité de France).”’ Two or three years earlier, Ida Hoffmann had
met Reuss in Spiritualist circles, and introduced him to Oedenkoven
and Monte Verita.

At first, Reuss presented himself to Oedenkoven as a disciple of
his vegetarian socialism. According to Robert Ackermann (who
tried to revive the colony at Monte Verita in the 1920s and

- afterwards became the historian of the group) Oedenkoven was

doubtful of the sincerity of the new colonist. But he allowed him to
stay for a year, because the fortunes of Monte Verita had run low as
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a result of the war and a tax on foreigners levied by the neutral
Swiss. Eventually, Reuss with the support of Ida Hoffmann, in-
troduced the O.T.O. to Monte Verita. The peculiarity of this
magical society was that it used “sexual rites.” Precisely what this
meant in fact, is a difficult problem. In 1912 Theodore Reuss
chartered Aleister Crowley to run a branch of the O.T.O., and it was
from this source that Crowley developed his theories of the magical
power of sex. It is said that the order owed its sexual teachings to the
researches of Karl Kellner in the lore of Bengali Tantricism.”” But
the charge of using, or abusing, sex has so often been levied un-
justifiably at occultists, that it is as well to be wary of all insinuations
of “horrible goings-on” and to record the fact that—whether the
0.T.O. at Monte Verita attempted to produce magical effects
through sexual intercourse, or whether its members tried to sub-
limate their sexual energy and turn it to magical purpose—the
reputation of the colony worsened. Rumors of midnight orgies per-
sisted into the 1930s. Several children were said to have been born
with “no father but God.”

Oedenkoven at last threw Reuss out—but not before the magician
had called a fortnight’s congress at Monte Verita from 15 to 25
August 1917, This “A-national Congress” was designed to appeal to
the pacifists, anti-vivisectionalists, and the Progressive Underground
generally. It was said to be organized by the “Ordo Templi Orientis,
and Hermetic Brotherhood of Light, the A-national Grand Lodge
and Mystic Temple, ‘Verita Mystica’.” To reactionary politicians
and supporters everywhere of conspiracy theories, it seemed that
their worst forebodings were confirmed—the forces of subversion
had joined hands under the supervision of a black magician!

A revival of interest engendered by the Congress sustained Monte
Verita for three more years. But in 1920 Oedenkoven, who had
become disillusioned with his Utopia, left with his wife and Ida Hoff-
mann for Brazil, where they established a second colony; in 1934 it
was still in existence.™ Ascona remained a town of philosophers, ar-
tists, and Theosophists, a center of the Underground. Its traditions
were to be resurrected. And at Dornach, not so far away, was the
headquarters of a more highly organized occult group than any
Ascona had boasted: Rudolf Steiner’s Anthroposophical Society.
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Rudolf Steiner (1861-1925) was born in Kraljevec in what was then
part of the Hungarian jurisdiction of the Dual Monarchy and is now
in Yugoslavia. His father was a railway official, and Steiner spent his
childhood at various villages on the Austrian Southern Region. His
parents moved near Vienna so the boy could visit the Technische
Hochschule in 1879.

Soon after the family’s move to Vienna, Steiner met a rustic her-
balist called Felix Kogutzki, whom he greatly revered as a natural
mystic and repository of traditional wisdom. Theosophical followers
were afterward to assert that he met a Himalayan master at the same
time.” However, his first influential acquaintance who can be
designated with any certainty was Professor Karl Julius Schroer, a
teacher of German language and literature who specialized in the
collection of folklore. In the circle of Schréer he met that concealed
influence on so many of the mystically inclined, Friedrich Eckstein;
and he soon became a regular member of the group who gathered in
the “Megalomania Café” on the Michaelerplatz, where Steiner’s
old-fashioned frock coat and top hat gave his friends the impression
of an “undernourished seminarian,” and he distinguished himself by
endless disagreements with Hermann Bahr. His approach to Eck-
stein was made on account of the latter’s contact with H. P.
Blavatsky; and Eckstein records Steiner’s request for an introduc-
tion into the problems of The Secret Doctrine. Their acquain-
tanceship lasted for an appreciable time, and it was Eckstein who in-
troduced Steiner to Rosa Mayreder and the Theosophical circle of
Marie and Edmund Lang. Under their influence Rudolf Steiner
studied Oriental thought, medieval mysticism, Neo-Platonism, and
the Cabala, by much of which he later claimed to be repelled. But he
was close enough to Theosophical circles to obtain a copy of A. P.
Sinnet’s Esoteric Buddhism soon after its appearance.® '

At the same time as Steiner was penetrating esoteric circles, he
had some success with the established authorities of literature and
learning. His own philosophical development was influenced by a
reaction against the system of Eduard von Hartmann, whose in-
sistence on the dominating force of the “Unconscious™ he found
abhorrent—nothing, thought Steiner, should be unconscious.
Through his reading of Schiller he later claimed to have attained a
spiritual perception as exact as mathematics; but the chief influence
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on his life was Goethe. In 1883 he was invited to edit Goethe’s scien-
tlfic_wr?tings for the projected standard edition; and his first
plfbllcatmns dating from 1886, are on Goethe. In 1890 Steiner left
"v'len_na to work for six years at the Goethe Archive at Weimar
b§ar1ng with him not only the orthodox training which was to gair;
him a Ph.D. the next year at Rostock, but a wide-ranging body of
general knowledge culled from every discipline under the sun; for he
had had to support himself in Vienna by tutoring and had achieved
one remarkable success in ‘*bringing on” a hydrocephalic boy. Thus
by the time he moved to Weimar, most of the preoccupations of his:
later li_fe had taken root: his interest in Theosophy, his bent for
edu:.:atmn, and a philosophical allegiance to German idealism. In
"ﬂ:f'?:lmar, apart from his work at the Goethe Archive, he visited the
alllpg Nietzsche and published several philosophical books. In 1897
Steiner moved to Berlin and became editor of the Magazin fiir
Literatur. Always he was searching, in the manner of his contem-
poraries, for the universal palliative to anxiety,

Always the thought hovered before me that the turn of the
century must bring a new spiritual light to humanity. It
seemed to me that the exclusion of human thinking and will-
ing from the spirit had reached a climax. A revolutionary
change in the process of human evolution seemed to me a
matter of necessity.

Many were talking in this way. But they did not see that a
man will seek to direct his eyes towards a world of real spirit
as he directs them through the senses towards nature. They
only supposed that the subjective spiritual temper of the soul
would undergo a revolution. That a real, new objective world

could be revealed, such a thought lay behond the range of vi-
sion of that time.?!

Despite his later assertions, it seems that he did not at the time
rule out the possibility of a reformation of human nature in terms
less m;cu}t, and more related to the social goals of the opponents of
materialist society. He became involved in the Free Literary Society
taught at the Berlin Workers® School, and generally behaved himsel;
as a member of the Progressive Underground—more respectable
more established than most; but he undoubtedly belonged to thi-;
milieu. He formed a friendship with John Henry Mackay, ;1
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half-Scot, half-German anarchist of some fame who was the editor
of Max Stirner and who had admired Steiner’s book The Philosophy
of Freedom. At Steiner’s marriage to the widow Anna Eunicke (on
31 October 1899), Mackay was the witness.®?

This first marriage of Steiner has given rise to conflicting reports,
and as Steiner himself always refused categorically to discuss his
private life, it is difficuit to know just where to place the emphasis.
Sources favorable to Steiner note only that after a separation of
several years, Anna Steiner died in March 1911 after confessing her
former happiness with Rudolf Steiner to her daughter Wilhelmine.®?
On the other hand, information from another daughter, Emmy, tells
a different tale. Steiner had first come to the Eunicke family as a
lodger in his early days in Weimar, when Emmy Eunicke was a girl
of sixteen. It is plain that she resented the intrusion of the young
academic into a family consisting of her widowed mother and her
sisters. Emmy considered that Steiner was excluding the Eunicke
children from their rightful inheritance both in terms of affection
and of material goods. Her dislike of the newcomer became in-
creasingly acute after he became her stepfather and the family moved
to Berlin. For Steiner returned to Theosophical company, and ac-
cumulated the gaggle of adoring women invariably attracted to “oc-
cult” masters. One of his new disciples—she is not named in the
published account for fear of a libel action—became Steiner’s in-
separable companion. According to the jealous daughter, a door was
knocked in the wall between the flat of the Steiners and the parts of
the Theosophical headquarters inhabited by the lesser lights, so that
Steiner could visit his paramour. One summer about the year 1904
Steiner took a furnished Schlachtensee cottage divided into two
flats—one for his wife and another for his lover. Eventually, Emmy
Eunicke claimed to have found her stepfather and his disciple in bed
together. At all events, Anna Steiner seems to have become tired of
waiting on her husband and his disciples, and after the marriage of
her daughter Emmy in 1906 she left Steiner to live near her. The
sudden death of Steiner’s wife in 1911 sent rumors fluttering around
the occult press, that Steiner had “strangled her astrally.”?

It must immediately be said that the source of this story is a two-
headed Gorgon: a jealous daughter and a highly eccentric Nazi
polemicist. It was made great play with by Steiner’s opponents, who
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grew in geometrical progression, and the details should not be in-
sisted upon. The charge most often brought against Steiner—ex-
cluding those of lunatics concerned with astral strangulation—is of
opportunism, and the possibility of his having married a rich widow
for her money cannot be ruled out. About the same time as his
marriage to Anna Eunicke, Steiner turned from his unwontedly ex-
troverted existence toward the Theosophical interests which had
earlier concerned him and accepted an invitation from Count and
Countess Brockdorff, the leaders of the Theosophical Society in
Berlin, to lecture to their members. He lectured first on Nietzsche;
then on the esoteric interpretation of Goethe’s fairy tale, *“The Green
Snake and the Beautiful Lily.” In the winter of 1900 he further com-
mitted himself to a mystical approach by lecturing to the
Theosophists on “Christianity as Mystical Fact.”” In the audience
was his future second wife—who, if there is any truth in Emmy
Eunicke’s story, was almost certainly the woman whom Steiner in-
tmduc_ed into the strange ménage a trois at Schlachtensee. Marie
von Sivers (1867-1948), a Baltic Russian and a frustrated actress,
was a keen Theosophist. She married Steiner secretly in 1914. After
her initial encounter with him in Berlin, she went to Bologna to
o_rganizs a Theosophical group there but returned to Germany in
time to travel with Steiner to the London conference of the
Theosophical Society in July 1902. At this point, Steiner was in-
duced by the Brockdorff group to apply to Colonel Olcott at Adyar
for a charter inaugurating a new German section of Theosophists.*5
This transition from liberal academic to mystical lecturer is at
ﬁ}‘st sight baffling, Steiner was not as inconsistent as it might appear.
Since Vienna he had carried with him a large body of Theosophical
knowledge, and such a combination of interests was not unusual
among the Progressive Underground. Steiner’s academic speciality
was Goethe; and he had to digest Goethe’s own interest in matters
symbolic and esoteric in order to carry out his task of editing
and -':riticizing+ His meeting with Hickel (the popularizer of
Darwinianism in Germany and the protagonist of the theory of
philosophical monism) had also given direction to his thought.
Hickel's monism was very influential during the early part of this
century—and not only in Germany. The scientist proposed to
abolish the conventional distinction between matter and spirit and to
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return to the conception of a unified organism—a proposition which
he himself defined explicitly as religious, and which gave rise to in-
numerable theories of political organization disguised under the
term “‘organic state.” For the propagation of this viewpoint—which
carried overtones of reassurance, the restoration of order, and the
feeling of “belonging”—were formed a number of societies.* At one
of these, the Giordano Bruno Bund, Steiner delivered what he was
later to regard as the basic lecture on his emerging “‘spiritual
science,” Anthroposophy. This lecture on “Monism and Theosophy™
took place on 8 October 1902, around the time when the German
section of the Theosophical Society was reorganized with Steiner as
general secretary. Steiner’s own explanation of why he joined the
society was that, at the time, “‘this was the sole institution worthy of
serious consideration in which there was present a real spiritual
life.””*? It is obvious that from the start Steiner carried into Theos-
ophy a rigorous academic training and a philosophical inheritance
completely different from the mixture of Eastern religion and 18th-
century occultism which had gone into the making of Theosophy of
the Blavatsky brand. If we allow Steiner a consistency of aim and
purpose he cannot be acquitted of the charge of joining the
Theosophists with the intention of taking them over. Perhaps he had
mentally returned to the preoccupations of his Vienna days, and
merely proposed rather indefinitely to apply to these the conclusions
of later years.

There was, in any case, bound to be friction between Steiner and
the old guard of the German Theosophists. Of this group Steiner had
later little good to say. Even Madame Blavatsky had found it dif-
ficult to stomach Franz Hartmann. “The magnetism of that man is
sickening; his /ying beastly; his slander of Hiibbe-Schleiden, his in-
trigues unaccountable but on the ground that he is either a
maniac—utterly irresponsible for the most part, or allowed to be
possessed by his own dugpa Spirit.” Steiner claimed that Hartmann
had once told a story of how William Quan Judge had complained to
him that he never received any letters from the mysterious
Himalayan masters. Judge refused Hartmann’s suggestion that he
write some to himself with the stricture that he must be able to say
that his letters arrived out of the blue in the known fashion of
Mahatma letters. Hartmann’s solution was simple: he volunteered to
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climb on a chair and drop the letters on Judge's head. Hiibbe-
Schleiden’s sincerity was never in doubt. The trouble was that he
cultivated an illusion that could explain the metaphysical universe on
a chemical analogy. He kept his attic crammed with models of
spiritual atoms and maintained that reincarnations must be con-
nected by a single *“Permanent Atom” (according to Steiner, “an ap-
palling thing).ss

An uneasy alliance persisted, however, until 1912, when two fac-
tors contributed to a split between Steiner’s group and the
Theosophists proper. The first was the expulsion by Steiner from the
German Society of Hugo Vollrath, a disciple of Franz Hartmann
and a known opportunist. The second was the growing power in
Theosopbhical circles of Mrs. Besant’s Order of the Star in the East,
the vehicle of Krishnamurti and the coming World-Teacher. This
Steiner could not stomach. Eventually in 1913 his followers—
most of the German Theosophists—broke away and founded their
rival Anthroposophical Society. Hiibbe-Schleiden was left with
orthodox Theosophists and the adherents of Krishnamurti.®

But between 1902 and 1913 much had happened in the develop-
ment of Steiner’s thought. He steadily built up a personal following,
and first really established himself with a series of lectures that he
was asked to give at the Theosophical conference in Paris in 1906.
These attracted more attention than the official events. His search
led him and Marie von Sivers into strange adventures, the most un-
likely of which was Steiner’s installation at the head of a lodge of the
O.T.O. called the Mysteria Mystica Aeterna. The most probable
date for his entry is January 1906. Steiner later maintained that his
official position with regard to the O.T.O. was like that of a can-
didate for apostolic succession. He wanted, he said, to take over the
historical authority to perform the “ancient symbolic and cultural
ceremonies that embody the ancient wisdom. I never thought in
the remotest degree of working in the spirit of such a society.” It
seems, nonetheless, that he may at one time have had the idea of
creating a large international occult federation based on the struc-
ture of the O.T.0., but that, whatever use he made of the ceremonies
handed over to him by Theodore Reuss, it is unlikely that he used
“sex-magic” in the sense in which it was meant by his opponents.5
What is important to notice is that Steiner could find in such diverse
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quarters as Theosophy, philosophical idealism, and the possibly
Tantric magic of the O.T.O., material for his hoped-for revolution in
CONsciousness,

If his sources were varied, his applications were equally so. For he
intended Anthroposophy to be an all-embracing science that would
provide answers both spiritually and materially satisfying in every
branch of life. Agriculture, architecture, education, or politics—all
were areas in which he felt qualified to operate. By the time of his
death in 1925, his society had become astonishingly influential and
had attracted great hostility. The reasons for this hostility were
various. One of the most obvious is that the Anthroposophical Socie-
ty embodied so many different aspects of the Progressive
Underground and represented in itself a collection of people who
compounded the felonies of Marxists, Social Democrats, and other
destroyers of the social order by deliberately advocating change. Nor
was the sort of change which they advocated entirely understood.

This is unsurprising. Steiner’s ideas form less a “system’ than an
accumulation of sometimes apparently disconnected items. Thus,
from Theosophy he took the ideas of karma and reincarnation; from
his mystical studies and possibly the O.T.O., a personal
“Rosicrucianism.” He discovered an entirely new idiosyncratic and
poetic interpretation of Christianity, and somehow contrived a seen.-
ing coherence with these teachings for theories of the social and ar-
tistic life of man. The underlying unity which he and his followers
found in these elements of Anthroposophy lies in their source in
Steiner’s “spiritual perception,” This faculty of **clairvoyance”—of
insight into what might be called real reality—Steiner claimed to
have developed early in his Vienna period; but he later connected it
with Goethe's technique for immersing himself in the essence of
things. He thought that ““a deep chasm had opened between Reason
and its allied Thought Method on the one hand, and supersensual
Truth on the other.”®! In accordance with Theosophical theory, he
maintained that “‘man is not obliged to remain stationary at the
point of view he occupies today and it is possible for organs—
spiritual eyes—to develop after a similar fashion to that in which
those physical sense-organs of the body, the eyes and ears have been
developed; and once these new organs are developed, higher faculties
will make themselves apparent.”’?2 As man advanced in this develop-
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ment, the beings of higher worlds would make themselves known to
him and he would advance in knowledge. Steiner does not seem to
have been above using his clairvoyant faculties gratuitously in the
manner of a medium. Thus he informed the Protestant clergyman
Friedrich Rittelmeyer—who afterward became one of his firmest
supporters—that he had seen *‘a beautiful ether-form™ after one of
his sermons and that “‘an individuality” whom he took to be
Rittelmeyer’s mother attended his lectures.®3

The chief uses Steiner made of his faculty were enunciating
moral doctrine, describing the structure of the universe, and
elucidating the history of man. Human history could be surveyed as
far distantly as the seer might wish—because of its impress on the
“Akashic Record.” This mysterious and convenient chronicle is a
legacy from Madame Blavatsky; and like her, Steiner made great
play with the doings of man on the lost continents of Atlantis and
Lemuria. In Atlantis, for example, the inhabitants had thought in
pictures, possessed extraordinary memories, and used the energy la-
tent in plants to drive airships. The most evolved among them were
gathered together by a great leader in Central Asia and subjected to
a refining process with the object of making them understand the
divine powers. From this group were descended the early priest-kings
of the Aryans.* The entire course of human development followed a
scheme similar to that worked out by H. P. Blavatsky with the
difference that man was seen as evolving back toward a lost divine
condition. Man’s effort toward a renewed perfection was impeded by
two malevolent powers to which Steiner gave the names of Ahriman
and Lucifer. Ahriman represents materialism and the world of
matter, in which he seeks to imprison man’s spirit. Lucifer is the
demon of pride and self-sufficiency. This conception of the universe
probably stems from Gnostic and Zoroastrian sources, on which
Steiner is said to have worked around the year 1906.%5

His Rosicrucianism seems first to have blossomed in 1907 (the year
after he accepted the charter from the O.T.O). Steiner proclaimed
the way of the Rosicrucians as an esoteric version of Christianity,
and he decided that Christian Rosenkreuz, the great master of this
concealed brotherhood, had sent his favorite pupil, Buddha, to Mars,
where he had regenerated the planet as Christ had redeemed Earth.
In the year before he died Steiner claimed to have been in contact
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with a small group of Rosicrucians in Central Europe—but this
happened in the early years of the 19th century before he had entered
this current incarnation. Gradually the figure of Christ emerged as
central to his vision of the cosmos. He saw the coming of Christ as
equivalent on a cosmic scale to the effect produced on the individual
by initiation in the mystery-religions: to return man to a con-
sciousness of his divine origins. A strange and complex process was
then envisaged in the universe which Steiner termed *‘the etheriza-
tion of the blood.” In the individual human being this affected the
bloodstream around the region of the heart, turning it into “etheriz-
ed blood.” When a correct understanding of Christ had been ob-
tained, the etherized blood of the individual mingled with the ether-
ized blood of Christ, present in the cosmos.?® Whether there is more
meaning in this doctrine than a singular elaboration of the old idea
of mystical participation in the body of Christ it is not the present
task of this book to decide.

From Steiner’s Christology sprang a subdivision of the
Anthroposophical Society called the Christian Community. In 1921
several of Steiner’s disciples approached him with a request that he
construct for them a rite to be used in Christian worship for those
who followed his teaching. Steiner produced such a service, “The
Act of the Consecration of Man,” and the group was placed under
the leadership of Friedrich Rittelmeyer, who had come to
Anthroposophy via several years of allegiance to Johannes Miiller.”’

Steiner’s writings are verbose, diffuse, and difficult to decode. In
part this is because so many thousands of pages represent published
expansions of lecture notes. But there is frequently an absence of
basic content—by which is meant no attempt to evaluate the
material, only a statement of quantitative fact. They have been taken
seriously by large numbers of people, and particularly in the period
just after the Great War they represented a force to be reckoned
with. Not least was this so because the founder of Anthroposophy
extended his spiritual perceptions to cover the most diverse areas of
human activity, and in the general reaction toward the idealistic ap-
proach his theories appeared to many of those who were in search of
a secure ideological crutch to provide more of a system than in fact
they did. We shall briefly return to Steiner’s influence on education
and the arts; and there is good reason to examine in their context his
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plans for political reconstruction. We can only note in passing that
Anthroposophical medicine seems to be based partly on magical
theories of correspondence—for example cholera is a punishment for
insufficient self-confidence and the pox for lack of affection. Today
the Anthroposophists run clinics, a mental hospital, and a factory for
medicines which has marketed a cancer cure.”® Anthroposophical
farming is carried out on a *“Bio-Dynamic” basis which forbids
exhaustion of the soil through the abuse of chemical ferilizers and
advocates planting of crops in accordance with the phases of the
moon.*® Some of these agricultural methods at least seem to have
borne literal fruit.

The campaign against Steiner and his society grew with the anxie-
ty of the posi-war years. As early as 1917 the magazine Psychische
Studien had carried a series of articles denouncing Anthroposophy
for causing mental and physical illness and in some cases suicide.
Erich Bamler, a Munich artist, claimed that he had become dis-
sociated through using exercises recommended by Steiner and was
only prevented from suicide by his Christian convictions. A young
schoolmistress became convinced that she had had an astral child.
Steiner’s opponents made much of such reports; and it should be
firmly insisted that, whatever the effects of Steiner’s exercises, they
are not alone in having such accusations made against them. It is
an unfortunate fact that every occult or esoteric group attracts its
quota of just those people who seem to be worst affected by the prac-
tices they are supposed to carry out—the hyper-suggestible, the sex-
ually maladjusted, and those on the edge of desperation. The worst
or oddest case connected with Anthroposophy concerned one
Wilhelm Krieger, who claimed that he had been given occult exer-
cises which involved the transferring of his ego outside his body.
Krieger became convinced that he could not recover his ““I,” that it
had been stolen from him, that he had been the victim of “occult
vampirism.” As his delusion progressed he began to issue a
newsletter directed against the Anthroposophists, and eventually
sued Steiner, his colleague Carl Unger, and another Anthropo-
sophist for the return of his soul. The tragi-comedy did not end there.
Denied legal redress, Krieger bided his time, and on 4 January 1929
murdered Dr. Unger at an Anthroposophical meeting in Stuttgart. !9

Steiner and his followers were refused permission to build a center
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at Munich. After having naturally considered Ascona as a possible
site, they erected their headquarters at Dornach. The building was
designed by Steiner according to his architectural principles and em-
bodied the same combination of woods as is used in the making of a
violin. It consisted of two domed structures of which the larger
slightly exceeded the size of the dome of St. Peter’s. This remarkable
building was known as the Goetheanum, and it was highly inflam-
mable. On New Year’s Eve 1922/3, as the Goetheanum was nearing
completion, it was set on fire. It was rumored that the pastor of the
neighboring village of Reinach had watched the blaze through
binoculars exclaiming his approval. An outraged Anthroposophist
sent him (and two other clergymen who had directed the local op-
position against Steiner) a postcard bearing the words, “Where is the
arsonist?’ The clerics replied that their questioner should go to Dr.
Steiner, who was after all the clairvoyant. They accused the
Anthroposophists of burning down their own headquarters for the
insurance money. They even found sinister proof of their allegations
in the humdrum fact that Steiner attended the funeral of a
clockmaker called Ott whose body was found in the ashes of the
building.'?'

Such hostility goes far beyond the local opposition of a band of
bigots. There was extraordinary vehemence in the hate directed
against Steiner, who was seen as part of the Jewish-Freemasonic
conspiracy to subvert the world. It will soon be necessary to discuss
the meaning of this aberration, and the specific causes which in-
volved Steiner in the “plot.” These were bound up with the peculiar
character of German politics in the period after the defeat of 1918.
The search for realities transcending those of the material world was
not confined to those who hoped for Heaven after life on earth,
Throughout this survey of the German Underground of irrationalist
and occultist opinion, one thing stands out: that the illuminated ap-
proach very often entailed an application of the transcendental ethic
to social problems. Steiner and the Progressive thinkers of Vienna
and Ascona, in all their extravagance, are examples of this tendency.

[ 1™
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Chapter 2
Eden’s Folk

The Disease of Civilization—The English Youth Movements—
Back to the Land—The Merrie England of the Guilds—
Christian Utopias—The Youth Movements and Social Relevance
—Social Credit—The Hluminates and Fascism—The Illuminates
and Anti-Semitism

NO generation since the industrial revolution has lacked
dreamers and destroyers, its quota of Luddites, or those in search of
a Golden Age. For humanity seems to have removed itself from its
true being in direct proportion to the growing number of giant fac-
tories, the increase in restrictive legislation, and the necessary altera-
tion of its relationship to life and labor. In one form or another, this
argument has always been before the public and every passing
decade has provided few discontents with which to support the
thesis. After the Great War reformers of every sort imagined that
their chance had come. The crisis of European society that took



52 The Oceult Establishnient

place between the years 1914 and 1923 produced a myriad of plans
for the reform or replacement of the materialist system.

Such plans had been germinating in the Progressive Underground
since the middle of the previous century, and the projects advanced
immediately after 1918 display traces of this origin. Generally
speaking, they shared two characteristics: a revulsion against
“materialism,” which had caused the war, and a longing for some
more cohesive society to replace the loose, anarchic “individualism”
that had contributed to the crisis.

Edward Carpenter expressed both urges in his book, Civilisation:
Its Cause and Cure, which dates from 1889 and had been reprinted
fifteen times by 1921. Carpenter’'s Utopian society included
vegetarianism and a return to the rural life. He deplored the fact that
men had lost touch with their “inner and undying” selves, and he
described the individual’s “wretched feeling of isolation, actual or
prospective, which man necessarily has when he contemplates
himself as a separate atom in this immense universe—the gulf which
lies below seemingly ready to swallow him, and the anxiety to find
some mode of escape.” The solution was for man to find that he was
“absolutely indivisibly and indestructibly” a part of a great whole.
Some higher cause—in the case of Carpenter, a union with the
Divine—would unite him with his fellows and the universe.!

In Britain, anxiety and Progressive Underground were related as
they were in Germany. Because of the chances of politics and
economics, illuminated groups played considerably less part in socie-
. ty than they did in Germany between the two World Wars. But all
the elements were present which across the North Sea were welded
to a will to use unlimited force, although in Britain they were com-
paratively unorganized, and small in numbers. These reforming
elements have been neglected, in part because they were extra-
Parliamentary, and in part because they have left no interested
offspring. In their time, however, they attracted substantial attention
and have contributed ideas which have since been put into practice.
. The illuminated movements can be detected by their tendency to
" gather round themselves mystical, occult, and religious elements,
and in the first great agitation for the reform of society such am-
bassadors of the heavenly kingdoms bore credentials from precisely
those realms from which help was most expected,
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The means which were to establish the better world were a matter
F}f dispute. Very often differing rationales could lead to what seems
!dentical practice. Such different aims and methods are to be found
in the postwar youth movements which arose from a combination of
social Darwinianism, a reaction against urban society, and new
educational ideas. They shared a reliance on the works of Ernest
Thompson Seton, the American educationalist G. Stanley Hall, and
the fearsomely named “Biogenetic Law” of Ernst Hickel. This

latter concept was filtered through the works of Hall, who expressed
it thus:

The child from nine to twelve is well adjusted to his environ-
ment and proportionately developed; he represents probably
an old and relatively perfected state of race-maturity. . . . At
dawning adolescence this old unity and harmony with nature
is broken up; the child is driven from his paradise and must
enter upon a long viaticum of ascent, must conquer a higher
kingdom of man for himself, break out a new sphere, and
evolve a more modern story to his psycho-physical

nature. . . . It is the most critical stage of life, because failure
to mount almost always means retrogression, degeneracy and
fall.2

Acceptance of the literal truth of Hickel’s Law meant for edu-
Fationalists becoming practicing Darwinians. Their charges must be
mduceq to progress from one supposed stage in the evolution of past
humanity to the next and higher. The founders of one of the
organizations which took Héckel and Hall as their starting point
made plain the methods they proposed to adopt.

_ A f:ﬂmplete education means the living over again by the
individual of the experiences passed through by his ancestors.
As man’s progenitors inhabited fruit-producing regions
along with other animals, so his children should begin life in
an orchard-garden along with pet animals, whether wild or
domesticated,—the ensemble being as like as may be to the
traditional Garden of Eden, and to the reconciliation with the
animal world as described in Isaiah X1. When the time comes
- for them to break out of this garden, they will proceed to lay a
solid foundation of palaeolithic culture by betaking
themselves under adult guidance to some suitable cave or
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rock-shelter, whence issuing forth they will hunt for wild
foods, get to know the ways of the wild creatures of the
woods, and otherwise reproduce the life of that period. To
this will succeed the more advanced and varied avocations of
the neolithic cultures, marked by the domestications of
animals and plants—the pastoral and the simple agncultu}*al
stages—together with such arts and crafts as can be carried
on with the aid of metals. Lastly, with the use of metals and
of books the adolescent passes into the modern world.?

The framework within which all this theorizing was placed came
from the artist and paturalist Ernest Thompson Seton. In 1900, he

. wrote, he bought a tract of land near New York which he planned to

turn into a nature reserve. Local boys started tearing down his
fences, and Seton decided to win them over rather than indulge in a
course of ineffective terrorism. He invited the boys to spend a
weekend on his ground, and, to entertain them, he used his
knowledge of the countryside and of the Red Indians. Soon he had
organized a full-scale tribe, appealing to “the master-power o_f lf!ﬁ
savage, the love of glory.”* The Indian model and the hea}thy life in
the open air remained for Seton the cardinal points of his scheme.
The Redskin “was the great prophet of the outdoor life,” a “master
of woodcraft,” “taught the sacred duty of reverencing, beautifying
and perfecting the body,” ““sought for the beautiful in everything,”
by nationalizing all natural resources put a stop to poverty and gt:eat
wealth, and “he was the world’s great historic protest against
avarice.”s From Seton’s first experiment arose scattered tribes of
“Woodcraft Indians” which their founder united in 1917 into tLhE:
Woodcraft League of America. This was the source of inspiration
for several European movements which owed debt to Seton’s Birch
Bark Roll and cultivated his principles: the outdoor life, self-
government, the skills of woodcraft, a system of honors judged ac-
cording to a standard rather than in competition, and the appeal of
the heroic and the picturesque typified by the romance of the camp-
fire.®

In the early years of the Great War, a group of Cambridge Scout
workers began to contemplate a return to the principles of Satqn.
The attitude of Baden-Powell’s movement toward the war dis-
satisfied them and they saw the “‘broad idealism” and allegiance to
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woodcraft which they had earlier found attractive being eroded. In
1916 Ernest Westlake and his son, Aubrey, founded the Order of
Woodcraft Chivalry, with Seton as Grand Chieftain. Ernest
Westlake—who died in 1922, and was buried on a campsite of his
movement-—was an anthropologist who had studied biology under
T. H. Huxley and was much concerned with the Biogenetic Law.
His son, Aubrey, was born in 1893 and by the end of the war was
house physician at Barts Hospital, London. It is important to notice
that both were Quakers and, also, that Ernest Westlake was in-
terested in psychical research. Aubrey has since become an
Anthroposophist and a theoretician of water divining.” The idealistic
and pacifist impulse of the Quaker was also deflected into other
areas of rejected and anti-Establishment thought, and the Order of
Woodcraft Chivalry was in its essence an “illuminated” movement.
It is typical that Aubrey Westlake first developed the principles of
Woodcraft Chivalry at a London meeting of members of the Baha’i
Faith. He praised Seton, deplored the militaristic and civilized

- character of Baden-Powell’s Scouts, and advocated the development

of the instinct of service as the only way “‘to avoid a repetition of the

- present awful European disaster.” There was naturally a strong

religious element in the plan.

Religion in the past has been too unpractical, too unsocial, we
are realizing that after all the only test of a faith is by its
fruits. We are in need of a social religion, one which is carried
into every detail of life, one which embraces every field of ac-
tivity. This religion we seek is already in every child; we have
got to recognize . . . “‘that rightly influenced and rightly led, a
boy or girl is never outside the kingdom of God”; and having
recognized this, it is our duty to provide this religion with
ways and means of expression whereby it may blossom forth
in all its beauty.,

To this end Westlake established as the core of the Order of Wood-
craft Chivalry what was *“in a sense, the church of the movement.”
This was the Sun Lodge, toward which members progressed through
the grades of Wood Cubs, Woodcraft Scouts, and Pathfinders. Its
chief function was “to preserve, through contact with Nature, the
spiritual ideals of the Order from becoming merely empty for-
mulae.”® Seton himself had given his doctrine a pronounced Chris-
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tian twist, but the founders of Woodcraft Chivalry were in search of
the primitive religion of natural man. “In order to become spiritual
one must first be natural,”® they declared, and Ernest Westlake
appealed for a return to the Dionysiac spirit, invoking pagan deities
with the verses of a disciple of Crowley, Victor Neuberg.'® In the
ideal educational system, there would be a *Forest School™ in which
the recapitulation theory would be applied, and in which the pupils
could *“regain Paradise,” a state of harmony with all creation.!! This

program implied a revolt against all the values of the civilized world
and Established society.

The young man’s protest is that of eternal youth against the
fallacy that the world is old. It is the protest of the soul of
man, perpetually renewed, against the notion that social con-
ditions are fixed, masters of life and not its servants.

It is not primarily the young man, but civilization, which is
on trial.!?

The Order of Woodcratt Chivalry was the earliest of the youth
movements arising out of the war, but not the most effective. Its
chief influence was the field of education. It established its own
Forest School in the New Forest, and its propaganda resulted in the
foundation of other schools, both in Britain and abroad, run on the
principles of woodcraft and recapitulation. The movement’s initial
connection with the Quakers proper was severed soon after it was
founded and it maintained contact with the growing number of
woodcraft organizations through an “International Folkmoot.” Its
leaders were also in communication—a relationship whose nature
seems to have alternated between sympathy and frustration—with a

| more significant rebel against Society Established and its perversion
of youth. This was John Hargrave.

John Hargrave was born in 1894 in Midhurst in Sussex, and not,
as one rumor claimed, in a gypsy tent on the Essex marshes. Like the
Westlakes, the Hargrave family were Quakers, and all were artistss
Hargrave's artistic precocity was equaled only by his enthusiasm for
the ideas of Seton-type woodcraft. He himself joined the Scouts
around the year 1908 and became enthused by Seton’s appearance at
a meeting held by Baden-Powell in the Albert Hall. By himself he
concentrated on applying Seton’s instructions with great
fidelity—carving chipping-flints and a stone axe, making moccasins
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n}lt of birchbark. He wrote a manual, Lonecraft, emphasizing this
side of the Scout’s activities, which was published in 1913; and about
the same time he met Seton himself, who was brought by his
publisher to visit a one-man camp set up by Hargrave according to
woodcraft principles.

~According to Hargrave, the origin of Seton’s Woodcraft Indians
dr-:z] _not_]ia solely in the moral fable which was retailed for public
edification. In the whole concept Rudyard Kipling had a hand. He
had summoned Seton to one of his frequently celebrated deathbeds
and given him a sacred charge: the regeneration of the Anglo-Saxon
race.'’ Ideas of racial betterment certainly did play some part in the
tlhcnught of Seton himself, Of the open-air life, he wrote, *“I should
like to lead this whole nation into the way of living outdoors for at
least a month each year, reviving and expanding a custom that as far
back as Moses was deemed essential to the national well-being,” 14
The Westlakes’ Order of Woodcraft Chivalry to some extent follow-
ed the train of thought, but their program was more directed toward
the education of the individual child and hence of all humanity.
Hargrave was to lay emphasis on the use of woodcraft for the better-
ment of the whole race. During the Great War, he served as an army
stretcher bearer, and was present at the Suvla Bay landings; on his
return he published in 1919 a book which had been written before the
war and rewritten because of it, The Great War Brings It Home. It
declared: ““The time has now come when we can control and use that
process of natural selection known as Evolution.”!s

Justl before the war had broken out eugenics had become a topic of
great interest in the English-speaking world. In the United States,
1914 had seen a National Conference on Race Betterment, and by
the next year a dozen states had passed sterilization laws. In 1910 the
Eugenics Record Office had been established to support the work of

Charles Dz}vcnport, one of whose functions was to advise *“‘concerning
the eugenical fitness of proposed marriages.”'® In England Sir "

Francis Galton and his successor Karl Pearson pursued similar
ragearchts, while their colleagues scanned the pages of Crockford’s
Dl_rectcry of the Church and the Public Schools Year-Book to deter-
mine theories of the transmission of ability. The Eugenics Society
p{omﬂted a campaign to ensure compulsory sterilization of stocks
with “bad heredity and inferior capacity.”'’ Even Baden-Powell
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would have accepted a vision of Scouting which emphasized the im-
portance of training and keeping fit the nation’s youth.

Hargrave was in the distinguished company of Julian Huxley
when he advocated the improvement of the race.'® Race betterment
meant a return to natural man. Hargrave suggested ‘‘regeneration”
in “the natural way.” “It is the only way we have not yet tried. Give
it a chance. How can you expect the ‘nature’ of a man to improve by
unnatural means? Our very existence is unnatural. Why not seek to
understand the natural law and make use of it?” The natural 18w
asserted the primacy of instinct, the cultivation of savage virtues.
The Scouting or Woodcraft movement, which would provide the
means of regeneration, could rely on primitive ceremony, for
“anything primitive has within it a vital ideal, because primitive man
only grapples with Big Ideas.” It would be coeducational, because
‘the boy so trained must sooner or later need the girl so trained, and
unless he can find her, his own training is useless, for he will be
forced to marry into a ‘less improved’ bloodline.”!? The lesson of the war
was that “something” must be done quickly. In 1919, Hargrave, then
scout commissioner for Woodcraft and Camping, was telling his Scouts:
“We're helping to evolve a New Race of Scout Men—we're the begin-
ning of a new off-shoot of evolution,”*

But the Great War had also taught other lessons. Like the
Westlakes, Hargrave had become disgusted with the way the Scout
organization was drifting away from the principles of Baden-
Powell’s Scouting for Boys and the movement put at the service of
the military and ecclesiastical Establishment. As he was later to
write, “The boy had been taken into the woods by his Wicked
Uncles, folded in the Union Jack, and smothered.”* He had an in-
terview with Baden-Powell and protested against the drift of Scouts
away from the tamed movement as well as the domination of their ac-
tivities by the authorities.

According to Hargrave, Baden-Powell admitted that there was
much truth in his accusations, but protested that if the Scouts were
more independent of authority they would not obtain finance.??
Eventually Hargrave decided to secede, or was expelled from the
Scout movement—it depends which account is accepted—with (on
the Scout side) accusations of his having libeled Baden-Powell and
ominous murmurings of “Socialist and Bolshevist tendencies.” He

Fden's Folk 80

took with him some 300 Scout workers, and on 1§ August 1920
H_argrave founded his own organization, the Kindred of the Kibbc:
Kift, He had already rejected an offer made by the Westlakes to join
the Order of Woodcraft Chivalry, although he had become a
member of their Council of Guidance.

It is unlikely that Hargrave could ever have been at home in a
movement not of his own making. All the same, the most diverse
fairy godmothers presided over the birth of the new youth
movement—the Pethick-Laurences (Mrs. Pethick-Laurence became
a member of the Kibbo Kift), the reformer Henry Nevison, and
memberls of the New Educational Fellowship.2? In September!l%ﬁ
the Advisory Council of the Kibbo Kift included, besides Nevinson
and Mrs. Pethick-Laurence: Norman Angell, H. G. Wells, Stephen
Gral?am, Maurice Maeterlinck, Maurice Hewlett, Patrick Geddes
Rabindranath Tagore, Havelock Ellis, and Julian Huxley.2 Unl:]m1
the banner of such Progressive heroes was a ragbag of the
Prp_g_rﬂ?swf: Underground. A former member of Hargrave's group
has said that there were “‘pacifists and humanitarians of every
deg}'e?; members of unorthodox sects and of strange pseudo-occult
societies who took spirit photos of ‘Fairies and Red Indians,” semi-
Communists who sought world brotherhood by an intensive class-
war, Iand vegetarians who deemed it inconsistent with the ‘can-
nibalistic’ eating of animals.”?

Hargrave’s reply to this was to picture his movement as a whale
pcstcredrb}f minnows—"“They said, ‘Folk Dancing’—and ‘Rhythms’;
they said ‘Fabianism’ (minus GBS), Gymnosophy (they me:an;
Nakedness, but were unable to speak plainly), Anthroposophy
Theosophy, and Food Reform. All kinds of things they said: Co:
ope:rative Societies, Robert Owen; Sunlight and sun-bathing; ex-
perimental psychology; Nu Spelin, Nu Eras. Nu everything—except
a Nu Heaven and a Nu Earth, Well, we took them in little bits and
ate the parts which might build our backbone stronger, and chucked
the other parts away.”26 l

In gther words, there was a period of experiment, in which the
grandiose ends of the founder came near to being overgrown by a
preponderance of means. At the start there was difficulty in es-
tablishing a course of training: it was found that the earliest stages

posited by the theory of recapitulation—the so-called *“Prehistoric”
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and the *“Primitive”’—were unpopular, and the most effective work
was done in schools run according to Kibbo Kift principles.?” But the
educational work and the training of youth according to §§_t0_n’s
principles became gradually subordinated to Hargrave's emerging
vision of his group as an elite who were to be ready when t.’ns moment
came to take over power. He demanded absolute c!bedlenc-: _:::f his
followers. They, in turn were prepared to submit to his magnetic ptf}'—
sonality. “He was the typical Scout ‘he‘{‘o,‘ * wrote gneraf them, al
magical, charismatic aura surrounded him.”?* The Kin, in the wotds
of another, “‘made an emotional appeal to its members like that of a
nation or a church.” The scope of the Kibbo Kift’s plans for a new
heaven and a new earth was limitless.

We stood for the vision of Mankind United, for a universal
tolerance, for a world brotherhood that would exclude no
ruce or creed or social status, Difficult as it is to express, as
difficult as patriotism or religious faith, the ideal of the
Kindred was very real. It meant something to us when we
signed the Covenant, taught out tribes the Declaration and
unfurled over our camps the flag that showed no local or cla§5
or sectarian symbol, but the universal emblem of Mercator’s
projection, the World Banner of the Kibbo Kift.2

During this period of flux, some few constants remair}ed.
Hargrave’s insistence on primitivism and pageantry was enduring.
The Kibbo Kift were dressed in an elaborate uniform based on
Robin Hood and went armed with a sheath knife. The merpbers ll;-Z!D!(
Kin names—Hargrave’s was “White Fox.” The words “Kibbo Kift”
were said to mean *“Proof of Great Strength™ and for a while th
revivers of folkdancing and Merrie England held sway._()ne of its
critics wrote in 1934 that the Kindred “indulged in nbscure
ceremonial and mystic symbolism. . . . The chief function of its an-
nual assembly became (and may still be) the roasting of a sheep or an
ox whole.”

The fascination with mysticism and the occult was present dt the
start. In The Great War Brings It Home Hargrave had advocated a
universal religion of the Great Spirit, expuun@ed the Ilaw of karma,
and written a chapter on yoga meditation with instructions for an ex-
ercise teaching that “everything is everything.” In 1919 hr:lhad told
his Scouts that they might never know what the Great Life Force
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was but they could be certain that “it is there—that it does lie
‘behind it all’—and that we are part of it.”” For his closest circle he
held a “Lodge of Initiation.”3! In Hargrave's novel Harbottle
(1924) the hero is deserted by his wife and sets off on a pilgrimage to
discover reality. Throughout the searching the questioning is a sub-
stantial dose of the occult. Harbottle is introduced to the writings of
one “Edward Almroth Twite” by an artist who is a member of the
“Ancient and Arcane Rosicrucian Order.” The occultist is an amus-
ing parody of a Crowley-like figure and the bogus philosopher Twite
stands for Ralph Waldo Trine. Hargrave evidently rejected much of
occult theory, while remaining open to the fascination of the
mysteries. The next year Hargrave published another novel, Young
Winkle, a parody of Kipling’s Kim, in which the boy who is the sub-
ject of the book is taken in hand not by a learned lama, but by a
“Great Doctor” who puts him through an idealized form of
Hargrave's own educational system. This includes a catechism—*‘]
believe in the Nameless God . . . who is Time-Space-Matter; and in
myself . .. as an actual organic part of the One Great Nameless
God. I believe in the Holy Catholic Body of Mankind.””?2 Winkle is
set a night vigil as a test, and has a vision of the symbol of the Kibbo
Kift. After a series of instructors have dealt with him, his final trial

is to resist the sexual advances of a girl member of the Great Doc-
tor’s organization. He is then initiated as a *‘fully conscious member
of the human race.” Hargrave claimed explicitly that the philosophy
of the Kibbo Kift was based on a religious foundation, and in
November 1926 he announced his formulation of the Great
Religious Focus of the Kibbo Kift, ““a simple projection of the God-

concept . . . set down as a definite and understandable inspiration for

all mankind.” By the time of his culminating statement of the aims

of the Kibbo Kift in 1927, the call was for *“*a new Rosicrucian

Brotherhood.” Hargrave belonged, he wrote, to no religious body

other than the Kibbo Kift, which he hoped was “by its works

... something of the sort.”33

At the outset the Kibbo Kift seemed on the verge of sweeping all |

before it; but it never mustered more than about a thousand uni-
formed members. The explanation of this is found in the develop-
ment of the organization from an educational body into the
repository of the elite itself. Dissension between the various
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Progressive groups which had battened on to Hargrave cylmmatzg
in a large defection in 1924, when a Dr. l{?ulien—_—whn had interest
the Royal Arsenal Co-operative Society In staftmg up a youth group
on Kibbo Kift lines—took exception to the dl_ctatc-nal assumptmnls‘
of Hargrave. He left the Kindred with Lashe‘Paul, }he energetic
leader of the South London groups, (o f:slabhFh thmf Wﬂndcraft
Folk as the youth movement of the Co-operative Snm:atles. I:f:sha
Paul’s estimate of the reason behind the breach was simple. “The
truth was,” he wrote; ““that the different wings of the {navemcnt were
inspired by different social philosophies.”* At the time he resented
the fact that Hargrave had resisted pressure from the Labour Party
to turn the Kibbo Kift into a Labour Scout m.ovement. But it would
be totally wrong to see the Kindred as a "fEiS.ClS[" group. Among thﬁ
components of the “Socialist conspiracy’ d{scovereFi by the ?31"1’[1{5
Fascists and Mrs. Nesta Webster, the Kibbo Kift occupied an
lace.’” ’
hﬂ’flai;ﬂirﬂth of the matter is that the Kibbo Kift was Hargrave's
movement and no one else’s, and its leader resisted any a_th?.mpts to
link his creation with established political causes. HEE _dlshkecl the
socialist tenets of class war, mass voting, and the nobility of ':mrk;
and he called for “Creative Play” by which lhelmeant “th_ﬂ doing of
anything for its own sake, such as ic Pamtmg of a pu:jure, t‘he
writing of a play, or even the organization I{}f a facmry.‘ As cir-
cumstances gradually excluded the possibility of ﬂ?ﬂ Kﬂ;}ho Kift
developing any broader appeal, there emerged a df:-ctrme of its status
as an elite. This concept was undoubtedly influenced by the‘
“samurai” of H. G. Wells’s A Modern Utopia (1905), ﬂﬁCH.ST.f.‘- of
highly qualified members of society, reminiscent of Plato’s Guar-
dians, who obey a strict rule: vegetarian, teem‘rtal, no smakmg, no
gambling, and a period of reflection each year n the solitude of rﬂ’lf.'-
wilds. Indeed some part of Wells's vision of these shephardslﬁf' saclet{
may have been with Hargrave from the start. “The Aftwc: Few,
Hargrave legislated, “always influence the Multitude.” Universal
suffrage gave the direction of government 10 the least ve;l:‘]ucated sec-
tion of the people. Whereas it should be in the hands of “experts, co-
ordinated by an efficiency supervisor.” By Fhe end l?f 192§ the Kibbo
Kift had definitely assumed a political role in the m;nd of its founder.
The movement was “an incubator for the hatching out of young
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men and women trained to live hard and think hard.” “A woman
who has married a Kinsman must recognize that she has not married
an ordinary citizen. She has married a man with special obligations
who is to some extent ‘set apart’ from other men.”3
To this vision of an elite of fully conscious human beings the con-
cept of the ‘new Rosicrucian Brotherhood® could easily be fitted. It is
evident that Hargrave was aiming at a transformation which others
were attempting at the same time—an alteration in the mode of be-
ing of men, which would itself bring about correct social thought. To
his early adherence to the principles of the Biogenetic Law there was
accommodated a doctrine of spiritual evolution. In 1927, just before
the Kibbo Kift transformed itself into a political party proper,
Hargrave issued The Confession of the Kibbo Kift, defining the sta-
tus and goals of his movement. It had begun, he wrote, as “‘a body-
impulse to get Earth contact in a mechanical age.” But it had avoid-
ed, he thought, the pitfall of romanticism. Underlying the Kindred's
activities was a trust in the sureness of the instinctive impulse.
“Deeply-flowing in the Kindred, undefined and unanalysed, floods
that dim creative chaos which the modern psychologist has termed
the Unconscious. This great intuitional flow cannot be named, and
cannot be brought into consciousness without creating psycho-
physical disharmonies.” The solution to human problems was not
the creation of new systems, but the recovery of a correct
relationship to nature. This principle was upheld with apocalyptic
exhortations: “Up Merlin! We have need of you on Din Breon the
sacred mount!” The objectives to which Kin members were expected
to pledge themselves were framed in a Covenant. This envisaged
“reservations” for training in woodcraft, the carrying out of such
training in family groups, and a consequent honing of bodily,
mental, and spiritual faculties. Handicraft training, Craft Guilds,
and the establishment of regional assemblies were to be encouraged.
“Regional, national, and world peace” was to be fostered by
economic reforms. For his own samurai, Hargrave imagined a sanc-
tuary and headquarters which he christened *““Kin Garth” to include
a “monastery, lamasery, or house of self-initiation.” This could be
the center of a “Noah’s Ark policy” if civilization were to founder.?’
The Confession of the Kibbo Kift already contains substantial
clements of the economic preoccupations which were to alter the

i
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nature of the movement entirely. To understand these, other move-
mienis must be considered. But before deing so, two develcfpme:nts
connected with the early phases of Hargrave’s odyssey merit atien-
tm’?he first is the break-away movement led by Leslie Paul which
became the Woodcraft Folk. Paul himself had been an early devotee
of Hargrave. His chief disagreements with his leader were bacause:‘of
his conviction of the need for a Labour Scout Movement and a dis-
like of the ritualistic tendencies of the Kibbo Kift. By way of local
Labour Parties and Co-operative Societies the Woodcraft Folk soon
reached a national position that Hargrav;’s group never attained.
But Paul preserved the principles of recapitulation a;}d race bf_:tte-.r‘;
ment. Despite his dislike of “mysticism™ he als:? remained convince 1
of the importance of ceremonial as an E:xpressmn af thrc f::amrr}un}ii
spirit and “the only possible alternative to the fhsmpil}na 0 ht ‘e
‘parade-and-orders type.’ " “Remember,” hf_: adwa;d, ‘that t E:h;.:."
youngsters have never lived as they should live: their primal e,a.rtl
desires have gone unsatisfied and they are hungry for the real vita
things of life....”¥ A German observer attended a camp of the
Woodcraft Folk in the Wye Valley in the summer of 1933“ anld
remarked of the Leave-Taking Ceremeony he witnessed: “This
evening-ceremony was in no way ridiculous but on the contrary giw;r:
each member the feeling of being a member of a great family,
" There is no doubt of Hargrave’s illuminated approach. But even
h{ Leslie Paul's movement, with its rationalized use of ritual_, betrays a
~ preoccupation with realities other than those of rational co?l;
sciousness. The disillusionment of the leader of the Woodcraft Fo
became ever more acute as he witnessed the Sl{TrEHdET.Gf'ﬁhE Gn.j:rman
youth movements to the Nazi Party; but he did not discover his own
transcendental ideal until the close of the Second World Wa_r. He
characterized the Wandervogel as a religious movement, aiming at
the same sort of transformation of the humar{ spirit as h%d the
George Circle. They had liberated the unconscious b.ut could rnot
direct its action. Paul himself came out for placing bv?:S?dE: E}v: scien-
tific world-view “the parallel and equal righlLs of religion.” Balnlafs,
he held. were supreme, and he dedicated himself to Christianity,
which had after all provided what civilization Westc_rp Europe had to
offer.4® Thus did one leader of the idealistic opposition of the years
between the wars find the kingdom for which he had been searching.
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Rolf Gardiner was responsible for the second significant offshoot
from the Kibbo Kift. He was attached more peripherally than Leslie
Paul to Hargrave’s movement, and his initiative was a much more
loose-knit affair than the Woodcraft Folk. Until 1926 Rolf Gardiner
was gleemaster of the Kibbo Kift. His preoccupations provide a
general background to the concern of the woodcraft movements with
ceremonial and ancient Englishry; and the general lines of thought to
which Gardiner owes allegiance form a distinct feature of British
idealistic politics at the time.

At Christmas, 1899, Cecil Sharp had heard, near Oxford, the
Headington morris dancers dancing *“‘Laudnum Bunches.” The
enthusiasm this awoke led to the concentrated collection of folk
songs and dances by himself and Vaughan Williams. In 1911 there
was founded the English Folk Dance Society which amalgamated
with the English Folk Song Society in 1932; and by 1934 it had 49
branches throughout England.#" Although similar developments
were taking place in other parts of Europe and in other regions of the
United Kingdom, this tiny “English nationalism™ or English
“folkish movement™ has remained unrecognized for what it was.
Whereas the various movements for Celtic Nationalism based
themselves on the parallel pursuit of folklore,*? the rediscovery of
England seems to have begun with morris dancing. Cecil Sharp
himself saw little future in the morris dance; and shortly before his
death Rolf Gardiner had an argument with him on this very point.
He had told Sharp, he writes, “that the people he ought to convert
were the farmers not the schoolteachers, the Board of Agriculture
not the Board of Education. But he was incredulous and at a loss to
understand me. And yet, what would have happened if in 1922-4 we
had started the revival of British agriculture, then at the nadir of
depression, with the resurrection of the soul of the English coun-
tryside. Would it not then, at that crucial point in time, have been
just a possibility?” In 1924, the year of Sharp’s death, Gardiner took
a traveling team of morris dancers through the Cotswolds. The year
before, he had expressed his hopes for the revival of folk tradition.
“The real and vital concern of the folk dance movement is the effect
it might have on the religious and psychological evolution of our
humanity.”** With much reference to Joachim of Flora and his
prophecy of the coming Third Age of the Holy Spirit, Gardiner
predicted a real change in consciousness, which would unite the in-
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tellect with that of the instinctive drives. In this new way of being, the
folk dance would play a part.

Gardiner had been a Scout, and until his break with Hargrave he
had contributed dances and songs to the Kibbo Kift. These included
one called “Al Hael” and many translations from the German. It
was in Germany that he found much of his inspiration, for
developments among the German youth movements were hospitable
to the illuminated approach and bulked much larger than any such
ventures nearer home. To his family contacts, Gardiner added the
fascination which was felt by many of his generation at the univer-
sities—Gardiner was educated at Bedales and Cambridge—with the
idealistic attempts to reform the shattered society of Central Europe.
He maintained contact with Ernst Buske of the Deutsche Freischarr
and established a relationship with the Prussian minister of culture,
Carl Heinrich Becker. The aspects of the German Bunde which par-
ticularly fascinated Gardiner were the centers that grew up to in-
culcate by one or another means the new society and the new sort of
consciousness. Becker supported several of these—Tfor example, a
workman's hostel and village school maintained by the experimental
educationalist Albert Reichwein, and the Boberhaus in Silesia which
was Tun as a regional center for communally training students,
peasants, and workers.

Gardiner found a Danish inspiration in the Folk School at
Krahbesholm in Jutland, designed to foster a peasant aristocracy.
But the most important souce of communication with Germany was
the Musikheim established by Georg Goetsch (1895-1955) at Fran-
furt an der Oder. Gardiner described this as ““a modern Aesculapian
monastery” and ‘‘an initiation into the secrets of being alive through
music.” It was particularly with the Musikheim that visits were ex-
changed—for example, that of October 1934 when a meeting took
place at Frankfurt under the auspices of Goetsch and Gardiner, in
which English and German miners met and took part in swosg
dancing. One of Gardiner’s sympathizers, Katherine Trevelyan,
married Goetsch and further cemented the links which bound the
English to the Germans by their common interest in “‘the arts as

social therapy.”#

It was this “secret” Germany of flourishing independent
centres of social experiment and artistic training which
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fascu‘]ale;d t}w English visitor. Between 1925-30 there was a
growing belief that in Germany important creative work was
being done which would fructify the hopes of European
Union and restore the shattered pattern of Christendom pThe
apocalyptic feeling which had swept over Central Eumpé im-
[l*lﬂdiatﬂlj:“ after the war and which found expression in
Spengler’s Untergang des Abendlandes was in abeyance
While the politicians and economists struggled with the cun-'
sequences of Versailles ““Peace,” the cultural vitality of youth

had room for play. Those were v
. , aluable and ha ears. Th
sad thing about them was that apart from ou%’pi;:{}r nucleuz

w;'tually no E_ng]ish groups actively associated with this field
of endeavour in Europe. People wondered at the profusion of
events and undertakings that succeeded: music tours
festivals, work-camps, exchanges. Yet they were planne,ci
mostly by Goetsche and myself in consultation with a ver

few others, and carried through without any formal : y
paratus of organisation.*s ’ v

After leaving Hargrave in 1926 until 1931, Gardiner and his grou
seem 1o have preserved something of the old youth mnvemer;t 8 iriIz
of hiking. Gradually there came about a change of emphasis I')Th‘
year I93_[} saw the loss of gurus. Carl Heinrich Becker was fur;:;td t;
resign his ministry, Ernst Buske of the Freischarr died: and soon
afterward, D, ‘H. Lawrence (from whom Gardiner had received r;mch
support for his idea of achieving a more “natural” consciousness), 4
Ga}"dm er drifted nearer the Westlakes and their Order of Wucdcr:a;ft
Ehwalry. In the winter of 1932 he read a paper to his sympathizers
, On the Functions of a Rural University.” He wanted to reproduce
in England the spirit he had found in the regional centers in Ger-
many. He proposed to tackle what he saw as the three main

pmbiems—_that of the unemployed, the work of agricultural
reconstruction, and the establishment of regional government. The

unemployed needed leadership and work camps. Their leaders need
ed centers of assembly and renewal “just as the old religious order—
required both the contemplative and the itinerant ways of life.” Th:
threatened food shortage must be avoided and the sclf-respect.ol‘ the
ru_rai population restored. And with the general aim of t;'ainin “an
clite responsible for the self-government of Wessex™ there wfs in-
augurated the “Wessex Centre” at Springhead, Fontwell Magna
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in Dorset. Gardiner called for “a new European chivalry” and hoped
for exchanges with centers abroad. He gave vent to his romantic
hopes for Springhead. “The idea of Centres or monasteries has
recurred at regular intervals in the cycles of civilisation. ... The
heart of our civilisation is rotten. The centre, the monastery is the
tiny seedling rooted in the dark earth which is the womb of all
forms.”’*? Of the inauguration in the autumn of 1933, a German
visitor enthused. **Tell me whatever you like, but 1 felt like being in
church and no church was ever as great as that high-skied autumn
heaven over us.”*® At harvest time 1934, Gardiner consolidated his
small chivalry with a work-camp at which there were almost equal
proportions of unemployed, students and German visitors; and he
named his circle the Springhead Ring.®
Gardiner and his friends have always felt themselves to be engaged
in a sacramental act. And with the establishment of the center at
Springhead he became involved with others who regarded the task of
rural reconstruction in a similar light. The date, however, coincides
too neatly with the coming to power of the Nazis in Germany and
the submission or suppression of the German youth movements Lo
avoid comment; and it is necessary 1O examine the precise
relationship of the British and German youth movements.
Gardiner’s own attitude has been much criticized and was at times
equivocal. In 1927-28 he edited in collaboration with Heinz Rocholl a
symposium published both in England and Germany; it was an
attempt to construct a dialogue between young people in Germany
and Britain. The unexceptionable tone of Gardiner's article was
somewhat outweighed by the nationalistic emphasis of his coeditor
and a rather wild contribution from a German incorporating almost
all the myths of racist propaganda.®® In 1930 Gardiner again con-
tributed to a symposium, which this time was published only in Berlin.
His essay on “English Tradition and the Future” is intriguing. He
derived the English race from Atlantis and recalled that Britain hag
been known as a holy island. He was scathing about the Celts, who
“never became Christian, in any blue-eyed, or at least Roman
sense.” and denied any racial purity to the English. Old England had
died in the years 1915-20, but there was still hope of an idealistic
revolution.’! By 1933 he could endorse the Nazi coming to power ds
“the result of organic growth,” despise liberalism and “‘ballot-box

Eden's Folk G0

dem-‘:::cr.acy,” and excuse German ill-treatment of the Jews.5? British
publishing houses refused his book on the “German Revolution” as
propaganda. In 1934 Gardiner had an interview with Rudolf Hess
about the possibilities of English-German exchanges.>* When in the
same year Leslie Paul of the Woodcraft Folk lamented the decline of
tl?e: German movements and their abdication to the Nazi party, Gar-
diner attacked him for not being able to see that the core ;:-I‘ the
Bundel had always had political aims and that their mission had been
to train an elite for leadership. He found some satisfaction in the
number of Hitler’s adjutants who had been Wandervigel.*

But not too much should be made of this. Gardiner was by no
means alone in having his idealistic hopes of Nazism disappointed
and his ;:Eppn:wa] of the German new order is best seen as a vicariaus;
expectation of something which his native experience did not allow
h}_n:ldarlg,nyone else to carry out: an idealistic revolution. The quality
tuh; Le;::ﬂr:;;:g;;hat both Gardiner and Leslie Paul had admired in

. It was this quality—together with the congenial ritualism and the
fi1reut,l if unorthodox, theory—that the German movements admired
in their turn in John Hargrave. Hargrave became the leading in-
ﬂucn‘ce on the Biinde in the 1920s and his books were translated and
published by the Weisse Ritter publishing house, the most influential
yautp movement agency of the period.”® On his side, Hargrave
predlctedl that the German movements would be swa[fnwéd up by the
new Lew_alhan of National Socialism, although he and Gardiner
shared ":'.-’]th the Germans a spirit of elitism which was not found in
the Socialist Leslie Paul. But even Paul had responded to the appeal
of _thfs famous Hohe Meissner manifesto, in which the represen-
tatives of the various German organizations had summoned their

mambf:rs to a‘ mountain south of Cassel in October 1913 and
proclaimed their new order.

‘ir’auth, up till now merely an appendage of the older genera-
tion sh_ut out from public life and reduced to a passive role, is
beginning to base itself on itself. It is trying, indﬂpﬂﬂdtnljﬂf
the damands of convention, to fashion its life for itself. It is
struggling for a way of life which corresponds to the essence
of youth but at the same time also makes it possible to take
itsell and its actions seriously, and to integrate itself as a
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unique element in general cultural life. “, wishes to Lin_tmduf::e
as a refreshing and rejuvenating current into the sp!rllual life
of the nation the inspiriting factor of pure dedication to the
highest tasks of humanity and of unsullied faith and will to
achieve a heroic existence *

From the rebellion of youth against the ‘“bourgeois™ and
materialist world came the idealism which inspired thet postwar
British movements as it had the German. At first sight it might seem
that the British movements were organized by older men accordmlg
to a more artificial pattern than the German model, and tlhut their
numbers were insignificant. But Hargrave, Paul, and Gar.d]flﬂl' were
all approximately of university age when they began their indepen-
dent careers as youth leaders, and the fact that they accumulatecli a
following argues for a degree of spontaneous support. As to the size
of that following, it should be noticed that the largest camps ?f the
combined German youth movements like that at the Hohe Meissner
itsell, never numbered over 3,500,% and the significance of 1!11;
Biinde in German history has never been doubted. And, as social
pressures changed from those under whic_h they had developed, S0
the youth movements altered their direction and co-operated with
other idealistic projects for reform which showed more prospects for
achieving a broad reformation of life and values. In German_y,_the
youth movements capitulated to the greater force of a prodigious
will to power. In England the transformations were legs spectacular
and consisted in the channeling of the idealism which had once
animated camping and training in woodcraft into courses already
handcarved by others. | _

In the case of Rolf Gardiner, his tiny Springhead Ring tLI.I‘I'lEd}lS
energies toward the task of “rural reconstruction,” arphrasa which
had been formulated in the middle of the Great War in response to
many of the same stimuli which had given h?rth to the yn::gth
movements. In October 1916, a number of societies concerned with
the improvement of country life met to form a coordins_.ting body to
which the name was given of the Rural Organization -_Caunml.
Besides various agricultural and housing associations, these mcluc}ed
the Arts and Crafts Society, the Garden Cities and Town Planning
Association, and the Peasant Arts Guild. The Order of Woodcraft
Chivalry was also affiliated. If the task of reconstruction were
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properly carried out, the council felt that “‘the life that should result
will be very great, and a calm, healthy glory that our forefathers had
almost driven from these islands will come home again.”*® The feel-
ing that Industrial Man had divorced himself from his roots in the
soil had in fact found practical expression much earlier. In 1907, for
example, the first land clubs—agricultural cooperatives—had been
started. In connection with these Montague Fordham published
Mother Earth, advocating the restoration to the people of “their
mother, the earth,” proclaiming that history knew no example of a
nation which had survived separated from life on the land, and ad-
vocating “‘much more communal gaiety and amusement, particular-
[y in relation to the land—in honor of mother earth.””*® When Gar-
diner settled down at Springhead to try to encourage an improved
sense of community with morris dancing and the celebration of
festivals, he was merely following the policy which had been ad-
vocated by Fordham and other earlier theorists.

Behind the plethora of bodies which sprang up between the wars
with humdrum-sounding names like the Soil Association, the Coun-
cil for the Preservation of Rural England, and the Rural Reconstruc-
tion Association, was often an impulse which was intensely idealistic
in nature. Thus Fordham, writing in 1924, appealed to “the unde-
fined spiritual laws that lie somewhere in the background of life.”
Thus H. J. Massingham, one of the chief theoreticians of the return
to the soil, grew lyrical and mystical in his arguments. Within the
ever-widening circle of those who recognized that something must be
done about the spoliation of the countryside—of which the sym-
posium edited by Clough Williams-Ellis called Britain and the Beast
is a good representative—the illuminated approach was prominent.®

An example is the still-flourishing organization of the “Men of the
Trees.” This has its origin in the attempts of Richard St. Barbe
Baker to prevent a Bantu tribe in Kenya from destroying the forests
and ruining their farming land. Baker initiated a ritual **Dance of the
Trees” and a “Brotherhood of the Trees” in order to persuade the
tribesmen to plant rather than destroy.5' On his return to England he
decided that the English had become almost as destructive as the
Bantu and founded his Men of the Trees as a body pledged to restore
the dwindling tree population of Britain. The Men of the Trees “have
been inculcating a tree sense.” “They regard their country as a



102 The Oceult Establishment

sacred trust”: and “the unselfish care of each plantation, looking to
the distant good rather than to immediate gain will teach more than
actual forestry. It will develop physical, moral and spiritual qualities
which are essential to the well-being of man.” In 1924, John
Hargrave presented Baker with a plaque and a message of friendship
from the Kibbo Kift and at the Conference of “The Men of the
Trees” held at Oxford in 1938 a Kibbo Kift representative was pre-
sent. The conference was attended by Rolf Gardiner, who gave a lec-
ture on dowsing, and by a certain Miss Irene Goodman who an-
nounced that she was able to contact the spirit of a tree and be in
touch with it “as a living personality.”?

In the later 1930s were published Sir George Stapledon’s The
Land., Now and Tomorrow and Lord Portsmouth’s Famine in
England. These texts were taken to the hearts of the illuminated
countrymen. The latter book advocated a decentralized civilization
based on small stable land units, which it supposed to be a Christian
contrast to the nomadic traditions of the Asiatic or Russian hordes.
This conception bore some resemblance to the ideology of Walther
Darré and the Nazi peasant organization; and for a short time Rolf
Gardiner saw in Darré a real prospect of reviving “yeoman, peasant
values, as opposed to industrial, urban, manulacturing values.®?

The outbreak of the Second World War was seen as a renewed 0p-
portunity for the spiritual revolution; for the old order would be
swept away and the prospects of reform which the years after the
First War had extended would return more definitely. Accordingly,
Gardiner, Portsmouth, Massingham and others met in the rooms of
Edmund Blunden in Oxford to form a “Kinship in Husbandry.”

' They published a pamphlet called Return to Husbandry which cir-
culated widely among servicemen and prisoners of war. H. J.
Massingham—who met Gardiner only late in life and thought of his
work as “more English than the English”—wrote in an expanded ver-
sion of this pamphlet “that the term husbandry” must be related “‘tay
first principles of the natural law, which is an earthly manifestation
of the eternal law.” “The pattern of life worked out by preindustrial
rural society was an unconscious obedience to ecological laws.” His
crowning statement of this creed is contained in The Tree of Life,
which is dedicated to Sir Arthur Bryant, another member of the
Kinship in Husbandry. In this book, Massingham referred to
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“Man’s dangerous alienation from natural law” and “the ap-
proaching dissolution of civilisation.”” There was to be a recovery of
the English tradition, which entailed a return to Christianity.
Chr‘ist, the **Rural Redeemer,” was to sanctify craftsmanship and
agrwl:rlturm and man would again take his place in what
Massingham called “the Doctrine of Creation,” the perpetual un-
fﬂldi}lg of the organic process. “When a man stooks his sheaves at
the right angle of incidence, he is not only true to the Doctrine of, but
part of, the Creation itself,"8 |

It_ was quite logical for illuminated farmers to turn to the only
available source of lore on esoteric farming: the Bio-Dynamic
system of Rudolf Steiner. In July 1950, Gardiner and Portsmouth
held an agricultural conference in southern England which was
at}ended by English, German, and Swiss representatives, including
Rlcha?d St. Barbe Baker and the president of the Bio-Dynamic
A:s:‘.ﬂmation, Dr. Ehrenfried Pfeiffer of Dornach.®® Whether Gur-
dmm_"s association with the Anthroposophists—he has had a book
published by the society’s press—meant anything more than ap-
proval of their farming methods is uncertain. His old colleague
Aubrey Westlake of the Order of Woodcraft Chivalry, retireﬁ in’
1938 to manage his estate at Godshill in Hampshire as a holiday and
health center, and a place of experiment for fertility research; he had
also become a convert to Anthroposophy.f

It should by now be clear that the links between the vouth
movements, the conservationists, and the supporters of what their
Gppctnf:nts call *Muck and Mysticism,” have been both strong and
consistent, and that the illuminated search for the organic society
has taken place in England as well as abroad. The links have as yet
been only half established, and some of the most important.
movements are not discussed. But before the topic of the return to
the land is abandoned, mention should be made of the movement for
town planning and new towns.
_ The Quaker Ebeneezer Howard was infected in the 1890s by the
IE!EEI.S of the agrarian reformer Henry George and he became a Uto-
pian under the potent influence of Edward Bellamy’s Looking
Backward. He was impressed by the proposals being made by
Thomas Davidson, the effective originator of the Fabian Society, for
a cooperative settlement near London “for people of advanced
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ideas.” In 1898, Howard published a book called Tomorrow from
which grew the First Garden City Company. Thf:: company balg:‘m to
build Letchworth in Hertfordshire, on the basis that the citizens
themselves should own the land in common.®’ _

Letchworth soon became a center for the Progressive Under-
ground. There were Theosophists, cooperative printer:s, the Alpha
Union for Universal Brotherhood, and a pub with no beer
built by the Quaker Edward Cadbury. Ebencezﬂ_r Haward l_umseif
was president of the Letchworth Esperanto Assoclau_ap, afnd in 1912
he managed to lecture in that language on Garden Cities mLCrracau‘.'.
The historian of Letchworth, and Howard’s assistant in bm]dmg his
second new town at Welwyn, was Charles Purdom, who later edited
Everyman, for which John Hargrave did art work. Purdom bgcamc
the biographer of Meher Baba and the devotee of other gurus like F
Mathias Alexander while pursuing plans to reconstruct urbar} %1&:
after the Second World War. The sort of ngressiva: opinion
represented by Purdom and the denizens of the Garden Cities was as
concerned with the ideal and the maintenance of a state of nature as
the agrarians. He represented the reaction of townsmen r_athn?r than
countrymen. ‘“Man,” wrote Purdom in 1932, “must I‘ﬁalnlal:ﬂ har-
mony with Nature in all its forms. He should keep contact with the
earth and the seasons, allow the winds and rain and sun to strengthf::n
him, and the sun to store his body with heat. Every man shut up in
the city must take care to keep in time with the rhythm of natural life
by going into the country as often as he can,"ﬁ“_

A secondary inspirer of town planning was Patrick Geddes, whose
influence on Ebeneezer Howard seems certain. Just after the Gr‘aat
War he and Victor Branford, the founder of the SD(EiDl«DgICHI
Society—both incidentally, supporters of the Biqgenetlc Law®?
—began to issue a series of tracts on reconstruction. These are
in some ways the epitome of idealistic reaction to the war, seen as the

final outcome of the Industrial Revolution. The need for a spiritual®

revolution was recognized. “The central issue in the matter uf1war
and peace is: How to effect and maintain the conversion othths
hunter?’ The source of the evil was artificiality and change. “Since
the Industrial Revolution, there has gone on an organized Isacnﬁce
of men to things, a large-scale subordination of l_ife to machrngry.“?ﬂ

Broadly speaking, these were the starting points from which the

Lt
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whole idealistic opposition to the English Establishment began;
youth movements, life reformers, and organicists all found their par-
ticular solutions to the problem. It is tempting to use the name of
Geddes to start a new foray through the thickets of the illuminated
social reformers, to indicate that the redoubtable Scotsman provides
a link with the occultist origins of Scottish nationalism™ and to hint
how Geddes’ half-realized theories were reformulated in a more
acceptable fashion by Lewis Mumford, rather in the manner in
which—as we shall see—C. G. Jung reinterpreted occult doctrine.
We are here only concerned with the rediscovery of England. To this
end were directed three movements with which many of the figures
already encountered were also associated. These are Guild Social-
isnt;the related Christian revival, and the final upsurge of the
Underground in the face of international catastrophe with the cam-
paign for Social Credit.

“There would be some truth in representing the folk-dancing, race-
improving elements of the Underground as the “pagan” idealistic
movement, while the supporters of guild socialism and Social Credit
might be called the **Christian™ wing. But there were those like
Massingham and Montague Fordham who contrived to combine
both aspects of the illuminated approach. The origins of guild
socialism lie in a romanticizing of the Christian Middle Ages, rather
than in an ideal picture of an indefinitely located past age of ““natural -
man.” Its roots are in the teachings of William Morris and John
Ruskin, and in the reaction against industrial society expressed in
the Arts and Crafts movement, Shorn of their aesthetic content, the

social implications of this movement were plainly put by Walter
Crane:

The movement indeed represents in some sense a revolt
against the hard mechanical conventional life and its insen-
sibility to beauty. ... It is a protest against that so-called in-
dustrial progress which produces shoddy wares, the cheapness
of which is paid for by the lives of their producers and the
degradation of their users. It is a protest against the turning
of men into machines.”

As early as 1888 the Guild of Handicraft had been established in
response to C. R. Ashbee’s lectures on Ruskin at Toynbee Hall in
the East End of London. The step had been taken because, Ashbee

r
I.
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wrote, “we found those great democratic forces Lo which we as
reformers looked for a survival of English craftsmanship, and a
responsibility in its development, the Trade Union movement and
the Cooperative Movement, unintelligent and indifferent in all
matters relating to aesthetic training.” The guild was in essence an
escapist organization, and Ashbee’s enthusiasm for “the old Guild
system of the Middle Ages™ as a means of ensuring both security and
pride in achievement became directed toward the establishment of
his guild in a craftsman’s Utopia. Eventually, but at the cost of
financial ruin, the Guild of Handicraft moved from London to Chip-
ping Camden in the Cotswolds, where with the aid of its own songs
and regulations it attempted to establish the first of several proposed
“new centers of organic life,”"

Arthur Penty, who was responsible for introducing the Guild idea
to a wider public, was born in York in 1875, and was apprenticed to
his father’s architectural business. In 1899 he joined the Independent
Labor Party and began to study politics. Two years later his father’s
business went bankrupt and Penty was left to fend for himself. This
shock started him thinking about economics; and a second shock
determined the direction in which his thoughts would lead. In July
1902, he called at the Fabian Society’s office—he had been a Fabian
for some time—and was taken to see the new building erected for the
London School of Economics. His guide told him that the architect
had been selected “on the statistical principle: that is, he had sub-
mitted the design with the most floor space. *‘I did not reply—I was
speechless. The gulf between me and the Fabian mind was apparent.
It was the turning-point in my thought.””* His architect’s soul af-
fronted, Penty ruminated on the more aesthetic principles of the
guilds; and in 1906 he produced his book The Restoration of the Gild
i System. No one else ever followed Penty’s spelling; but numerous
. supporters began to adopt his ideas. Penty admitted that his theories
" were an attempt to make John Ruskin’s proposals practical, and he

advised his readers to supplement his book with Edward Carpenter’s
i Civilisation, its Cause and Cure. He took issue with the “collec-
' tivism™ of most sorts of Socialist thought, which he saw as an
' attempt to combat the avarice of the few with the avarice of the
many. Penty was after a spiritual reformation.

Eden's Folk 107

And so, without committing ourselves to the unlikely
theory that the Middle Ages were in every respect an ideal
age and while certain that in many respects that time suffers
In comparison with our own, I think we must admit its
superiority in some directions. . . . For pursuit of religion and
art were then the serious things of life, while commerce and
politics, which have today usurped our best energies were
strictly subordinated to these attributes of perfection.

Being social, religious and political as well as industrial in-
stitutions, the Gilds postulated in their organisation the es-
sential unity of life. And so, just as it is certain that the attain-
ment of intellectual unity must precede the reorganisation of
society on a Cooperative basis, it is equally certain that the
same or similar forms of social organisation will be necessary
again in the future.?

Before Penty had left Yorkshire he had fallen in with A. R, Orage,
then a young schoolmaster suffering from intellectual starvation in
Leeds. While The Restoration of the Gild System was being com-
pleted, Penty and Orage had lived together in London, and the un-
deremployed architect discussed his scheme with the fugitive from
the north, whose ambition was now to write. Both Penty and Orage
tried to make some progress toward popularizing the guild theory in
traditional arts-and-crafts quarters. In 1906, they induced the mori-
bund Junior Art Workers’ Guild to accept the proposals, and the
next year Orage and his friend Holbrook Jackson organized an Arts
Group within the Fabian Society. This soon led to friction with the
Fabian establishment, and the chief agency for propagating guild
theory became the magazine acquired by Orage and Jackson, The
New Age. Just before and during the war, propaganda for guilds
began to make its way into quarters where there existed a real chance
of carrying out reforms.

Over its short career, guild socialism never lost the traces of its
origins. Its founder, Penty—typically, he worked as an architect on
Hampstead Garden Suburb—remained a romantic medievalist, and
supporters from the arts-and-crafts groups (like W. R. Lethaby)
were prominent. Qut-and-out medievalists persisted, such as G.
Stirling Taylor, who challenged modernists to prove that
Manchester was “better” than Bruges, Chicago than Florence, and
Winston Churchill a greater statesman than St. Anselm.
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-~ Theilluminated approach was present from the start. Orage was a
- prominent Theosaphist and was later to become an apostle of the ex-
. traordinary Georgian G. I. Gurdjieff. Penty saw symptoms of his ex-
\ pected spiritual revolution in the “restoration of belief in the immor-
tality of the soul through the growing acceptance of the doctrines of
reincarnation and karma, and the tendency to admit the claims of
mysticism.”” Craft guilds had even before Penty’s book been a topic
of discussion in Theosophical circles, and the European Congress of
the Theosophical Society in 1905 had included two papers on the role.
of guilds as well as one by Montague Fordham, the future author of
Mother Earth.’ Very many of the circle around Orage were later to
vow allegiance to one or another guru; others became pledged to the
Christian revival. Yet in the ten years before 1923 the Guild theory
increasingly seemed to have a real chance of penetrating the Trade
Unions and becoming part of Socialist orthodoxy.
The first source of strength was the New Age propaganda. The
New Age increasingly exercised an influence over the intellectuals of
_its day; Orage secured contributions from G. K. Chesterton, Hilaire
Belloc, and Bernard Shaw, published Ezra Pound and T. E. Hulme,
and remained the arbiter of Progressive taste. Just before the out-
break of the Great War, S. G. Hobson (a founder member of the
independent Labour Party and yet another Quaker) had contributed
articles on the Guild theory to the New Age at the same time as
Orage was attacking “wage slavery” in its columns. In 1914 Orage
issued as “editor” the book National Guilds which had been written
chiefly by Hobson and became the first real text of practical
guildsmen. Yet even here the ““spiritual”” aspects were considered
central. “The abolition of the wage system involves not merely an
economic revolution, but ex hypothesi, a spiritual revolution also. A
spiritual revolution, indeed, will be necessary as a precedent condi-
tion of the economic revolution, for we are not so blind to the lessons
of history as to imagine that an economic revolution for the better
can be engineered by force and greed alone.”"

S G. Hobson’s scheme did not, like Penty’s, require a return 1o
the old structure of master, journeyman, and apprentice. But it was
soon given a firmer theoretical foundation by another contributor to

' the New Age, Ramiro de Maeztu. This basis—which has always
appeared somewhat sinister in later perspective-—was the functional
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principle. Of de Maeztu, Hobson wrote, “Had we met him earlier
fhere 'rmuld have been no ‘Guild Socialism’. It would have beerz
Functional Socialism.”” De Maeztu (1874-1935) published his
ﬁrst_l:iouk on corruption in Spain in 1899 and was a resolute anti-
trad{t1ﬂnallst+ He had once disrupted a fashionable first night by
rushm.g on to the stage shouting “Down with the Jesuits!” During
the First World War he was a correspondent for a Buenos Aires
paper, and he developed an admiration for England which he rea-
!tzec! in his friendship with Orage and T. E. Hulme. From Hulme he
imbibed a conviction that there existed absolute values and that
falleln humanity must submit to discipline in order to regain these
During the years 1915-16 his New Age articles ﬁraiscd the Guilci
structure on the grounds of “limitation” and *‘hierarchy: the in-
dividual self must be dissolved and resurrected again as part of the
}vhﬂlc _sm_:ial organism. The principle of function was “objectively™
just: “it is more just, whether they like it or not.”7

The revolt against individualism found support in academic
quarters. In 1915, G. D. H. Cole, a 25-year-old fellow of Magdalen
College, Oxford, failed in a bid to turn the Fabian Society from its
collectivist viewpoint. He resigned with Maurice Reckitt to help
found the National Guilds League on the basis of the so-called

- “Storrington Document,” a program to which A. J. Penty and S. G.
. Hobson adhered, although Orage withheld his full support. Despite

conflict between Cole and Hobson on the authority of the state, the
Ieag_uc: declared as its policy the abolition of capital and th-:—.: es-
tabl lshme:nt of state ownership of the means of production. This was
to be achieved through pressure exerted by trade unions, which were
then to be resolved into a system of self-governing guilds, regulated
by u Central Guilds Congress.” There is little point in detailing the
various conflicts between sections of the guild movement: its intellec-
tual support included Bertrand Russell, George Lansbury, Rowland
Kenney (editor of the Daily Herald), and R. Palme Dutt,,as well as
tlja sym;_:rathy of the group around Belloc, Chesterton, and the Chris-
tian _rewva]. Apart from corroboration derived from French syn-
d:cathm,llhc only addition to theory was made by R. H. Tawney

who in his famous The Acquisitive Society (1921) made a nmviné
plea for thetlimilatinn of the competitive instincts of man by means
of the functional principle. Meanwhile, the war and industrial unrr:shi
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gave the idealists a real chance of carrying out their plans. One
guildsman wrote:

To repeat, if this war means anything, it means a revolt
against modern civilisation. If the modern _commercial-
capitalist-machine production is right, then why, in the name
of common-sense, should we crush Germany, which bids fair
to be the machine nation par excellence of the world. If
modern centralised government is a good thing, then let us
shed our last drop of blood in defence of the monarchy of
Potsdam. If religion and romance are evil things, then let us
raise our voices in grateful praise of a Prussia that would
destroy Rheims cathedral rather than lose a battery of guns.
Every symptom of the “‘modern” world has reached its
highest point in Prussia.®

Despite the Munitions of War Act of 1915, which practically forbade
strikes, the Great War saw the growth of the strike movement in Brit-
ain. In 1915, the Clyde shipyards struck, in 1917 the mine workers;
in 1918, there were shipbuilding, textile, and coal strikes. J. M.
_ Paton, who was active in the Glasgow strike movement, started The
" Guildsman, the journal of the National Guilds League; Willy
Gallacher was sympathetic to their aims, and Frank Hodges (the
secretary of the Miners’ Federation) was on the league’s Executive.
In 1921, the Union of the Post Office Workers adopted a resolution
to manage its affairs as a national guild, and the National Union of
Teachers followed suit. S. G. Hobson induced the Manchester
Building Trades Union to bid for contracts as a Guild; A. J. Penty
and others organized a London Building Guild. A House Furnishing
Guild was started, a Guild of Clothiers, an Engineering Guild, and
an Agricultural Guild in connection with Welwyn Garden City.* In
America and the English-speaking dominions there was interest in
the guild theory; and there was a flourishing Guilds League in Japan.
But very significantly, the most fertile ground for guild propaganda
was in Germany, where materialism and the enrichment of the in-
dividual were also seen as leading to the war—but of course
materialism in the guise of Anglo-Saxon industry, French in-
dividualism, and American go-getting. The establishment of
workers’ and soldiers’ councils in postwar Germany was hailed by
guildsmen as presaging the establishment of German guilds.
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From February to May of 1919 the Daily News correspondent in
Germany was George Young, a guilds sympathizer. His dispatches
showed great enthusiasm for the German invention of Council
Government. “The councils are as essential to Germany today as the
Commons were to us a century ago.” He rejected the old word moor
as too archaic to describe the councils—the very fact that it occurred
to him is significant—and thought that if the spontaneous eruption
of the councils could be coordinated, *it may prove the salvation not
ley of Germany but of Europe.” Looking back on his adventurous
journey, he considered “‘that my most useful function in Germany at
one time was putting German Labour leaders in possession of the
conclusions of our Guild Socialists.” It is uncertain precisely to
whom he did in fact pass on the guild theories. However, he managed
to penetrate almost anywhere he had made up his mind to reach, and
his narrative of his journey by horse and carriage to Munich to inter-
view the short-lived Eisner government is an amusing testimony to
his determination. Writing in The Guildsman in November 1920,
with the specter of Bolshevism peering over his shoulder, he
predicted that “*National Guilds, as a remedy for Bolshevism, will no
doubt before long come back to us under a more popular name and
:with a more marketable appearance—like Aspirin or Lysol.*? This
interesting prophecy was partly borne out; and German interest in
Cole, Penty, and Stirling Taylor endured into the period of Nazi
domination, fusing with other doctrines of native origin. G. D. H.
Cole himself saw the interest in guilds taken in Germany, Austria,
and Hungary, as a non-Bolshevik attempt to gain government by the
people for the people. Like Young, Cole turned prophet:

.It is, of course, very possible that the Guild Socialism which
1s emerging in Germany and Austria will show itself hostile
not only to the old political Socialism and the orthodox Trade
Unionism, but also to Communism, and even that it may
become the rallying-point of the much-despised “Centrist”
elements. It will not be a comfortable position, or an easy one
to sustain; but for all that it may be the right one.%3

[n England, however, circumstances were not propitious for the
search for “‘the third force” which so dominated the German
political conscience. The National Guilds League was handicapped
by its preponderantly London membership and was racked with dis-
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" sension. The working Building Guild failed because Pmb]ems f’f li-
quidity and dragged down the Furnishing (_}ulld with it. The ewdlemi
success of Bolshevism provided the chief cause of th::::-reu,car
differences, but a further source of trouble came from a new protege
e.
Df!’ﬁ:‘fr C. H. Douglas had begun to elaborate in ther ff:erur ,:Ige d
fresh economic theory which Qrage called :‘Ssciai Credit.” This was
to provide the idealistic Underground w1t?1 yet an_athe:r cause. 1I1n.
May 1920, the league appointed a committee 10 Inquire into t ?
Douglas proposals; but in December of the same year the 8ak;nmla
conference rejected the committee’s favorable conclusions. Twc:f
years later, A. J. Penty was still complaining that, althuug.hl[)c:?glas
had no mass support, his doctrines lingerad_ﬂn “as a rehgjnn and
promoted “intellectual confusion.” Meanwhile, the Execths of the
National Guilds League refused to support the Bc?lshewk l?.tv()lll-
tion, and the League published a pamphlet over their %r:ad::rs heads,
thus securing the resignation of Tawney, Penty, R'E:C.l(ltt‘, and u_thers:
G. D. H. Cole summed up the situation: “Our left wing is pus}.ung; us
into Russianised communism: our right v:fing, in_ a panic lest
something may really be going to ha?ppen., is trekking aif its |5)¢St
speed for the land of spiritual values, which gmss1matenal tljulngs
can be forgotten.”s By 1923, guilds had ceased to exist as a political
fm-llz::ﬁi.s all too tempting to classify guild socialism as a “right wing™
movement, and analogies with the Fascist corporate state are correct
so far as they go. Cole wrote later that it was “predommanFly a
left-wing movement’” but “never l‘ﬁVDlutiDnE‘l[‘}.’ in the SE‘;!;ISE of btt:l_q-
ing the violent overthrow of the existing social E)rder. 1 T_ha: main
body of opinion was “‘of left-wing, non-Communist Sacialists, who
were strongly critical of reformist pariiame‘ntanamsm, and put the1dr
main hopes on Trade Union industrial &C'tl{)]'l.usi‘vf‘f}‘]&l Cole calle
| “the right-wing” became Douglasites; the “h;ft gmnﬂf thar CIm:n:
munist party. In the view of an independent h.ISFDI‘lEln._, a quite d{s-
proportionate number of the intellectuals who joined the .C{)mmfmfst
Party at its foundation came from the ranks of the Guild Sc{FlE}llSl
movement.” These included Palme Dutt, Page Arnott, William
Mellor, the Ewers, Ellen Wilkinson, and Willy Gallacher.#7 It would

never be possible to describe Orage or de Maeztu or Penty as “‘left
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wing” but it is equally doubtful that the right-wing label is correct. It
is apparent that guild socialism could unite those of the most diverse
convictions. The movement was idealistic, concerned with the func-
tional or organic view of life, and ¢ould be justly called “reac-
tionary”—in the sense that it derived its inspiration from an ideal-
ized historical example, rather than an equally idealized vision of a
future society. . '

A common characteristic of the illuminated viewpoint—the wish
to annihilate the self—found in the guild idea a particular expres-
sion. In the ranks of the guildsmen were to be found not only
Theosophists bat also the advocates of the return to the land. The
Rural Reconstruction Association sprang from a collaboration
between Penty and Montague Fordham, who wrote several books
and pamphlets on agriculture and the guilds.’¥ These two last-named
figures were no doubt among those of whom Cole was thinking when
he talked of the trek toward spiritual values. For guild socialism had
in its fundamental analogy with the medieval craft guilds an implicit

connection with Christianity which several of its adherents tended to
make embarrassingly explicit.

The Christian Socialist revival in late 19th-century England drew
strength from French rather than English socialism: that of Lamen-
nais, Buchez, and Louis Blanc. To the inspiration of Henry George
was added the specifically Christian impulse of Bishop Charles Gore,
whose Community of the Resurrection at Mirfield in Yorkshire was
the matrix of the Church Socialist League. In 1906, a conference was
held at Mirfield which included representatitves of the Northern
branches of the Social Democratic Federation and the Independent
Labour Party, with the Superior of Mirfield—W. H. Frere, later
bishop of Truro—in the chair. As a result the Church Socialist
League was founded at Morecambe the next month by about Sixty
Anglican clergymen, Of guild socialists specifically connected with
Mirfield the most important were Father J. N. Figgis and Father
Paul Bull. Bull (1864-1942) was a disciple of Gore, had won a medal
in the Boer War, and foresaw the establishment of the Kingdom of
God in the British Empire.** Another clerical guild socialist was
Conrad Noel, who resigned from the Church Socialist League in the
year 1916 to found his own Catholic Crusade and edited 2 magazine,
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The Crusader, with A. J. Penty. Noel was born in 18&?, the son of
the poet Roden Noel, and had been converted to Socialism at C_Jam-
bridge. He joined the Social Dem ocratic Federation ::-nn::i the Gu_nldl of
St. Matthew but remained dissatisfied with existing Christian
Socialist organizations. His Catholic Crusade was ba:sed on the
tenets that “the source of authority is God expressing himself more
remotely through the race and more immediately thmggh Catholic
Democracy”; and that “the present industrial system being 1:‘:-ased on
the mortal sin of avarice...any attempt to make it morc

tolerable . .. will be exposed by the Crusade as essentially

vicious.”"™

Conrad Noel added a by-now-familiar element to his Socia!ism
__morris dancing. As early as 1911 the first troupe of trained
morris dancers resulting from the researches of Cecil S1harp came
down to Noel’s parish at Thaxted, and at the yearly festivals of the
Catholic Crusade folk song and dance became part gf the
celebrations. Noel became notorious—and received cnthusm;hc sup-
port from the guildsmen—when complaints were made of his hang-
ing the Irish tricolor and the red flag in Thaxted church. The real
cause of the agitation seems to have been that he was known to have
sympathized with the miners’ strike of Iharit year.”! ‘

The church as a whole was concerned with the state of §0ﬂ1¢t}f. A
report, Christianity and Industrial Problems, first issued in 1_918 by
a committee including two members of Parliament, several bishops.
and the master of Balliol, was most outspoken.

We believe that in a ““day of fire” like the present, much that
has been wrong and worldly <n the past will be burnt away,
and that in a coming time of more equal righls and better dis-
tributed power and possessions the Christian Gospel and the
Christian Church may be found to be among the strongest
forces making for a sound and wholesome progress.

There is no moral justification for profits which exceed the
amount needed to pay for adequate salaries to the manage-
ment, a fair rate of interest on the capital invested, and such
reserves as are needed to ensure and maintain the highest ei-
ficiency of production and the development and growth of the

industry.

The report declared industry a public function and condemned the
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‘taking of income for which no service was provided. The committee
declared that **the common description of workers as “hands’ sum-
marises aptly an aspect of their economic position which is not the
less degrading because it has hitherto met with too general ac-
quiescence.’’?2

It would scarcely be possible to be more explicit. But even earlier
had been heard a resounding blast of the Christian trumpet against
the evils of society. This proceeded from that strange literary animal
that some called “‘the Chesterbelloc” and initially from Hilaire
Belloc’s book The Servile State (1912), of which the guildsman
Maurice Reckitt wrote that he “could not overestimate the impact”
on his mind and on the minds of “thousands of others.” Belloc
argued that there was a clear distinction between servile and nonser-
vile conditions of labor. The original state of society had been ser-
vile, but the Middle Ages had rectificd this by instinctively creating
that excellent consummation of society: the ““distributive state.”” The
distributive state was the condition in which the individual owned
property—which, for Belloc, meant land—but this happy situation
had been destroyed by capitalism. The alternative ways of reforming
capitalist society were the return to the distributive organization of
small, land-based property owners—or the_collectivist solution of
state ownership, which led directly to that “servile state” from which
Christianity had rescued Europe in the Middle Ages. The application
of the medieval Christian ethic naturally implied the abolition of the
vice of usury. As Belloc phrased it in his economic ABC, “things will
not get right again in this respect until society becomes as simple as
it used to be, and we shall have to go through a pretty bad time
before we get back to that.”%?

Under Belloc’s inspiration, there developed the doctrine of dis-
tributism, and in 1926 the Distributist League was founded as an
outgrowth of G. K. Chesterton’s G. K.'s Weekly. With Maurice
Reckitt as treasurer, it was directed toward the restoration of

property and against the “juggling of finance.” It claimed to derive a

Christian sanction from Leo XIII's encyclical Rerum Novarum. The
emphasis of Chesterton’s propaganda was directed at “the ordinary
man,” whom he saw as having his sacrosanct rights gradually eroded
by “‘the new philosophy™ which “utterly distrusts a man.” The dis-
tributists were from the first intimately connected with the guilds-
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men. Belloc had laid stress on the role of guilds in The Servile State,
and both he and Chesterton were among the earliest and most
regular contributors to Orage’s New Age. Chesterton had met
Conrad Noel of Thaxted around the turn of the century at 2 small
heterodox religious group called the Christo-Theosophical Society in
which both of them read papers, and it seems that Noel was in-
strumental in turning Chesterton—who thought of him at the time as
“an aesthetic ratcatcher” —toward the Christian faith. The National
Guilds League declared of Belloc and Chesterton that “we count
them with us, because on most of the fundamental issues they are not
against us,” and the proponents of a return to organic country life on
Christian principles, such as H. J. Massingham and Montague
Fordham, owed the distributists a great debt.”

One of the speakers for the Distributist League was Eric Gill, who
moved from Fabianism to the Catholic Church. With a group of
friends, he retired to the country to lead a communal life under the
rule of Dominican tertiaries. They eventually formed themselves into
a guild—in this Christian revival there was always a guild around the
chapel corner—dedicated to St. Dominic and St. Joseph. Gill de-
rived inspiration from the French Thomist philosopher Jacques
M aritain, but also from traditional Hindu philosophy as represented
by Ananda Coomaraswamy; and it is extremely suggestive that the
Indian philosopher’s ideas of a return to tradition could find a place
in the revival of Christian social thought and the arts and crafts.

 Coomaraswamy recommended the social gospel expressed by the
Theosophist Bhagavan Das in a treatisc on the Laws of Manu. In
this context it is worth remembering that the president of the
‘Theosophical Society, Annie Besant, had been a member of an
earlier Christian Socialist organization, the Guild of St. Matthew.?

This complicated association is important. For the presence of
Theosophy within the ranks of the illuminated socialists had already
been noticed, and it is necessary to understand that Gill derived sup-
port from traditions other than those of the Catholic Church to
which he had pledged allegiance.

. The originator of guild socialism, A. J. Penty, moved even nearer
' the less specific plans of Chesterton and the Distributists. He ad-
\lvocated a return to the medieval concept of the just price and the
' abolition of usury: Christian society was for him the ideal. Butin the
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influx of Eastern occult and mystical ideas he found an encouraging
rejection of materialism. He compared Theosophists, Spiritualists,
and Christian Scientists to the Gnostics, Neo-Platonists, and
Manichees who flourished just before the triumph of Christianity as
a religious and social system.

Does it not look as if the same thing is about to happen, and
that the spiritual movement on the one hand and the social
movement on the other are preparing the way for the accept-
ance of Christianity, which, being both spiritual and material
can alone give coherence and definiteness to the vague
spiritual and social impulses of our time?%

The Christian Socialists and the non-Christian guildsmen were u-
nited in demanding a new ethic, a new alignment of man with regard
to the material resources at his disposal. If European society was out
of control, the safest examples were to be found in the past—even
possibly in the East. The appeal for some set of absolute and com-
munally accepted values was heard loudly in England in the period
between the Wars, and it is important to know that there was organ-
ized political groupings which sought in good faith to realize such
demands. Even in the limited field of literary criticism it is necessary
101.1(1.'101.&" of Penty, of the guilds, and of the general movement for a
“spiritual” or an “organic” socialism to understand Ezra Pound’s
harping on the question of abolishing interest as more than a private
eccentricity best explained by an odd taste for Italian Fascism.

Similarly, figures like Richard St. Barbe Baker explain the context
of T. S. Eliot’s Idea of a Christian Society, which in its demand for a
“life in conformity with Nature™ gives, as an example of mankind’s
abuse of his environment unnecessary soil erosion.®” But many of
these ideas remained in the realms of theory; and during the 1930s
such hopes as the idealistic opposition still entertained of making a
dent in the armor of the Establishment concentrated on the Social

Credit doctrine of Major Douglas and the uniformed movement of
John Hargrave.

The youth movements, which had started off after the war with ideas
nf_recan::lectlng urban man with his roots, of educating deprived
children in country surroundings, and of gradually evolving an im-
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proved bloodline, had always kept open a wide field of visio_n on
general social problems. Immediately after the war, their novel ideas
of education and their eugenic principles had seemed to offer some
chances of utopian achievement. But as present reality weighed more
and more heavily upon them the youth leaders naturally began to
turn their attention to problems other than those of youth.

If Utopia were to be attained, some powerful evils of the day must
be eradicated. The shadow known today as “‘social relevance™ cast
its form across the fields and woods in which the movements
lingered. Leslie Paul had felt its presence before his secession from
the Kibbo Kift in 1924, and the Woodcraft Folk which he led were
first and foremost the youth movement of the Co-operative Socie-
ties. Aubrey Westlake of the Order of Woodcraft Chivalry and Rolf
Gardiner of the Springhead Ring were influenced in similar ways.
Within the Order of Woodcraft Chivalry was founded in 1926 the
Wayfarers® Circle, which approached bodies like the Quakers and
the Institute of Industrial Psychology to try to work out some com-
mon policy on industrial problems. They produced a mcmnrandqm
on the coal crisis and held a conference on the subject, but only Kib-
bo Kift promised support. Next there was formed the *Mid-Folk™ or
“Central Party” to formulate a political program. From this sprang
the New Commerce Guild, a small group of members who
attempted to put into practice an experimental banking arrangement
based on credit tokens issued in exchange for services—Iloans, ac-
commodation, advice—obtainable from other members.®® They
seem also to have dallied with the idea of guilds.

Most practical of the experiments were the Grith Fyrd Camps
which took place from 1932-34 at Cleveland in the North of England
and at the Order of Woodcraft Chivalry’s center at Godshill. Of
these enterprises, Westlake was the chairman and Rolf Gardiner the
first director. They were carried out from a base at Toynbee Hall in
the Fast End of London, which had been founded in 1885 as the out-
come of the university extension movement and the Christian
Socialist revival. In 1928 the Order of Woodcraft Chivalry had
produced a report called ““Peace and War” in accordance with the
principles of the Biogenetic Law. This report declared that the
militaristic urge was quite natural and proper to a certain stage of
development and its repression did actual harm. The problem was to
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pass beyond this stage of evolution to a higher and more altruistic
level at which the destructive urge could be sublimated for the pur-
poses of civilization. Thus was developed the idea of the Grith
Fyrd—signifying in Anglo-Saxon, “Peace Army.” This body of the
ethically evolved was to pass through three stages of training: work
“for the sheer joy of creative activity”™; “a sociological education
through traveling and trekking,” and civic service. Originally the
scheme had nothing to do with the unemployed. But the slump in
[931 turned the thoughts of the educationalists toward improving the
lot of those without work. The camps lasted for periods of six
months, involved their inmates in turning barren ground into fertile
allotments—and of course, as with anything where Rolf Gardiner
was concerned—in communal morris dancing, Westlake hoped for a
spiritual transformation through the Grith Fyrd method, which he
described as being “‘to withdraw the young man for a period from the
soul-destroying monster of industrialism and heart-breaking futility
of our machine-created unemployment and to put him into a natural
and simple environment where he can contact the four primary
elements: earth, air, fire, and water.”%

When John Hargrave turned the attention of Kibbo Kift from gaz- .

ing on far horizons to looking more closely about them, it became a
more ambitious affair. In the early days of the Kibbo Kift the chief
difficulty was in finding finance to move the scattered “‘tribes”
around the country for camps. Personal economic troubles turned
Hargrave’s thoughts to a more general consideration of economics,
and he read several times C. H. Douglas’s book, Economic De-
mocracy.'® It took some three years for Hargrave to be converted
and more time for him to transform his movement into a vehicle for
Social Credit. A paragraph on the doctrine is therefore scarcely
generous.

C. H. Douglas (1879-1952) was a major in the Royal Flying Corps
and an engineering career had taken him to India and America. His
first appearance in England as an economic theorist was in 1917 in
Holbrook Jackson’s The Organiser. Jackson sent him to Orage and

—

the New Age where in a series of conferences between Orage, *

Douglas, and A. J. Penty, the first formulation of Social Credit was |
reached.'®" At first the Douglas theory embodied a great deal of
guild theory as well, and it was to the National Guilds League that
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1 Douglas and Orage first submitted the scheme—to be turned down,

" 'as we have seen, in December 1920. Douglas based his proposals on

the conviction that the power of society to purchase gﬂ[:{.is must
equal the cost of producing such goods, Th_i_s__i§ a way of saying that
because society produces it is therefore entitled to consume the
products of its labors. Douglas argued that the reason why men are
prevented from enjoying the full measure of the goods to \.’-’hlth th‘mr
labor gives them title is the intricacy of cost accounting, which
creates costs faster than it distributes purchasing power. If
technological progress increases our ability to delirver gﬂnd's where
and when they are needed, the state must pmporut_anately increase
the ability to pay for such goods. This it should do 51mpl;lw by issuing
money in the form of a “national dividend” and by appllymg the just,
or scientific price at the retail end, so that all can benefit. Ong of the
main targets at which early Social Credit propag:_anda was dll‘ﬂt::tﬂd
was the gold standard, which had been ahali:&hed in 1914 alnd might
at any time be reintroduced. The artificiality of measuring value
against the amount of gold held in the Bank L:rf England was
ceaselessly attacked—and indeed the whole unquastiﬂm_ad concept of
money. What was it? Who controlled it and in‘ whose _mtercst? The
supporters of Douglas were apt to talk Df{‘il}t international money-
power,” a sinister organization that was at first undﬁﬁnedl, although
there is small doubt that Douglas himself was in contact with sources
| which had been locating the secret agents of this money-power rather

. definitely for many centuries. At first, however, he contrived to give

an appearance of impartiality.

No cool observer of world movements at this time can doubt
that, whether as some would have us believe, there is an ac-

tive, conscious conspiracy to enslave the world, or whcthch as
is arguable, only blind forces are at work to the same end, is a
'question immaterial to the patent fact that the danger of such
.a tyranny is real and instant.'?

Douglas was obviously akin to the Christian and guild rr\:‘fc_:rmcrs
with their insistence on the “just price” and the abolition of
usury—but he was also in the line of a numberlaf monetar;,:
reformers who had questioned the very idea of the fiction “money.
The first was John A. Hobson (1858-1940), the creator c_nf ’Jtha
“underconsumption’ theory of unemployment, who was publishing
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in the last decade of the 19th century, and to whom J. M. Keynes was
later to acknowledge his debt. Hobson’s Ruskin-inspired approach
also recommended him to the Christian Socialists.!9 The second was
Arthur Kitson (died 1937), a prolific inventor whose lamps for
lighthouses were his particular pride. Kitson published in the United
States in 1894 his first analysis of money, and on his return to
England a revised edition of his book The Money Problem was
issued while he busied himself with founding the Currency Reform
League and lecturing to the Independent Labour Party. Kitson
decided that “‘the end sought in exchange is . . . the acquisition of
commodities, not money’” and denounced usury as “impossible.” He
was naturally much cultivated in guild and Christian Socialist
circles, and in 1921 he announced his complete adherence to the
Douglas proposals.i™ The third reformer was Frederick Soddy
(1877-1956), a disciple of Kitson in economics, but in his own right a
considerable physicist who worked with Rutherford on atomic
energy and Sir William Ramsey on radium. He contributed to The
Guildsman in 1920 and his proposals are in some ways similar to
those of Douglas.'® He too was convinced of a conspiracy to prevent
investigation of the money system. )

These theorists were unfortunate in that they were never taken up
by movements which could provide the drive necessary to publicize
their abstruse writings. Douglas had the ear of Orage of the New
Age when he began his theorizing, and by the time of Orage’s depar-
ture for France to study at Gurdjieff’s Institute at Fontainebleau he
was within an ace of obtaining that of John Hargrave. Nineteen
twenty-four, the year of Leslie Paul’s defection with what Hargrave
described as “‘the socialist elements” of Kibbo Kift, was also the year
of Hargrave’s conversion to Douglasite economics. By the end of
1925 he was discussing the political role of his movement. Over the
next three years he succeeded remarkably in imposing his vision of
the new function of the Kibbo Kift as the standard bearers of Social
Credit. Many of the old vouth movement figures resigned. New
Social Creditors came in. Hargrave, who had always insisted on
“discipline,” began to appear to some of the disgruntled old guard in
an unpleasant light. Disillusioned with parliamentarianism and the
money power, wrote one of those who resigned, Hargrave “could see
only one solution to the difficulty, to emulate the exploits of Lenin
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and Mussolini, and to build up his Kindred until it was able to con-
trol events and assume the government of the country. 106 By the
autumn of 1928, Hargrave was writing of the possibilities of a mass

uprising in the New Age.

We think that a time may come when this organised Mass
Pressure, to the tune of at least a quarter of a million men and
women, will be able to move in body-bulk f:]ther on foot or by
motor transport towards the seat of financial and political
control. ... And this body of people would have to have

' 1 ks.
supplies enough to last out at least six wee |
pT%E leaders would not go to negotiate with anyone. They

would not recognise the power of either a Prime Minister or a
banker or anyone else to negotiate. They xjmuld_ go to open an
office—The National Credit Account Office—in the name of
the British People and to have the Social Credit Decree

proclaimed, printed and posted throughout the land.'*?

The previous year had seen The Canfas.ﬁ:{m of the Kr‘bbc_a Kift em-
body a commitment to guilds, the just price and 1tha.=: natlpnal div-
idend, and a justification of revolutionary force in the right con-
ditions as “a matter of biologic necessity.”!" If‘sgc:h expectations
seem impossibly grandiose, we must note that the initiative for alink
between Hargrave and the unemployed came from the unemployed
themselves. In December 1931 George Hickling of Coventry wrntﬂt:
to Hargrave for advice on founding a *“Legion of the Unempla}fad}.]
Hargrave replied advising that a uniform be ad?pted, Pacause: of the
high cost of the Robin Hood uniforms ofthe: Kibbo Kift, the (‘f‘ov-.:n-
try group decided on a uniform of green sher:s and tjﬁrets which by
the end of 1932 had been adopted by the Klbbﬂ. Kift proper. The

! movement changed its name to “The Green Shirt ancment for
Social Credit.” Hargrave found a ready hearing on T}rnesn.:ie, and
the Green Shirts joined the Hunger Marchers as well as putting 100
uniformed members in the Trades Union Congress May Day IZ::am-
onstrations of 1932.1% Hargrave developed what he called *un-
armed military technique” which involved marches_ and the deploy-
ment of squads of drummers—both to attract attention and to dr own

. any opposition—whom he had trained by instructors fr:?m thadBn-

| gade of Guards. In 1935, he published a novel, Sm-.famemme.ﬁ‘n §—

. which has been highly praised by Ezra Pound, Louis MacNeice, and
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John Steinbeck—dramatizing the state of the country as he saw it
and particularly of the unemployed. The Green Shirts put up
parliamentary candidates in the elections of 1935 and achieved a par-
ticular success in the face of the Communists in London, until the

Public Order Act of 1937 by banning uniformed political movements

silenced their most effective propaganda device. On May Day 1938,
the Social Creditors took part in a demonstration with their shirts
hanging on coat hangers suspended from poles. They burned Mon-
tague Norman in effigy and shot arrows at the windows of 10
Downing Street. But their days of popularity were over.!!0 At his _
most successful, Hargrave could never claim to put more than 2,000
uniformed supporters on parade, although there were some five
times that number who had signed pledges of sympathy,'!!

In July 1938, John Hargrave finally dissociated himself from Ma-
jor Douglas. Douglas had turned steadily away from the Green
Shirts and their uniformed methods since 1933, and his own Social
Credit Secretariat concentrated on trying to secure the signatures of
parliamentary candidates on a pledge to introduce the national
dividend.!!? The final breach seems to have come after Hargrave’s
visit to Alberta in Canada, in 1936-7. In the provincial elections of
1935, the Social Credit Party of Alberta, led by the radio evangelist
William Aberhart, obtained a large majority which they held until
1971. The English Social Creditors became concerned that Aberhart
had, in fact, little intention of introducing Social Credit. Douglas in-
dicated that the time was not right for full implementation of his
principles. But the impatient Green Shirts disagreed, and Hargrave
traveled to Canada in an attempt to urge Aberhart to carry out the
policy on which he had been elected. In this he was to some extent
successful. He managed to precipitate a rebellion in the ranks of the
Alberta Social Credit Party that forced Aberhart to approach Major
Douglas officially."’* But the difference in policy between Douglas
and Hargrave had become plain to see, and in 1938 Douglas resigned
from his Secretariat to set up another organization.

Hargrave’s movement endured until 1951—mostly, as its leader told
me, so that he could close it down in good order. During the war
years his illuminated inclinations discovered another outlet in the
"“Spiritual Science” of Charles Boltwood. Boltwood had been born
in 1889, and in the late 1930s he and his wife were “‘converted” by
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reading Mary Baker Eddy’s Science and Life. They established a
spiritualist group specializing in spiritual healing and radiesthesia.
Then Boltwood’s chief spirit guide, Charles Kingsley, directed him to
set about preparing for the Second Coming of Christ, which would
only be achieved when there had been established *‘the nucleus of
Resurrection power.” This conception signified the transmutation of
human elements into immortal elements and was to begin with
Boltwood’s wife.!'4 Boltwood’s views on medicine were peculiar, He
was not convinced that sex was essential for human reproduction,
and he advised the eating of air as a cure for tuberculosis. Hargrave
seems to have been most interested in Boltwood’s techniques of heal-
ing by means of human radiation, and he claimed, for example, to
have healed the scalded hand of the wife of a member of the Social
Credit Party. Boltwood himself joined the movement for Social
Credit, as did Rupert Naylor, a prominent astrologer. Hargrave's
enthusiasm for Boltwood was not the uncritical admiration which his
critics pretend, and in his praise of Boltwood’s ‘‘spiritual science™
there was undoubtedly a political element. At the same time
Hargrave's messages to his following took on an increasingly
apocalyptic tone, in which his old fascination with symbols and
mythology was coupled to a new emphasis on the power of the sun.
The supporters of Social Credit became “Solar Men.” They were to
pronounce a prayer to the sun for the success of their efforts.
Hargrave denounced those who could not see that *“the Social Credit
mechanism is founded on a SPIRITUAL BASIS'!'* The Green Shirt
leader has since devoted much research to the writing of a book on
Paracelsus.!'®
It is all too easy to raise an eyebrow at the return of Hargrave's
movement into the assembly of the illuminated Underground and to
fail to see its significance. Supporters of Social Credit not only in-
cluded the circle of illuminates round Orage but also T. S. Eliot’s
mentor, Father Demant; H. J. Massingham; and Aubrey Westlake
(who became in 1943 the leader of the Health Section of the Social
Credit Party).!'” The people who supported all the movements
described in this chapter—the youth movements, the Merry
Englanders, the Back to the Landsmen, the Christian Socialists, the
guildsmen, the Currency Reformers, and ultimately the Social
Creditors—devoted their energies to whichever of the movements

Eden’s Folk 135

seemgd___at_thf: time to have the best chance of initiating an idealistic
revolution. It is easy to sense that apart from their frequently in-
tﬁrchang:eable personnel, such movements had something in com-
mon, ‘W:hlﬂh I have called the “illuminated viewpoint.” This can often
be indicated by the presence of an interest in the religious, the
mystical, and the occult. In England between the wars ithl'*nanifu.::sted
itself in a conjunction with antimaterialist, anti-individualist politics
Th? logic of the situation may be reinforced by a final example. It is.
ent]rer]},r consistent that in the single case in which a mcvei‘nent
dﬁSE:l‘IbEd in this chapter achieved and retained political power—the
Social Credit government which ruled Alberta from 1935 until
19?1_.[]1& leader of the movement should have been a funda-
1'['?&111:5:1115( preacher and the province which he governed extraor-
dlnanlylsubject to the influence of religious sects. The conditions of
economic chaos and the consequent anxiety experienced in Alberta
before _the emergence of William Aberhart and his Calgary
Prophetic Bible Institute has resulted in a marked increase in the
appeal of cults such as the Jehovah’s Witnesses. Aberhart had been
a].j].ﬂ to harness radio to his own revival; favorable reception con-
d]tmnst gave him an audience estimated in 1935 at 350,000, His
fienunciatmns of moneylenders and unspecified East CDEISI., ﬁnalmcia]
interests united with his Christian basis to make Social Credit a
nratural corollary to hellfire.!'® It would be difficult to think of a
simpler example of the coupling of an illuminated political doctrine
to a basic transcendental message.

Tw_o very important characteristics of the illuminated approach
remain to be discussed. These are the relationship between the il-
luminates and Fascism and the strong connection between certain
sorts of illuminated politics and a paranoid hatred of Jews.

The_‘_‘iiluminated" movements have obvious resemblances to more
familiar movements labeled “Fascist™ that grew up at the same time
The en?phams on blood and soil, the improvement of the race anci
lhe, revwa! of national tradition can be found in Nazism. The thris—
Llan‘ reaction is in harmony with Mussolini’s Italy and Franco’s
%paln. The demand for guilds and the assaults on international
linance oceur in German and Italian Fascism alike. The occult and
the mystical indicators of the illuminated viewpoint are also present
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in Nazism. Does it follow that illuminated politics is Fascism, that I
have invented in the phrase another unnecessary term to confuse the
issue? ‘

The poet Hugh McDiarmid (C. M. Grieve) Is an unrepentant sup-
porter of Social Credit and once attempted to persuade the Scottish
Nationalist Party to accept the Douglas scheme. He now laments:

A friend said to me in London when I was associated with

" Douglas, Orage, Mairet, Symons, Reckitt, Canon Demant,

. John Hargrave of the Green Shirt movement, Arthur Bren-

ton, and other Douglasites: *“What are you doing among

' these people? Don’t you realise they will all go religious-

Fascist?” I did not realise anything of the kind, but they did

all go religious-Fascist, and I still do not see why that should
be so. It certainly has not happened in my own case.'"”

Placing the accent on the religious-Fascist may he}p t().ﬂﬂh*e the
problem. From the later political stance of MacDmrma‘c‘i on Ith,e;
ideological left very many persons might well be calieq Fascist
who were never such in any strict sense of the term. It is true th_at
several of the illuminated politicians did become out-andﬂu'E Easmst
sympathizers. Rolf Gardiner has already beep nc:t_ed as clujpdltu:-na!ly
approving the Nazi seizure of power; but w_ith his specifically Ger-
man connections he was something of a special case. Odon Por (w_hct
translated S. G. Hobson’s National Guilds) gravitated naturally in-
to the hierarchy of the Italian corporate state.!* Ramiro de Maeztu
returned to Spain and his support for a Catholic monarchy was soon
transferred to the Falange.'? But the only prominent member of the
English illuminated group who joined a Fascist party seems to have
been the originator of the guild theory, A. J. Penty. As_early as }933
he recommended an exposition of Fascism as developing prmcuplefs
“which coincide largely with my own.” In 1937, the year of his
death, he gave almost unqualified praise to Mussolmll an_d the Itallap
corporate state although he quarreled with the totahtf_man aspect it
had assumed. He welcomed the Fascist denial that social reconstruc-
tion must come from the working class. According to S. G. Hobson,
Penty joined the Fascists in 1936.1% _

It might also be argued that because former Fascists became
associated with illuminated groups after the failure and suppression
of Oswald Moseley's movement, this betrays the essentially
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“Fascist” character of illuminated sentiments. Hargrave was said
to have received the war-time allegiance of Sir A. V. Roe, Major
General Fuller, and the novelist Henry Williamson, all former
followers of Moseley. Of these only A. V. Roe in fact became a

member of the Social Credit Party (a perfectly logical step because .. -

of his earlier well-established Social Credit views). The Fascists
themselves had tried to adopt Social Credit as a part of their own
program, and Hargrave felt it necessary to issue a pamphlet dis-
sociating himself from Moseley.!”® Fuller (who, according to
Hargrave, never officially joined his movement) had for some time
been a follower of Aleister Crowley and had written a panegyric on
that magician entitled The Star in the West. An undoubted Fascist,
Fuller was also an undoubted illuminate, and he gravitated to il-
luminated circles. Henry Williamson—who, again, never joined the
Social Creditors officially—belonged rather more to the blood-and-
soil movement than to the black-shirted marchers.!2¢ Jorian Jenks,
the Fascist agricultural expert, came during the war into contact
with Montague Fordham and the Rural Reconstruction Association.
He became part-time secretary of the Soil Association in 1945 and
published a book with a preface by H. J. Massingham.!? But even he
can be discovered in an earlier association with illuminates. During
the 1930s he issued a work called Farming and Money with J. Taylor
Peddie. Peddie was an interesting eccentric who attempted, with a
weight of Biblical learning, to deduce a righteous economics from
Scripture. “The Old Testament is the oldest economic work extant.
God’s economic policy concerned itself mainly with the elimination
of poverty and destitution,” 126

The soundest conclusion seems to be that Fascist movements
could and did contain illuminates, but that the illuminates were by no
ject to perpetual harassment by the Blackshirts. In 1927 Hargrave
declared that the *‘difference between a Green Shirt and a black one”
was that the Green Shirts were concerned with the transformation of
the individual, while the Fascists wanted to set up the supreme state.
The Liverpool headquarters of the Social Creditors was broken up
by Blackshirts who received prison sentences as a result.'?” Nor is it .
really possible to call the Green Shirts *“Fascist” on account of their
methods. Among the other uniformed movements that fell under the



{28 The Occult Establishment

strictures of the Public Order Act were the young Communists, who
marched in khaki, the red-shirted Independent Labour Party, and a
Jewish anti-Fascist organization called the Blue and White League
who wore white shirts. Something might be made of the tendency in
British Fascist circles to see themselves as the adult continuation of
the Scout movement—on the lines of the German youth
movements—and the image of the *‘samurai” which animated the
Kibbo Kift was appropriated by a writer in Blackshirt.'*® However,
the Fascist corporate state that the British Union took over from the
[talian model owed little to guild theory, and the author of the unof-
ficial Fascist program saw his predecessors in the 19th-century
French syndicalists rather than in the guildsmen.'?® The truth is
probably that Moseley took over an Italian Fascism, added a few
German elements, and then tried to appropriate native developments
like the Scouts or Social Credit to reinforce his imported policy.
Some illuminates saw in Fascist aims the possibility of achieving

their hoped-for idealistic revolution. But—with the sole obvious ex-

ception of the aging A. J. Penty—it is difficult to find examples of
that interchange of personnel which is so marked a feature of the il-
luminated groups. If for Hugh McDiarmid’s epithet “religious-
Fascist” we read “illuminated” and remember that McDiarmid has
since been a member of the Communist party, his condemnation
becomes more explicable. It is also true that so-called German
Fascism—Hitler’s National Socialism—did incorporate the il-
luminated points of view which in Britain largely escaped co-option.

There remains the question of what interpretation to place on the
tendency of some illuminates to become anti-Semitic. A full discus-
sion of the problem of illuminated anti-Semitism must be postponed
until we investigate the role of the occult in the propagation of the
Protocols of the Elders of Zion. But some characteristics can be

demonstrated from the English illuminates. Of those we have dis- y

cussed, Rolf Gardiner adopted an almost Nazi anti-Semitism in his
accolade to the National Socialists after the Machtergreifung. The
Jews in Germany were being repressed, he admitted, but those Jews
were different from “our Jews.” “They come with the smell of Asia
fresh in their beards.” Yet he would probably not have countenanced
persecution of English Jewry, and it is interesting that the chief
reason for his dislike of Jews was entirely religious. “How sick
Europe is of the Jewish monotheistic string.”!** It may help to make
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clearer the type of anti-Semitism with which illuminates are con-
cerned if it is borne in mind that these were men searching for “other
realities” and “‘new values.” If their visions tended toward the ideal
they would also have their devils. ’

| England was probably no less guilty of the general anti-Semitic
simplification than many other countries.'*' But until the activities
of (?_s_v._rald Moseley and the British Union there were under half-a-
dozen organized groups of anti-Semites, of which two alone are im-
portant. The first is that gathered round the newspaper, The Patriot
founded by the Duke of Northumberland. It began publication ir;
February 1922 with a circulation secured in advance “for the pur-
pose of supplying briefly striking facts and arguments relating to
n?ovg,m_cn;s threatening the safety and welfare of the British Em-
pire.” His Grace of Northumberland contributed an article to the
first issue stating that ““the Bolshevist revolution was the work main-
ly of Russian and German Jews,”!3? and throughout its existence

The Patriot betrayed its allegiance to the conspiracy theories |

prf:)[:f-agated during the 1920s by emigrants from Soviet Russia. The
British Fascists were founded through advertisements taken in this
paper in 1923 by Miss Rotha Linton-Orman, an eccentric who was
said to wear a sword to the meetings of her movement.'?? In 1924,
there appeared Secret Societies and Subversive Movements, the text
for all British adherents of the idea that there was a conspiracy to
take over the world. The author of the book was Nesta Webster, who
was convinced that there were five powers supporting a world con-
spiracy: “Grand Orient Masonry, Theosophy, Pan-Germanism,
[nternational Finance and Social Revolution.”!** Her conflation of
!*rcnch and Russian anti-Jewish propaganda was avidly seized on by
The Patriot, and Nesta Webster—whose belief in her conspiracy
latterly became so strong that she would only open her front door

with a loaded revolver in hand—became a lecturer much in demand |

at British Fascist meetings.'*® The illuminated nature of Mrs.
Webster’s anti-Semitism is conspicuous. “How,” she asked, “is it
possible to ignore the existence of an Occult Power at work in the
worlfi? I_ndividuals, sects or races fired with the desire for world-
domination have provided the fighting-forces of destruction, but
behind them are veritable powers of darkness in eternal conflict with
the powers of light.”13¢ |

The other leading group of racists was an organization called
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“The Britons.” It was much smaller and more obscure but very
diligent in inspiring anti-Semitism. The Britons were a hard-core
organization and the publishers of English transiations of the Ger-
man Altmeister of anti-Semitism, Theodor Fritsch. The founder was
Henry Hamilton Beamish, who—together with another of the early
members, Lieutenant Colonel A, H. Lane—acquired his anti-Semitic
views in South Africa during the Boer War. This South African anti-
Semitism has been much neglected. It was an important source of
the prejudice in England and provided material for French
propagandists as well. The origins lie in the conviction formed by Sir
William Butler—who arrived in South Africa in 1898 as acting high
commissioner—that pressure for war with the Boers was being exer-
cised by an international syndicate of Jews in league with the big
gold-mining companies of Johannesburg, Butler's reports to the War
Office were excised from the Blue Book by Joseph Chamberlain, but
they provided the basis of much anti-Semitic mythology in military
. society.'3? Other members of “The Britons™ form a good conspectus
~of the anti-Semitic portion of the Underground. They included a
'/]eacling homeopathic physician and the man responsible for reviving
| archery in England, as well as Victor Marsden, who translated the
\Protocols of the Elders of Zion into English. The group was founded
by Beamish in 1918 and continued to exist and publish its propagan-
da until recently.

Henry Hamilton Beamish himself was the brother of a member of
Parliament for Lewes and lived out his days as a member of the
legislature of Rhodesia. He spent most of the period between the
wars traveling the world in the service of the German organization
Welidienst founded by Ulrich Fleischauer and later controlled by
Alfred Rosenberg. In December 1922, he became involved in a libel
action against Sir Alfred Mond, the reports of which demonstrate
the complete inability of the founder of “The Britons™ to maintain ay
coherent sequence of thought. At one point he succinctly stated his
philosophy: it was that *‘Internationalism and Bolshevism were one,
and Bolshevism was Judaism.” Beamish and his codefendent werc
fined £5,000 plus legal costs. His last communication with the
courts—abefore the fine was paid—was to send his prosecutors a
statutory declaration alleging that on medical advice he was about to
take a sea voyage for the benefit of his health. Almost immediately
he resurfaced at the side of Hitler in Munich."**
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It is against this background that the anti-Semitism of the English

illuminates must be categorized. The monetary reformer Arthur Kit- <

s@n_bggam;_g member of “The Britons™ the year after their founda-
tion. Arnold Spencer Leese, the founder of the Imperial Fascist
League (and an expert on the diseases of camels) was introduced to
“The Britons™ and to the Protocols by Kitson in 1923. Kitson, he
wrote, “was very nervous of the Jews because of threats and injuries
received, and would never speak about them at his meetings, but he
knew all about them.” Kitson did in fact refer to a conspiracy of
G;rman Jews in his writings. He thought that this consortium was
chiefly responsible for the industrial depression among the victorious

nations after the First World War. That other economic reformer,

Major Douglas, became quite extravagant during the period just
before the Second World War. He announced his belief in the
Protocols and endorsed Nesta Webster’s occult anti-Semitism.
“Any serious endeavor to identify the origins of world unrest and
war,”‘Douglas declared, “inevitably and invariably leads back to
what is loosely called occultism.” He had “little doubt that the
Talmud so organized the Jews, that the Masters of the Cabala were
able to use them as one unit.”'** He thought that Hitler was the
grandson of an illegitimate daughter of Baron Rothschild of Vienna;
he maintained that Admiral Canaris was really called Moses
Meyerbeer. The conspiracy imagined by Douglas included not only
the standard ingredients of Freemasonry and Judaism, but also
Bolshevism, American finance, and the Nazi party. The result of
Douglas’s obsession was that the journals under his control became
devoted to anti-Semitism rather than to Social Credit.

chr were the guildsmen free from anti-Semitic elements, In Spain
Re_imlm de Maeztu decided that Jews were at the bottom of all the
evils of the world: an absurd theory to apply to a country which had
expelled its Jewish population in the 15th century. G. Stirling
Taylor’s The Guild State of 1919—which was later translated into
Ggrman—was scathing at the expense of “Trotsky and his Jewish
friends.” George Young’s reports from Germany at the time of the
council governments contain frequent pointed reference to the
number of Jewish revolutionaries—or even of Jewish members of the
government the revolutionaries had toppled. Thus we hear of
“Preuss, the Minister of the Interior, a Jew, a jurist and an ad-

juster,” or of “Landsberg at Justice, a red Jew from the province of
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Posen.” Young saw fit to tell his readers that Levine was “a black
Jew of a common and rather criminal type” while registering respect
for “the personal power of the idealist Jew Kurt Eisner.”'% The
mysterious, diabolical, and powerful Jew was seen everywhere.

Chesterton and Belloc were also concerned with Jewish respon-
sibility for the wicked modern world which their Distributist state
would replace. Belloc’s anti-Semitism dated back to his French
origins and the lingering prejudices of the Dreyfus case. That of G.
K. Chesterton took root in the Marconi scandal of 1912, In that year
Rufus Isaacs, Lloyd George, and the chief whip of the Liberal Party
were implicated in dealing in shares in the Marconi company in the
knowledge that Marconi’s tender for the construction of xvxrelegs
stations had been accepted by the government. For those of an anti-
Semitic temperament the crux of the matter was that Rufus Isaacs’s
brother Geoffrey was a director of Marconi and that both were Jews;
the felony was compounded by Herbert Samuel’s attempt to cover
up the affair in Parliament. _

Hilaire Belloc and G. K. Chesterton’s brother Cecil mounted an
attack on the proceedings in their paper The New Witness and were
successfully sued for libel. While Cecil Chesterton became a
fanatical anti-Semite, the wrath of his brother and Belloc was di-
rected first and foremost at the financial system which they believed
was largely controlled by Jews. G. K. Chesterton’s attitude was
profoundly affected by the Marconi scandal, but his anti-Semitism
retained a vacillating character—as if there were somewhere a clear

" thought struggling to get out. Belloc is a different kettle of fish: it is

extremely -instructive to compare some of the drawings jn h1s
Cautionary Tales to those in Streicher’s Stiirmer or Dietrich
Eckhart’s Auf gut Deutsch. He was suspicious of the Russian revolu-
tion and the rise of “‘Jewish news agencies,” But like G. K. Ches‘tcr-
ton he was too intelligent to see the Bolshevik revolt as the culmina-
tion of an immemorially ancient plot by the Semitic peoples. On the
publication of Nesta Webster’s The Causes of World L.frfrf'&‘i‘!', he
castigated it as a “lunatic book.”'¥! Yet for all these quallfu::atmns,
an anti-Semitism remained which although not particularly viruleut,
would not go away. N
Similar reasons drove men in the direction of anti-Semitism as
propelled them toward illuminated politics. The chief were 2 fear of
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change or an outright reaction toward an idealized past, which saw
the Jew as the typical arriviste; a nationalist temper arising from
such fear, which represented the Jew as the agent of a hideous cos-
mopolitanism; and a suspicion that all was not well with the econ-
omic situation, which eénded by personifying financial double dealing
as the Jew. These were all perfectly logical appendages of any of the
illuminated movements we have surveyed. It is, therefore, somewhat
surprising that few of the illuminated politicians did fall into the
trap. The youth movements, the vast majority of the Guild So-
cialists, the Social Creditors of the period before Douglas went
wild, or the followers of Hargrave—all seem to have avoided the pit-;
fall. Tlluminated politicans are by no means npecessarily anti-
Semites—although there is an illuminated anti-Semitism which is
probably the most dangerous of all.

Of this we have seen traces in the conviction of Nesta Webster and

Major Douglas that the Jewish menace included Theosophy and was o

controlled by a vast occult organization. It has recently been argued
(by Professor Norman Cohn) that 19th- and 20th-century anti-
Semitism represents the rebirth of the medieval vision of the Jew as a
diabolical being.'*? There is evidently much truth in this view. But
the retreat to the magical that this implies was everywhere assisted
by the rise of the irrationalist movements that composed the Occult
Revival. In the search for “‘other realities” undertaken by the
irrationalists, the vision of the Satanic Jew occasionally appeared.
Particularly was this so when the irrationalist movements relied to
any great extent upon inherited Christian traditions. The exotic
Catholicism of late 19th-century France, for example, often went
hand in hand with a magico-demonic distrust of the Jews. It is quite
logical to find anti-Semitism among illuminated politicians who
base their idealistic vision on a predominantly Christian ethic, and in
particular among those who denounce “‘usury” in the manner of
medieval churchmen seven hundred years earlier. In this way Kitson,
Chesterton, and Belloc, and to some extent Douglas, can be ex-
plained, and perhaps, also, the reaction of certain medievally minded
guildsmen. It should be a truism that there has always been a strong
current of political anti-Semitism flowing from the “Left” as well as

from the *Right.” Often what both Left and Right have in common
is the illuminated factor. o
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The divide between the illuminated anti-Semite and his less
simplistic brother illuminate cannot always be securely. marked.
When C. H. Douglas, driven to desperation by failure, claimed that
Social Credit was Christian and therefore the Truth—as opposed to
Judaism. the Incarnate Lig'¥*—he was merely debasing whaft
Hargrave and his earlier self had proclaimed: that Social Credit
rested on some spiritual basis. Whereas the latter statement was
abstract and called for a reorganization of man’s relations urith_man,
that of the later Douglas identified the powers of good and_ewl ina
specific and very primitive fashion. This fashion was continued by
later commentators like the extremist Mgr. Denis Fahey. TITE Mon-
signor edited the fifth edition of a notorious gnti—Semmc wu%‘k
published by *“The Britons” invoking Social Credit and Arthur K'1t-
son to the aid of The Protocols of the Elders of Zion.'** Another in-
stance of the thinness of the division is provided by the English
Mistery. This was a body of somewhat dilettante believers in an
“organic society” organized by William Sanderson and Anthony
[udovici. Sanderson advocated a return to a feudal order and laid
stress on the beneficial activity of Guilds and Freemasons. The
Nietzschean Ludovici believed in the aristocratic princip]e: z_md t1he
importance of selective breeding.'** They had obvious affinities .W.lth
some of the illuminates we have examined—even organizing
themselves in “Kins’—and Hargrave recommended Sanderson’s
book, That Which Was Lost, in the news sheet of the Kibbo Kift.'#®
Their proposals, however, contained much anti-Semitic matter, and
a schismatic group called the English Array was even supposed to
have conspired to peison a number of eminent Jews.'*? _ ‘

Generalizations are not very useful in indicating which illuminate

. might, or might not, be inclined to anti-Semitism. It can only be said

that a certain person was, and another was not, a Jew-hater. For
many of the illuminates their redefinitions of reality were too per-
sonal to include the diabolical Jew of popular superstition. But, on
the other hand, once the illuminate had left the everyday univﬂrse_ of
cationalist reality there was nothing to prevent him from entering
that other world where the Jew sat at the right hand uf‘ .Satan.
Neither necessarily nor predominantly Fascist or anti-Semitic, the
illuminated politicians deserve a classification of their own.
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This classification comprises bodies of the Progressive Underground
in search of an irrationalist interpretation of society, whose mem-
bers are indicated by their occult and mystical associations. Explic-
itly religious were the Christian Socialists and some of the rural
reformers; implicitly, some guildsmen and economists denouncing
usury in terms borrowed from the Christian Middle Ages. The youth
movement leaders came, with one exception, from Quaker families,
and cultivated in common with the protagonists of blood and soil a
symbiotic approach to the landscape and doctrine of spiritual evolu-
tion, .

These movements were ¢ l;—f%i—Par]iamanta_ry—which meant, in
Britain, “Underground.” They were-numerically small but capable
of astonishing eruptions. Particularly just after the First World War
their opportunities were great; and a second chance was possible in

-

the early 1930s. In point of numbers, However, the movements were
also largely Underground. A third reason for applying the descrip-
tion lies in the illuminated attitude, which expressed itself not only in
the clustering of mystical and occult groups around the political
leaders, but in the transcendental principles on which their doctrines
were based. They were to effect a spiritual reformation—sometimes
based on Christianity, sometimes not. Such a transcendental impulse
is even to be found in the attempts of the monetary reformers to “‘see
through money™ and abolish the existence of the cash nexus which
they abhorred. The Establishment’s reality which the illuminated
Underground opposed—the Britain of materialism, industrialism,
and Parliamentary inertia—succeeded in keeping the Underground
down. For this there is one overpowering reason. The Underground
was far too elitist and intellectual. Of all the figures discussed only
John Hargrave ever had the common touch, and he too remained
elitist over a long period.

The common premise of the Underground groups was that
something was drastically wrong with society. They would return to
a Garden of Eden. For the youth movements, this involved the
recovery of the physical skills and emotional stability of “natural
man’’; for the guildsman, his integral and directed society of func-
tion: for the economic reformers, a more rational relationship
between man and the products of his labor; and for the rural
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revivalists, a direct return to the imperatives of the soil. The fruits of
their Garden were as elusive as those of the Hesperides. But neither
difficulty nor disappointment has ever halted an idealist; and he does
not stop to think whether the source of the greatest good may not
also be that of great evil. The idealism is enough; and in all ages
those concerned for a more “spiritual™ society have congregated and
recognized each other.

In the period just after the First World War one group became es-
pecially prominent in illuminated circles. This was composed of
fugitives from the society concerned above all others with realities
not of this world: that of Tsarist Russia.
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Chapter 3
Wise Men from the East

Slav Mysticism and the West—The Russian Religious Revival
—Symbolism and Decadence—The Occult Revival in Russia—
Magicians at Court—The Emigration of the Mystics—Slav Gurus
in Western Europe—Their Association with the Underground—
Tvpes of Russian Hluminated Politics

E X oriente lux: Western Europe’s persistent hope in time of
trouble. The influx of Eastern religions to the Roman Empire, the
penetration of Renaissance Europe by Greek and Byzantine thought,
the search of 19th-century occultists in the farther Orient—all have
been governed by this expectation. The Slav peoples, on the other
hand, have been forced to look both ways and have made their syn-
thesis as a matter of necessity. The triumph of Communism in the
1920s drove out of Russia the idealistic tradition of thought that
many Russians have seen as the chief expression of their national
genius. Representatives of this intellectual tradition—superficially



{46 The Oeeudt Extablishment

like that of the West, but essentially different—found their way into
the anxiety-ridden centers of Europe.

The remarkable hospitality of Russia to wandering saints and mis-
cellaneous religious lunatics alike speaks more of the priorities of the
East than of the West. It happened that just before the 1917 revolu-
tion, the native traditions of the Christian autocracy fused with
recently imported mystical and occultist doctrines to make a cultural
construction of the greatest tension. Between 1917 and 1923 this con-
struction was destroyed and its builders suppressed or exiled. In the
various Slavonic prophets who gained Western followings we can
observe the struggle for the irrational in its most elemental form. In
the illuminated politicians who accompanied them can be seen the
search for immaterial realities in the most material of spheres of ac-
tion.

Such an invasion of Slav mysticism had occurred before. In the
middle of the 19th century the unending tally of Polish misfortunes
had driven a horde of exiles into France. There they made contact
with French mystical circles and the illuminated politicians of the
day. They had brought with them a penchant for occultism and a
national tradition of ““Messianism” which saw the Polish nation as
the redeemer of the world.!

An important source of this doctrine had been the presence within
the ranks of Polish Catholicism of large numbers of converted Jews,
followers of the prophet Jacob Frank. The mystical reputation of
Jews, and particularly of Polish Jews, was long-lasting. Gustav
Meyrink’s The Golem played on the natural associations made by
his readers between the Prague ghetto and doings mysterious and
magical. As the time of Nazi rule drew near, Rudolf Steiner’s
enemies tried to prove that he was the son of a Polish Jew; the aim, of
course, was to involve him in the imaginary international conspiracy
of Freemasons and Jews, but the choice of supposed nationality was
undoubtedly prompted by the reputation of Jewish Galicians. In the
Viennese circle of Friedrich Eckstein could be found the poet
Siegfried Lipiner (1856-1911) who had been born of Jewish parents
in the Galician town of Jaroslav and who died as archivist to the
Austrian Reichsrat. Lipiner was greatly influenced by Wagner,
Schopenhauer, and Nietzsche; but he remained committed to the
Christian religion.?
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One important representative of Polish Messianism was active up
till the outbreak of the Second World War. But his unusual preoc-
cupations will become more intelligible if placed in the context of the
exqtic and almost suffocating atmosphere of the Russian religious
revival. The Russian Orthodox Church has always remained a puzzle

to outsiders. In the words of one of the most distinguished thinkers
of the emigration:

Orthudqx}r is not one of the historic confessions, it is the
church_ itself, in its verity. It may even be added that, by
becoming a confession, Orthodoxy fails to manifest all its

force and its universal glory; it hides, one might say, in the
catacombs.

The bewildering divergence of various currents of Russian
thaa_logical speculation is seen as a virtue by those accustomed to the
tradition. It may be said that in the spiritual life this variety is most
useful when it is greatest.”” As for the result: “*Orthodox theology in
Rl}ssia, in the 19th century and in our day, contains a whole series of
cfnginal theological individualities, which resemble each other very
little and which are all equally orthodox.” The various different
thinkers “express each in his own way the Orthodox conscience. in a
sort of theological rhapsody.” |

:At the turn of the century this metaphysical orchestration a-
chieved, if not perfect harmony, at any rate unsurpassed volume.
The Qrthﬂdﬂx tradition of popularly acclaimed sainthood found its
culminating expression in Father John Sergiev (1828-1908), the
Dean of Kronstadt, who had been born the son of POOr peasants in
Archangel province. His charity and remarkable healing powers
secured him an immense following. The Times correspondent
reported on the celebrations at Kronstadt in January 1891, to mark

the thirty-fifth anniversary of the entry of Father John into the
Orthodox ministry.

The festival in his honour at Cronstadt, an island most dif-
ficult and inconvenient of access in winter, was attended by
great crowds of people, rich and poor, who made their way
across the ice of the gulf to the isolated island, from St.
Petersburg and other places. Thirty priests officiated at the
church service on the occasion, and deputations from various
benevolent and other societies, including even one of beggars,
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presented the reverend Father with gifts of silver-bound
Bibles and holy pictures. The most touching sight of all was
the gift of a small bunch of flowers by a poor sickly woman,
with a child in her arms. An eye-witness states that the crowd
and Father John were moved to tears. At a banquet in the
evening, at which the Governor and the Admiral of Port
presided, paupers, mendicants and moujiks sat cheek by jowl
with ladies, officials and naval officers to drink the health and
long life of father John.*

The almost universal veneration of Father John did not extend to
the revolutionary priest Father Gapon, whose ambiguous part in the
Revolution of 1905 is well known. Gapon wrote that John was sur-
rounded by a band of twelve female acolytes, who managed his af-
fairs on a weekly roster and solicited fees for visits; the dean of
Kronstadt did indeed give alms, he admitted, but the whole business
smacked of a commercial operation.® Even Gapon did not accuse
John of fraud. But he thought that he had become the tool of the rul-
ing classes. Certainly Father John’s position with regard to the
Establishment was sufficiently plain to earn him for a time the post
of imperial confessor. And if John’s personal saintliness is beyond
question, this was not true of all his contemporaries or successors.
Nicolas Zernov, who knew personally most of the leading figures of
the religious revival, has recorded that while a genuine revival of
traditional Orthodoxy did take place, “Men and women ol
questionable moral character became prominent in religious circles.
Adventurers, quack prophets and healers acquired wide popularity
and some of them even became bishops.”™®

The reverse side of the coin to Father John was represented by the
notorious Sergei Mikhailovitch Trufanov (1880-1958). Better known
as Iliodor, he built a monastery at Tsaritsyn on the Volga out of
funds given by his devotees and became the center of a popular cult
characterized by hysterical female admirers. Iliodor undoubtedly
believed in his mission to chastize revolutionaries and Jews. His ear-
ly asceticism was rivaled only by his suggestibility. In his memoirs he
tells the story of how, when he was taken into a city for the first time,
his brother told him that he must kneel and kiss the statue of a
woman at the city gates. Believing implicitly in this statue Iliodor
knelt and kissed the empty air. A similar atmosphere of pious
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suggestibility produced incessant reports of miracles during the First
World War—escapes from death when bullets struck ikons or
crucifixes, miraculous deliverance accorded worshipping con-
gre_gatiﬂns. After the Russian defeat at the Masurian Lakes, the im-
perial command was given to send to the front line the ikon of the
Mother of God from the Troitsko-Sergieva monastery. The govern-
ment secured a huge propaganda success when soon afterward news
was received of the Russian victory near Lvor and of the Allied
successes on the Marne.”

_ Apart from the individual holy men who attracted personal devo-
tion, the main tradition of Orthodox spirituality was preserved by
monks. The inheritance of the monasteries of Athos was transmitted
from one generation to the next, and the Russian monasteries
thcmselves became places of pilgrimage. The most famous was the
Optina Monastery, which was succeeded in popularity by the
Zossimova Hermitage. The holy men, or startsy, who lived at such
places in relative isolation, were famous as directors of
souls—although this did not prevent the philosopher Nicolas Ber-
dyaev from finding Ambrose of Optina “almost dreary."

Again, there was another side to the coin, represented by the
numberless sects which led an underground (although increasingly
popular) existence. These were hallowed by tradition, although out-
lawed by the regime. There was the Old Believers, or Raskolniki,
who had their origins in the attempts of some 17th-century Orthodox
churchmen to resist the centralizing and hierarchical reforms of the
Patriarch Nikon. The Old Believers regarded themselves as the true
church, and the “*Christians™ as frivolous and worldly. In 1880 they
possibly numbered 13,000,000 to 14,000,000, and on the outbreak of
thelRem!utiﬂn some 25,000,000, There were the Stranniki, or
“priestless sect,” who had sprung from the Old Believers and who
held that the elect must wander over the face of the earth with no
permanent abode. They regarded themselves as free from moral law
and discouraged marriage. Legends grew up of subterranean stran-
nik sanctuaries where the wanderers hid. There were the *‘self-
baptizers,” who gave themselves the sacraments, and the “milk-
drinkers,” who forswore all other liquids during Lent. The
Doukhobors, who practiced a sort of pacifist Gnosticism, were
deported en bloc to the Caucasus.
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The Khlysty attained some celebrity in fashionable society. They
numbered at least 65,000 in 1880, and they cultivated poetic
utterance, ecstatic dancing, and leaders of a Messianic cast. The
Khiysty gave brith to the Skoptsy, a bizarre sect of self-castrators,
whose founder had been one of the many impostors claiming tc be
Tsar Peter 111I: in the middle of the 19th century they were popular in
court circles in St. Petersburg, and on the outbreak of the Revolu-
tion they were thought to have numbered 100,000.°

Within such a tradition it is unsurprising that the religious revival
took on an exotic and at times a frenetic appearance. Russia was no
more immune to the infection of anxiety than the countries of
Western Europe. But within its boundaries the causes of anxiety
were simpler. The threat of changes in the government or social
structure of the country grew ever more acute, and with the revolu-
tion of 1905 they became reality. Among the Orthodox and the con-
servative a retreat to the state religion—for the tsar was, after all,
head of the church—was a natural reaction. In contrast, there were
others who interpreted the Christian gospel in a more populist light,
clothing unorthodox sentiments in the garment of inherited tradi-
tion,

The intellectuals were in contact with the fashions of Western
Europe, and found sympathetic ideas in French Symbolism—a
school of thought saturated with occult speculation.'® The intelligent-
sia was trebly attracted to the study of the religious and the mystical:
through native tradition and inclination, through pan-European anx-
iety and artistic fashion, and through their own peculiar and
frustrating inability to do anything that might affect the destinies of
their countrymen. Otherworldly cities had an immense appeal for
this group, which one observer described as bearing “the character ol
a religious body rather than that of a literary class.” The same writer
explained:

Again the devotion of the intelligentsia to theory, especial-
ly to the latest philosophical and social theories of France and
Germany, blunted the sense of reality and made the average
Russian even more impractical than he was compelled to be
through lack of opportunity for action. He saw the march of
events through a haze of hypothesis and logical syllogism. In
long and noisy disputes around the samovar in rooms clouded
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with cigarette-smoke he analysed political occurrences from
v.ariaus philosophical and sociological standpoints, es-
timating their significance from the point of view of a remote
ideal, but very often missing their immediate impact on sen-
sibility. . . . The intelligentsia . . . evaded nature. It theorised

even when of set purpose it returned to Nature and founded
Tolstoyan colonies.!!

Vladimir Sergeivitch Soloviev (1853-1900) was the father of the
peculiar sort of religious speculation that most characterized the
Russian religious revival. He was the son of an eminent historian
who was also an Orthodox priest. Vladimir Soloviev abandoned his
early materialism for an idealistic philosophy and in 1872 underwent
the first of a series of mystical experiences. This consisted in the
transfiguration of a girl traveling in the Moscow-Kharkov train into
the figure of a divine woman,

At once Soloviev abandoned his scientific pursuits and left
Moscow University to study at the Ecclesiastical Academy. In 1874

he produced a book entitled The Crisis of Western Philosophy. This
concluded that

Western philosophy affirms under the form of rational
knowledge, the same truths which under the form of faith
and spiritual contemplation were affirmed by the great
theological doctrines of the Orient (in part of the ancient East
and particularly the Christian East).

Sﬂ}ﬂ}fiev called for a “universal synthesis of science, philosophy, and
religion.” This peculiarly Russian expression of the conflict between
the claims of inherited Eastern methods of thought and intruding
Western traditions was to find an enthusiastic welcome. Soloviev
himself became a lecturer at Moscow University, and was stimu-
lated by the historical interests of his predecessor in the past to in-
ﬁastigate Spiritualism and the 18th-century seer Swedenborg. At one
time he thought that he could elaborate the revelations of the spirits
into a valid system of metaphysics. In 1874 he obtained a year's sab-
batical and went to London to study Hindu, Gnostic, and medieval
philosophy in the British Museum, where the second of his visions
overcame him. Soloviev seems to have studied most of the classics of
Western occultism. It is uncertain just what he was reading when he
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had his vision; but it was probably Knorr von Rosenreuth’s Kabbala
Denudata, a 17th-century translation of Jewish mystical texts. Once
more the figure of a divine woman appeared before him. She re-
vealed herself as “Sophia”—wisdom—a divine participant in the
Creation of the world. In response to the vision, Soloviev abandoned
his Jacob B8hme and his Eliphas Lévi, and rushed off to Egypt
where he received a mysterious order to go to Thebes.'?

In 1876 Count Melchior de Vogiié was introduced to Soloviev in
Cairo by Ferdinand de Lesseps.

In high Egyptian summer, this Christ was wearing a long
black overcoat and a top hat. He told us ingenuously that he
had gone quite alone, dressed in this paraphernalia to the
Bedouins of the Suez desert; he was looking for a tribe whlt{h
preserved, someone must have told him, certain Caballstlc
secrets, certain Masonic traditions directly in‘ncnted‘from
King Solomon. The Bedouins had not enlighten;d him in the
slightest about these matters: but they stole his watch and

dented his top hat.

In fact, the Arabs thought this black-garbed apparition was the
devil and abandoned him in the desert for the night. In the morning,
the Russian awoke surrounded by the smell of roses, and Sophia
appeared to him again. At this point Soloviev was completely ab-
sorbed by occult tradition. He appears to have belieu?.d that the
legendary Emerald Tablet of Hermes Trismegistus did in fact con-
tain all secrets, and that he could discover its custodians. But he
finally decided that nothing had come of his journey to Egypt and
returned to Russia. There in the next year Melchior de Vogiié met
him again. He found him occupied greatly with ncr.:ultlism, con-
templating a book which would prove the divine principle to be
female, and questioning the spirits about the Turko-Russian War. "3

Basing his ideas upon those of the occult 1raditinnskhe had so
diligently studied, Soloviev next began to elaborate a philosophy of
an “integral life,” which must first be accepted by a small
brotherhood, then by all Russia. He began to lecture at St
Petersburg University, and he found support from Dostoievsky, the
Archbishop of Lithuania, Sophie Tolstoy, (Leo Tolstoy’s widow),
and Princess Wolkonsky. His obsession with the name *“Sophia™ and
with various women of that name, whom he saw as partial em-
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bodiments of his divine conception, is interesting and not a little
erotic. The poet Andrei Bely saw many of Soloviev’s manuscripts,
covered with curious writing signed with the letter “S,” which seemed
to Bely to read like love letters.'* Toward the end of his life, Soloviev
was plagued by the attentions of one Anna Schmidt (she died in
1905) who wrote a column on mysticism in a Nizhni-Novgorod
newspaper. Anna decided that she was the Divine Sophia come to
earth to be reunited with Viadimir Soloviev, the reincarnate Christ.
Soloviev was horrified. But after his death his family kept in touch
with the Sophia from Nizhni-Novgorod, and in 1916 Sergei
Bulgakov published her Notes, including a “Third Testament,”
which he described as **an amazing document.”!s Soloviev’s family
and disciples evidently thought her worth humoring, just in case.
Soloviev’s legacy is many-faceted. Although it was added to by his
disciples, it is remarkable how many of the elements of the Russian
religious revival were contained in the ideas of its pioneer. First,
there was the idea of the “God-man,” who represented the cutcome
of the gradual spiritualization of humanity. As the process of
physical creation had produced its crowning achievement in the
human being, so the process of human self~creation would produce
from the human being—Geod.'® Soloviev's other main preoc-
cupations toward the end of his life concerned the status of the
Orthodox church and the coming of Antichrist. His faith in
traditional Russian Orthodoxy—he had visited the staretz Ambrose
of Optina Pustyn in the company of Dostoievsky—was shaken by
the church’s reactionary political stance over the murderer of Alex-
ander II, and after 1881 he began to regard the Orthodox clergy as
tainted by their ancient persecution of the Old Believers. He made
several attempts to approach Rome, but all were failures.'” His
followers were to continue Soloviev’s concern with the ecumenical
role of Orthodoxy. For a large number of the intelligentsia this
meant subscribing, for a time, to the doctrine of “Slavophilism™
—the vision of Russia’s messianic mission in Europe—a belief owing
not a little to the mysticism of the Polish Messianists. More impor-
tant was the pessimistic attitude which engulfed Soloviev in the last
two years of his life. He revisited Egypt and began to feel that all his
early hopes had been disappointed. He believed that he was pursued
by demons, that the end of the world was approaching, and that his
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divine Sophia would be incarnate only after history as su_ch as
ceased. In a dialogue he forecast the appearance of Antichrist.

Politician: And do you think the catastrophe is very near?
Mpr Z.» Well, there will still be a great deal of raftlmg and
bustling on stage, but the drama has been all written long
ago, and neither the audience nor the actors are allowed to

alter anything in it.}®

Soloviev’s death in 1900 occurred in the same year as thpsalﬂl‘
Nietzsche and Oscar Wilde, who were also heroes of the Ru531z_ln_1n~
telligentsia. As some of the prophet’s followers pad expectfad his im-
mediate resurrection, they fell back on forebodings that his gloomy
predictions were to be fulfilled. The Symbolist poet V}'atfheslav
Ivanov and his friends computed a prophecy of Cornelius Ag%‘lppa 1':0
agree with a verdict of apocalypse in 1900,'® and the intelligentsia
turned itself over eagerly to the God-seeking movement.

The conflicting claims of Orthodox tradii:icm, the fear 1{)f
apocalypse, and the example of Soloviev’s accult{sm formed TII'IE in-
gredients of a hothouse atmosphere which excited some rdISngSE
among more conservative souls. One of these wrote gf Scnllcwev t}\at
some of the secondary and unhealthy elements of his phlioguphlcal
creed were unhappily a starting-point for the eager spccuIatmns and
overstrung pseudo-religious emotions of certain 1nt_ellectuals .Df
orgiastic tendencies who were eager to m;-m‘Pme tllm hc-l!est mysteries
of religion, the holy of holies of the Christian faith, with the sexual
excitement of the Bacchanalia.?® _ ‘

To the mushroom growth of groups of religious and phl]ﬂﬁﬂpllhl'l:a]
speculators with names like the “Cip::_]e: of Sfaekcrs I-:nf Chrlstlgn
Enlightenment” or the Moscow “R:ligmus-Phllasuphm Society in
Memory of Vladimir Soloviev” was added an e:ruptwn pf French

Decadent and Symbolist influence which for a time dﬂmln:dtf:d the
cultural life of Moscow and St. Petersburg. The convulsions ex-
perienced by contemporary French irrationalists were_repmlduc:ed in
Russia, but in a smaller circle and with magnified intensity. Ber-
dyaev wrote: .

It was a time of the awakening of independent and original

philosophical thought, of intense poetical imagination and
aesthetic sensibility; it was a time marked by a profound
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spiritual disquiet and religious searching, and by widespread
interest in mysticism and even occultism. We saw the glow of
a new dawn, and the end of an old age seemed to coincide

with a new era which would bring about a complete
transfiguration of life.

But such moods were prevalent only in comparatively
restricted circles, cut off from the wide and far-reaching social
changes which were taking place at the time. There were un-
mistakable signs of incipient decadence in the whole move-
ment: sometimes it seemed to breathe the atmosphere of a
hot-house with no door or window open to the fresh air. We
were in fact witnesses not of the beginning of a new era but of
the collapse of an old one, and we were troubled by a sense of
the approaching collapse of old Russia. And, significantly
enough, while moved and inspired by great visions, we ex-
perienced no real joy. Moreover, signs of genuine creativeness
were accompanied by mere fashions and imitations. For
many it became simply a matter of comme il Jaut to be an
aesthete or a mystic, or a “'seeker after God,”?!

The centers of the literary and artistic decadence were small
coteries gathered around societies or magazines. The most impor-
tant in St. Petersburg were the grandiosely titled “New Religious
Consciousness™ (of Dmitri Merezhkovsky, his wife Zenaida Hippi-
us, their friend Dmitri Filosofov, and haunted by the satyrlike spirit
of Vasily Rozanov) and the group of Symbolists which met at the
seventh-floor flat of Vyacheslav Ivanov called “‘the Tower.” In
Moscow there was the Scorpio Press of Valery Bryussov; and the
short-lived but very influential World of Art conducted by Diaghilev,
which opened its columns not only to artists but also to religious
thinkers like Merezhkovsky and Rozanov. Between these poles of at-
traction swung important figures like the poets Andrei Bely and
Alexander Blok. An impressionistic picture of this illuminated in-
telligentsia will show some of the influences on emigré culture,

The Russian Decadence began with the writings of Nicolai Minsky
(N. M. Vilenkin, 1855-1937) and A. L. Volynsky (A. L. Flekser,
1865-1926). In 1890 the former published a Nietzschean thesis on the
liberty of the individual; and the criticism of the latter broke away
from the accepted “civic” standards of literature much in the way in
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which the French Symbolists had rebelled against the naturalism of
the French novel. In 1892 Merezhkovsky published a work heavily
influenced by the French Symbolists; and in 1894 a Symbolist
anthology was issued by Valery Bryussov. The Symbolist approach
was defined by its chief theoretician, Vyacheslav Ivanov (1866-1949)
as “from the real to the more real.” It was, in other words, an
attempt to see through the appearances of material objects and the
ordinary occurrences of life to an Absolute reality which was as-
sumed to lie beneath them. Symbolic art, wrote Ivanov, “enables us
to become aware of the inter-relationships and the meaning of what
exists not only in the sphere of earthly, empirical consciousness, but
in other spheres too. Thus true symbolic art approximates to
religion.”’? Ivanov held his “at homes™ in his Tower on Wednesday
evenings. The chaotic Bohemian life of this flat was experienced by
Bernard Pares when he stayed there in 1907; he was asked not to sing
in his morning bath, as that was the time that the inmates usually
went to bed. The doctrines of the French Symbolists were adopted
wholesale: thus the poet Konstantin Balmont recorded in his
notebook that *‘a grain of sand can become a system of the astral
world.”23 Russian Symbolism, however, was permeated with the in-
fluence of Vladimir Soloviev. Ivanov had known him as a child; An-
drei Bely was brought into literature by Soloviev's youngest brother

" Mikhail; both Soloviev’s sister and his nephew Sergei wrote Sym-

bolist poetry,

Somewhere between those who were mystics because of their
art and the religious thinkers proper came “‘the Merezhkovskys™
—Dmitri Merezhkovsky (1865-1941), Zenaida Hippius (1868-1944),
and their friend Dmitri Filosofov. Their flat was as Bohemian
as Ivanov's, but centered round the poetess Hippius. “The
Merezhkovskys' drawing-room,” Berdyaev wrote, “was not
place where you would meet a real person, though it was frequented
by a multitude of people; one felt absorved in an impersonal
whole; there was a kind of magic spell overshadowing the
lives—something similar to the atmosphere prevailing at the
gatherings of mystical sects.””* Merezhkovsky’s own interest in
mystical sects was considerable. For his novel Peter and Alexis he
had studied the traditions of Russian dissent, he had visited Semenov
on the Volga, where the mysterious city of Kitei-grad was said to be
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submerged and where he spent St. John's Eve talking to wandering
stranniks and adepts of extraordinary cults. If the novel which
resulted from these researches is any indication of what he found, he
held conversations with Kh/ysts, Old Believers, those who hourly
expected Antichrist, and he gathered material for an unforgettable
character—*“Tifon the Sordid,” wvenerated for his saintly sor-
didness.”* Merezhkovsky saw the possibility of evolving a “new
religious consciousness” from the two peculiarly Russian types
represented by Tolstoy and Dostoievsky. Tolstoy stood for a pan-
theistic mysticism of the flesh, and Dostoievsky for the more ascetic
spiritual virtues. *In this Russian the ‘Man-God’ shall be manifested
to the Western world, and the ‘God-man’ for the first time to the
Eastern, and shall be, for those whose thinking already reconciles
both hemispheres the ‘One in Two.” " Such mystical mathematics are
somewhat alien to the Western mind, but similar speculations oc-
cupied the “Religio-Philosophical Assemblies™ which Merezhkovosky
and his friends held from 1901 to 1903. They secured the personal
sanction of the reactionary Procurator of the Holy Synod and the
Metropolitan Anthony. But official permission was withdrawn when
the proceedings became too outspoken, although the participants
were able to issue the results of their deliberations in a magazine
called The New Way.?

These assemblies mixed together Orthodoxy, apocalypse, and
some curious personal heresies. The most original viewpoint was
probably that of Vasily Rozanov (1856-1919), who once caused “‘a
confusion and explosion of fury” in the Religio-Philosophical Socie-
ty when he suggested that newly married couples should begin the
sacrament of married life as a monastic novice keeps his vigil.
Rozanov preaches an orgiastic phallic religion which he combined
with a veneration for antiquity in general. *“The life of Ambrosius of
the Optina Monastery is not more resplendent than the biography of
a veteran of Caesar’s legions.” One of his books was suppressed by
the Holy Synod because of obscenity. When Rozanov discussed his
sexual mysticism in his family circle, one of his daughters would
regularly have hysterics, but his wife used to fall asleep.?” Although
he despised Christianity for its taboo on sex, Rozanov carried on a
love-hate relationship with the church and died a Christian.?® A new
age was approaching: “Probably something must have happened in
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the semen (and in the ovum); it is remarkable that now human beings
have begun to be born quite different from those of 60 or 70 years
ago.” Rozanov summarized his creed in a letter of 1917:

I am sure that the whole universe is parcelled out of “the
body of Apis™ . . . and strictly of his genitalia, and still more
strictly, of his eternally gushing semen, of storms of semen, of
whirls of semen. Electricity, volcanoes, light, thunder, “The
hammer”—all these come from the phallus and nothing but
the phallus. Cosmogony, the symbols of the world—all is
phallus. The fir, the spruce, the pine tree, especially the pine-
cone, the “form of a tree,” the cupola of heaven, is all
phalloid. Everything is “*he,” “*he” is everywhere.??

Between the Symbolist poets and mystics and the traditions of
the Russian holy men there was only a small gap. Alexander
Dobrolyubov became a Decadent while scarcely out of school. At the
age of eighteen he took opium, lived in an attic whose ceiling he had
papered black, and associated with the Symbolists. His poems were
less a cause of his fame than his following of women and girls who
began (in the words of one authority) to “‘take too seriously his
remarks on the beauty of death.” Dobrolyubov was expelled from
Moscow University after an unfortunate series of suicides. He aban-
doned the attic room with its collection of mysterious, ritualistic ob-
jects, encased himself in iron hoops according to the tradition of
wandering holy men, and set off for the Solovetsky monastery in the
far north.?

Dobrolyubov soon decided that a monastery was not for him and
went traveling on foot throughout Russia preaching a gospel of love
to all beings. After gathering two Cossack deserters among his dis-
ciples, he was imprisoned. He next escaped from a lunatic asylum
where his mother had had him confined in mitigation of his sentence.
His obscure wanderings, punctuated by arrests, caused distant
echoes to reverberate against the mystical consciousness of the in-
telligentsia. Once Dobrolyubov turned up with a Moslem at Merezh-
kovsky’s; Merezhkovsky did not doubt that he was in the presence
of a saint. Nicholas Berdyaev used to frequent a Tolstoyan colony in
Kharkov—it sounds rather like Monte Verita—where all sorts of
progressive thinkers gather. Through this colony would pass
members of Dobrolyubov’s sect who were under a vow of silence and

i
!
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could only answer questions after a year had elapsed.”! Valery
Bryussov of the Scorpio press published Dobrolyubov’'s From: the
Book Invisible; and the Russian idealists relished the story of the
poet who had *‘gone to the people.”

Even the religious philosophers proper—although they naturally
did not go so far in heterodoxy as the Symbolist poets and the
mystics of the New Religious Consciousness—could not escape
an exoticism in which a few saw some artificiality. The group of
which the center was Pavel Alexandrovic Florensky (1882-1952)
—Rozanov thought him a saint—was composed of Orthodox priests
drawn from the ranks of the intelligentsia. Heavily influenced
by Soloviev, they tried to see the world as an organic whole.
Florensky himself is described as having a taste for folklore and oc-
cultism. He praised the “integral” life of the people and believed that
everything was related by mysterious bonds.?? Such assertions that
nature is an organic being are common in the traditions of Western
occultism. And if Russia had produced similar conclusions out of her
inherited philosophy, the example of Soloviev, and the mysticism of
the Symbolists, it is only natural to find that occultism of a Western
pattern also penetrated both intelligentsia and fashionable society,
The process of exchange between West and East was already two-

~way—for had not that stormy petrel of the occult world, Helena

Petrovna Blavatsky, been born Helena von Hahn, the daughter of a
Russian military family and cousin to the future prime minister,
Count Witte?

When the Sufi Inayat Khan visited Russia he found much to com-
mend in “that Eastern type of discipleship which is natural to the
nation.”** He was not the first guru to come knocking on the gates,
Spiritualism, the basis of the Western irrationalist revival, had been
introduced by the famous medium Daniel Dunglas Home. Home
visited St. Petersburg in 1871, gave séances before the tsar, and
married a relation of the leading Russian Spiritualist, Count Alex-
ander Aksakov. Aksakov’s efforts to have Spiritualist phenomena
investigated were foiled by the guardians of religious orthodoxy, and
the Count was forced to publish his periodical, Psychische Studien,
in Leipzig. In 1874 arrived the French medium Brédif, who con-
verted Professor N. A. Wagner of St. Petersburg, with whom
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Aksakov and the chemist Butlerov reopened the campaign for an in-
vestigation into Spiritualism.* A committee was formed under
Professor Mendeleyev, which promised to hold forty séances and ex-
amine the results. But after the negative demonstrations with which
their tests began, they abandoned the project as a waste of time.
Amid loud protestations from Aksakov and Butlerov about the
“materialist” and “biased”” method of the experiments, a petition
was organized which was signed by a large number of titled per-
sonages, protesting at the closure of the commission after only eight
séances.’® However, the sole tangible evidence of organized
Spiritualist activity in turn-of-the-century Russia was a small
magazine called Rebus, which was founded in 1882 and dealt
cautiously with Spiritualist topics.

- During the preparations of the abortive committee, Count Aksakov
had written to H. P. Blavatsky—at that period (1874-76) deeply in-
volved in American Spiritualist circles—and asked her to choose a
reliable medium to sit for the commission, Madame Blavatsky and
Colonel Olcott selected Henry Slade—the same Slade who was to
convert Zollner of Leipzig and fare so badly in Vienna—who unfor-
tunately arrived in Russia after the commission had dissolved
itself.?* In the autumn of 1875 Colonel Olcott and H.P.B. in-
augurated their Theosophical Society, which four years later moved
the scene of its operations to India and began to build up the reputa-
tion for miracles and supernatural masters that was to prove its
earliest attraction. H. P. Blavatsky’s stockpiling of anti-Christian
and pagan legends in her Isis Unveiled endeared Theosophy to the
authorities of her native land no more than Spiritualism. But it was
proportionately attractive to the mystical inclinations of the Russian
intelligentsia. Under the pen name “Radda Bai,” Madame Blavatsky
contributed to the Russian press the adventurous occult tales
published in English as From the Caves and Jungles of Hindustan
(originally a series in the Moskovkiya Vyedomosti in 1879). There
followed several further series in Katkov's Russkiv Vestnik.’
Madame Blavatsky—or at least Radda Bai—was fairly well known
to the literate, and in 1892 it could be written that although fsis
Unveiled was not sold by bookshops in Russia it was “‘no secret; it is
easy to get on order.” Vladimir Soloviev favorably reviewed The
Key to Theosophy in August 1890, commenting that H.P.B. could
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not have invented her masters, because the Abbé Huc had mentioned
them. This seems to have been a lapse from his normally hostile
position—for Soloviev usually saw Christianity threatened by a
creeping Buddhism and Theosophy as “‘an attempt by charlatans to
adapt Buddhism to the metaphysical and mystical needs of half-
cultured European society.’?

On the other hand, Vladimir Soloviev’s brother, the historical
novelist Vsevolod Soloviev, dallied for several years with Theosophy
and its foundress. In 1884 Vsevolod Soloviev (1849-1903) was in
Paris. He was planning a series of articles on mystical subjects and
carrying out absorbing occult researches at the Bibliotheque
Nationale, much as his brother had studied at the British Museum.
But instead of a vision of Sophia, he was granted the real presence of
H. P. Blavatsky. He solicited her acquaintance through a Russian
friend after having been enthralled by From the Caves and Jungles of
Hindustan. “This American Buddhist, who had been away from
Russia God knows how many years, who had dissipated her life in
unknown parts, among unknown people, was an incarnation of the
type of old-time Russian country lady of moderate means, grown
stout in her farm-house.” Throughout their friendship Soloviev
never ceased to remark on her as a fellow countrywoman. It is
necessary to emphasize this point, because the occultists of the West
have so long regarded H.P.B. as their private property that her
background remains obscured. Soloviev even recalled an occasion
when she had exclaimed: *I would gladly return, I would gladly be
Russian, Christian, Orthodox. I yearn for it. But there is no retur-
ning; I am in chains; I am not my own.” And “in half an hour her
wanderings about the ‘master’ had begun again.”

Not until 1886 did Soloviev finally turn against her as he became
disillusioned with her attempts to produce miraculous
“phenomena.” It is evident both from his own account and from his
letters published by H. P. Blavatsky’s sister, Vera Jelikovsky, that in
1885, at any rate, Vsevolod Soloviev believed in masters and was
thick as thieves with Madame Jelikovsky and her two daughters. He
believed he had convinced the French psychical researcher Charles
Richet of Madame Blavatsky’s sincerity and was promising to make
propaganda for Theosophy in Russia,¥

We shall return in another connection to the quarrels and scandals
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provoked by Soloviev’s second thoughts; in 1892 he and Madame
Jelikovsky began open battle in the press. But as early as 1887 H. P.
Blavatsky could write to A. P. Sinnett from Ostend:

The Russian papers are again full of me. It appears that
“my hand” saved from a death peril a gentleman while he
was occupied with abusing me and calling all my writings
LIES. It is called *“The Mysterious Hand”—Madame
Blavatsky’s slender materialised form was recognised, the
hand likewise, the voice ditto. My aunt is in a funk and a
religious tremor on this occasion. Writes to me to enquire
whether it is I, or the Chozain (Master) who did it. All mystic
Petersburg is in a fever; and the Holy Synod da]ibe_raung
whether they should not send me some Holy water. A Tibetan
who came back with the Prjivolsky expedition (or after it)—a
“plant doctor” they call him as he produces mysterious cures
with simples, told Soloviev and others it appears, that they
were all fools and the SPR asses and imbeciles, since all
educated Tibet and China know of the existence of the
“Brotherhood of the Snowy Range,” I am accused of having
invented; and that he, himself, knows several Masters per-
sonally. And when asked by General Lvov what he knew
about the London Psychic R. Society since he had never been
in Europe before, he laughed and told the General “looking
him straight between the eyebrows™ that there was not a book
of any importance pro or contra Tibet and its wise men that
remained unknown in Tchigadze. When the General, “much
struck,” asked him if that Brotherhood would not help
Russia against England—the “*Doctor™ laughed again. He
said England or Russia were all one for the “Wise Men";
they left both to their respective Karma.®

Thus H. P. Blavatsky was as early as 1887 a topic of debate in
“mystic Petersburg” and received the prestigious support of the
Tibetan Dr. Badmaev, soon to become notorious for the favor he
received at court and his friendship with Rasputin. In Odessa,
H.P.B.’s aunt, Madame N. A, Fadeyev, organized a Theosophical
Lodge in the early 1880s. In St. Petersburg, H.P.B.’s sister, Vera
Jelikovsky, recalled various supernatural incidents of their common
childhood and even claimed that the fledgling Theosophist had been
taken under the ample wing of Orthodoxy. In 1860, she wrote, she
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and her sister had left for the Caucasus to visit their grandparents.
At Zadonsk they attended Mass celebrated by Metropolitan Isidore
of Kiev, whom they had known in their childhood when ISidore had
been Exarch of Georgia. After Ma